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VOL.  I. 


PREFACE. 

The  Text  which  has  been  mostly  followed  in  this 
Translation  of  Plato  is  the  latest  8vo.  edition  of 
Stallbaum  ;  the  principal  deviations  are  noted  at  the 
bottom  of  the  page. 

I  have  to  acknowledge  many  obligations  to  old  friends 

and   pupils.      These   are : — Mr.  John    Purves,    Fellow 

of  Balliol   College,   with  whom    I   have  revised  about 

half  of  the    entire   Translation ;     the    Rev.    Professor 

Campbell,  of  St.  Andrew's,  who  has  helped  me  in  the 

revision  of  several  parts  of  the  work,  especially  of  the 

Theaetetus,  Sophist,  and  Politicus ;  Mr.  Robinson  Ellis, 

Fellow  of  Trinity  College,  and   Mr.  Alfred  Robinson, 

Fellow    of    New    College,    who     read    with    me    the 

Cratylus  and  the  Gorgias ;    Mr.  Paravicini,  Student  of 

Christ   Church,  who   assisted   me   in   the   Symposium ; 

Mr.    Raper,    Fellow    of  Queen's   College,    Mr.   Monro, 

Fellow   of  Oriel    College,    and   Mr.  Shadwell,   Student 

of  Christ  Church,  who  gave  me   similar  assistance   in 

the  Laws.     Dr.  Greenhill,  of  Hastings,  has  also  kindly 

sent  me  remarks  on  the  physiological  part  of  the  Ti- 

maeus,  which  I  have  inserted  as  corrections  under  the 

head  of  errata  at  the  end  of  the    Introduction.     The 

degree  of  accuracy  which  I  have  been  enabled  to  attain 

is   in  great   measure   due  to   these  gentlemen,  and    I 
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matter  to  have  been  the  composition  of  the  same  author, 
need  have  no  difficulty  (see  vol.  iv,  Appendix)  in  admit- 
ting the  Sophist  or  the  Politicus.  On  the  other  hand, 
Mr.  Grote  trusts  mainly  to  the  Alexandrian  Canon.  But 
I  har41y  think  that  we  are  justified  in  attributing  much 
weight  to  the  authority  of  the  Alexandrian  librarians  in 
an  age  when  there  was  no  regular  publication  of  books, 
and  every  temptation  to  forge  them ;  and  in  which  the 
writings  of  a  school  were  naturally  attributed  to  the 
founder  of  the  school.  And  even  without  intentional 
fraud,  there  was  an  inclination  to  believe  rather  than 
to  enquire.  Would  Mr.  Grote  accept  as  genuine  all  the 
writings  which  he  finds  in  the  lists  of  learned  ancients 
attributed  to  Hippocrates,  to  Xenophon,  to  Aristotle? 
The  Alexandrian  Canon  of  the  Platonic  writings  is 
deprived  of  credit  by  the  admission  of  the  Epistles, 
which  are  not  only  unworthy  of  Plato,  and  in  several 
passages  plagiarized  from  him,  but  flagrantly  at  variance 
with  historical  fact.  It  will  be  seen  also  that  I  do  not 
agree  with  Mr.  Grote's  views  about  the  Sophists;  nor 
with  the  low  estimate  which  he  has  formed  of  Plato's 
Laws;  nor  with  his  opinion  respecting  Plato's  doctrine 
of  the  rotation  of  the  earth.  But  I  '  am  not  going  to  lay 
hands  on  my  father  Parmenides'  [Soph.  241  D],  who 
will,  I  hope,  forgive  me  for  differing  from  him  on  these 
points.  I  cannot  close  this  Preface  without  expressing 
my  deep  respect  for  his  noble  and  gentle  character,  and 
the  great  services  which  he  has  rendered  to  Greek 
Literature. 


Balliol  College, 
yanuary,  187 1 
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CHARMIDES. 
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INTRODUCTION. 


The  subject  of  the  Charmides  is  Temperance  or  o-tt^poflrvn;,  a 
peculiarly  Greek  notion,  which  may  also  be  rendered  Moderation  \ 
Modesty,  Discretion,  Wisdom,  without  completely  exhausting  by  all 
these  terms  the  various  associations  of  the  word.  It  may  be  described 
as  '  mens  sana  in  corpore  sano,'  the  harmony  or  due  proportion  of  the 
hi^er  and  lower  elements  of  human  nature  which  '  makes  a  man  his 
own  master,'  according  to  the  definition  of  the  Republic.  In  the 
accompanying  translation  the  word  has  been  rendered  in  different 
places  either  Temperance  or  Wisdom,  as  the  connexion  seemed  to 
require :  for  in  the  philosophy  of  Plato  att^poawrf  still  retains  an  intel- 
lectual element  (as  Socrates  also  is  said  to  have  identified  o-tt^/xxrun;  with 
inxfua :  Xen.  Mem.  iii.  9,  4),  and  is  not  yet  relegated  to  the  sphere  of 
moral  virtue,  as  in  die  Nicomachean  Ediics  of  Aristotle  (iii.  10). 

The  beautiful  youth,  Charmides,  who  is  also  the  most  temperate  of 
human  beings,  is  asked  by  Socrates,  *What  is  Temperance?'  He 
answers  characteristically,  (i)  *  Quietness.'  *  But  temperance  is  a  fine 
and  noble  thing ;  and  quietness  in  many  or  most  cases  is  not  so  fine  a 
thing  as  quickness.'  He  tries  again  and  says  (2)  that  temperance  is 
modesty.  But  this  again  is  set  aside  by  a  sophistical  application  of 
Homer:  for  temperance  is  good  as  well  as  noble,  and  Homer  has 
declared  that '  modesty  is  not  good  for  a  needy  man.'  (3)  Once  more 
Charmides  makes  the  attempt.  This  time  he  gives  a  definition  which 
he  has  heard,  and  of  which  he  insinuates  that  Critias  is  the  author: 
'  Temperance  is  doing  one's  own  business.'  But  the  artisan  who  makes 
another  man's  shoes  may  be  temperate,  and  yet  he  is  not  doing  his  own 
business.     How  is  this  riddle  to  be  explained  ? 

*  Cp.  Cic.  Tusc.  iii.  8,  16  '  aa<l>po<nnnjf  quam  soleo  equidem  turn  temperan- 
tium  turn  moderationem  appellare  nonnunquam  etiam  modestiam :'  foil. 
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Critias,  who  takes  the  place  of  Charmides,  distmguishes  in  his  answer 
between  '  making'  and  '  doing/  and  with  the  help  of  a  misapplied  quoti- 
tion  from  Hesiod  assigns  to  the  words  'doing'  and  '  work'  an  exclusivd|f 
good  sense :  temperance  is  doing  one's  own  business ; — (4)  is  doing  good. 

Still  an  element  of  knowledge  is  wanting  which  Critias  is  readily 
induced  to  admit  at  the  suggestion  of  Socrates ;  and,  in  the  spirit  of 
Socrates  and  of  Greek  life  generaUy,  proposes  as  a  fiflh  definition,  (5) 
Tempertince  is  self-knowledge.  But  all  sciences  have  a  subject :  number 
is  the  subject  of  arithmetic,  health  of  medicine — what  is  the  subject  of 
temperance  or  wisdom?  The  answer  is  that  (6)  Temperance  is  the 
knowledge  of  what  a  man  knows  and  of  what  he  does  not  know.  But 
this  is  contrary  to  analogy;  there  is  no  vision  of  vision,  but  only  of 

• 

visible  things ;  no  love  of  loves,  but  only  of  beautiful  things ;  how  then 
can  there  be  a  knowledge  of  knowledge  ?  That  which  is  older,  heavier, 
lighter,  is  older,  heavier,  and  lighter  than  something  else,  not  than 
itself,  and  this  seems  to  be  true  of  all  relative  notions — ^the  object  of 
relation  is  outside  of  them;  at  any  rate  they  can  only  have  relatioq 
to  themselves  in  the  form  of  that  object  Whether  there  are  any  sudi 
cases  of  reflex  relation  or  not,  and  whether  that  sort  of  knowledge  which 
we  term  Tempei-ance  is  of  this  reflex  nature,  has  yet  to  be  determined 
by  the  great  metaph3rsician.  But  even  if  knowledge  can  know  itself» 
how  does  the  knowledge  of  what  we  know  imply  the  knowledge  of  what 
we  do  not  know  ?  Besides  this,  knowledge  is  an  abstraction  only,  and 
will  not  inform  us  of  any  particular  subject,  such  as  medicine,  building, 
and  die  like.  It  may  tell  us  that  we  -or  other  men  know  something, 
but  can  never  tell  what  we  know. 

But  admitting  further  that  there  is  such  a  knowledge  of  what  we 
know  and  do  not  know,  which  would  supply  a  rule  and  measure  of  al 
things,  still  diere  would  be  no  good  in  this.  For  temperance  is  a  good, 
and  the  knowledge  which  temperance  gives  must  be  of  a  kind  which  wOl 
do  us  good.  But  this  universal  knowledge  does  not  tend  to  our  happi« 
ness  or  good :  the  only  kind  of  knowledge  which  brings  happiness  is  the 
knowledge  of  good  and  evil.  To  this  Critias  replies  that  the  science  or 
knowledge  of  good  and  evil,  and  all  the  other  sciences,  are  regulated  by 
the  highef  science  or  knowledge  of  knowledge.  Socrates  replies  by 
again  dividing  the  abstract  from  the  concrete,  and  asks  how  this  know 
ledge  conduces  to  happiness  in  the  same  definite  way  that  medicine 
conduces  to  health. 
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And  now,  after  making  all  these  concesBion8>  which  are  really  inad- 
nissiUe,  we  are  still  as  far  as  ever  ^m  ascertaining^  the  nature  of 
«mperance,  which  Charmides  has  already  discovered,  and  had  therefore 
)etter  rest  in  the  knowledge  that  the  more  temperate  he  is  the  happier 
le  will  be,  and  not  trouble  himself  with  the  speculations  of  Socrates. 

In  this  Dialogue  may  be  noted  (i)  the  Greek  ideal  of  beauty  and 
i;oodness,  the  vision  of  die  fair  soul  in  the  fair  body,  realized  in  the  beau- 
iful  Charmides ;  (2)  The  true  conception  of  medicine  as  a  science  of 
hie  whole  as  well  as  the  parts,  and  of  the  mind  as  well  as  the  body, 
flrhich  is  playfully  intimated  in  the  stoty  of  the  Thracian ;  (3)  The 
endency  of  the  age  to  verbal  distinctions,  which  here,  as  in  the  Prota-r 
^oras  and  Cratylus,  are  ascribed  to  the  ingenuity  of  Prodicus ;  also  the 
nterpretations  or  rather  parodies  of  Homer  and  Hesiod,  which  are 
»ninently  characteristic  of  Plato  and  of  his  age ;  (4)  The  germ  of 
m  ethical  principle  contained  in  the  notion  that  temperance  is  '  doing 
)ne's  own  business,'  which  in  the  Republic  (such  is  die  shifting 
:haracter  of  the  Platonic  philosophy)  is  given  as  die  definition,  not  of 
:emperance,  but  of  justice ;  (5)  The  beginnings  of  logic  and  metaphysics 
mplied  in  the  two  questions,  whedier  there  can  be  a  science  of  science  I 
uid  whether  die  knowledge  of  what  you  know  is  the  same  as  the  know- 
edge  of  what  you  do  not  know  ?  also  in  the  distinction  between  '  what 
roa  know,'  and  '  that  you  know,'  h  oltaf  and  ^i  ot^w ;  here  arises  the 
irst  conception  of  an  absolute  self-determined  science  (the  claims  of 
rbfch,  however,  are  set  aside  by  Socrates) ;  as  well  as  the  first  sugges- 
ion  of  the  difficulty  of  the  abstract  and  concrete,  and  one  of  the 
larfiest  anticipations  of  the  relation  of  subject  and  object,  and  of  the  sub* 
ective  element  in  knowledge ;  (6)  The  conception  of  a  science  of  good 
ind  evil  also  first  occurs  here,  and  may  be  regarded  as  an  anticipation  of 
be  Philebus  and  Republic,  as  well  as  of  moral  philosophy  in  later  ages. 

The  dramatic  interest  of  the  Dialogue  chiefly  centres  in  the  youth 
Charmides,  with  whom  Socrates  talks  in  the  kindly  spirit  of  an  elder. 
Some  contrast  appears  to  be  intended  between  his  youthful  simplicity 
ind  ingenuousness  and  the  dialectical  and  rhetorical  arts  of  Critias, 
dio  is  the  grown-up  man  of  the  world,  not  without  a  tincture  of 
philosophy.  But  neither  in  this  nor  in  any  other  of  the  dialogues  of 
?lato  is  that  most  hated  of  Athenians  displayed  in  his  true  character. 
-le  is  simply  a  cultivated  person  who,  like  his  kinsman  Plato,  is  ennobled 
17  the  connection  of  his  family  with  Solon  (cp.  Tim.  20,  21),  and  had 
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been  the  follower,  if  not  the  disciple,  both  of  Socrates  and  of  the 
Sophists.  In  the  argument  he  is  not  unfair,  if  allowance  is  made  for 
a  slight  rhetorical  tendency,  and  for  some  desire  to  save  his  reputation 
with  the  company ;  in  some  respects  he  is  nearer  the  truth  than  Socrates. 
Nothing  in  his  language  or  behaviour  is  unbecoming  the  guardian  of  the 
beautiful  Charmides.  His  love  of  reputation,  which  is  characteristically 
Greek,  contrasts  widi  the  utter  absence  of  this  quality  and  profession  of 
ignorance  on  the  part  of  Socrates. 

The  definitions  of  temperance  proceed  in  regular  order  from  the 
popular  to  the  philosophical.  The  first  two  are  simple  enough  and  par- 
tially true,  like  the  first  thoughts  of  an  intelligent  youth;  the  third, 
which  is  a  real  contribution  to  ethical  philosophy,  is  perverted  by  the 
ingenuity  of  Socrates,  and  hardly  rescued  by  an  equal  perversion  on  the 
part  of  Critias.  The  remaining  definitions  have  a  higher  aim,  which  is 
to  introduce  the  element  of  knowledge,  and  at  last  to  unite  good  and 
truth  in  a  single  science.  But  the  time  has  not  yet  arrived  for  the 
realization  of  this  vision  of  metaphysical  philosophy ;  and  such  a  science 
when  brought  nearer  to  us  in  the  Philebus  and  the  Republic  will  not  bt^ 
called  by  the  name  of  fTv^pwrvvr\,  Hence  we  see  with  surprise 
Plato,  who  in  his  other  writings  identifies  good  and  knowledge,  here  op* 
poses  them,  and  asks,  almost  in  the  spirit  of  Aristotle,  how  can  diere  bi 
a  knowledge  of  knowledge,  and  even  if  attainable,  how  can  such  a 
knowledge  be  of  any  use  ? 

The  relations  of  knowledge  and  virtue  are  again  brought  forward  is 
the  companion  Dialogues  of  the  Lysis  and  Laches;  and  also  in  the 
Protagoras  and  Eudiydemus.  The  opposition  of  abstract  and  particuhr 
knowledge  in  this  Dialogue  may  be  compared  with  a  similar  oppositioi 
of  ideas  and  phenomena  which  occurs  in  the  Introduction  to  the 
Parmenides,  but  seems  rather  to  belong  to  a  later  stage  of  the 
philosophy  of  Plato. 
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PERSONS  OF  THE  DIALOGUE. 

Socrates,  who  is  tbe  narrator.  Charmidxs. 

Chakrephon.  Critias. 

Scene: — ^The  Palaestra  of  Taureas,  which  is  near  the  Porch  of  the  King  Archon, 

ph.  'VT'ESTERDAY  evening  I  returned  from  the  army  at  Potidaea, 
53  A  and  having  been  a  good  while  away,  I  thought  that  I  would 
gp  and  look  at  my  old  haunts.  So  I  went  into  the  palaestra  of 
Taureas,  which  is  over  against  the  temple  adjoining  the  porch  of 
the  King  Archon,  and  there  I  found  a  number  of  persons,  most 
of  whom  I  knew,  but  not  all.  My  visit  was  unexpected,  and  no 
sooner  did  they  see  me  entering  than  they  saluted  me  from  afar 
on  all  sides ;  and  Chaerephon,  who  is  a  kind  of  madman,  started 
up  and  ran  to  me,  seizing  my  hand,  and  saying.  How  did  you 
escape,  Socrates? — (I  should  explain  that  an  engagement  had 
taken  place  at  Potidaea  not  long  before  we  came  away,  the  news 
of  which  had  only  just  reached  Athens.) 

You  see,  I  replied,  that  here  I  am. 

There  was  a  report,  he  said,  that  the  engagement  was  very 
severe,  and  that  many  of  our  acquaintance  had  fallen. 

That,  I  replied,  was  not  far  from  the  truth. 

I  suppose,  he  said,  that  you  were  present. 

I  was. 

Then  sit  down,  and  tell  us  the  whole  story,  which  as  yet  we 
have  only  heard  imperfectly. 

I  took  the  place  which  he  assigned  to  me,  by  the  side  of  Cr  jtias 
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the  son  of  Callaeschrus,  and  when  I  had  saluted  him  and  the 
rest  of  the  company,  I  told  them  the  news  from  the  army, 
and  answered  their  several  enquiries. 

Then,  when  there  had  been  enough  of  this,  I,  in  my  turn, 
began  to  make  enquiries  about  matters  at  home — about  the  pre- 
sent state  of  philosophy,  and  about  the  youth,  I  asked  whether 
any  of  them  were  remarkable  for  beauty  or  sense,  or  both. 
Critias,  glancing  at  the  door,  invited  my  attention  to  someij' 
youths  who  were  coming  in,  and  talking  noisily  to  one  another, 
followed  by  a  crowd.  Of  the  beauties,  Socrates,  he  said,  1  fancy 
that  you  will  soon  be  able  to  form  a  judgment.  For  those  who 
are  just  entering  are  the  advanced  guard  of  the  great  beauty  of 
the  day,  and  he  is  likely  to  be  not  far  off  himself. 

Who  is  he,  I  said ;  and  who  is  his  father  ? 

Charmides,  he  replied,  is  his  name ;  he  is  my  cousin,  and  the 
son  of  my  uncle  Glaucon:  I  rather  think  that  you  know  him, 
although  he  was  not  grown  up  at  the  time  of  your  departure. 

Certainly,  I  know  him,  I  said,  for  he  was  remarkable  even  then 
when  he  was  still  a  child,  and  now  I  should  imagine  that  he 
must  be  almost  a  young  man. 

You  will  see,  he  said,  in  a  moment  what  progress  he  has  made 
and  what  he  is  like.  He  had  scarcely  said  the  word,  when  Char- 
mides entered. 

Now  you  know,  my  friend,  that  I  cannot  measure  anything,  and 
of  the  beautiful,  I  am  simply  such  a  measure  as  a  white  line  is  of 
chalk  5  for  almost  all  young  persons  are  alike  beautiful  in  my  eyes. 
But  at  that  moment,  when  I  saw  him  coming  in,  I  must  admit 
that  I  was  quite  astonished  at  his  beauty  and  stature^  all  the 
world  seemed  to  be  enamoured  of  him ;  amazement  and  confti«> 
sion  reigned  when  he  entered  ^  and  a  troop  of  lovers  followed  him* 
That  grown-up  men  like  ourselves  should  have  been  affected  in 
this  way  was  not  surprising,  but  I  observed  that  there  was  the 
same  feeling  among  the  boys;  all  of  them,  down  to  the  very  least 
child,  turned  and  looked  at  him  as  if  he  had  been  a  statue. 

Chaerephon  called  me  and  said :  What  do  you  think  of  him^ 
Socrates  ?  Has  he  not  a  beautiful  face  ? 

That  he  has,  indeed,  I  said. 

But  you  would  think  nothing  of  his  face,  he  replied,  if  you 
could  see  his  naked  form :  lie  is  absolutely  perfect. 
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And  to  this  they  all  agreed. 

By  Heracles,  I  said,  there  never  was  such  a  paragon,  if  he  has 
only  one  other  slight  addition. 

What  is  that  ?  said  Critias. 

If  he  has  a  noble  soul ;  and  being  of  your  house,  Critias,  he 
may  be  expected  to  have  this. 

He  is  as  fair  and  good  within,  as  he  is  without,  replied 
Critias. 

Shall  we  ask  him  then,  I  said,  to  show  us,  not  his  body, 
but  his  soul,  naked  and  undisguised?  he  is  just  of  an  age  at 
which  he  will  like  to  talk» 
55  That  he  will,  said  Critias,  and  I  can  tell  you  that  he  is  a 
philosopher  already,  and  also  a  considerable  poet,  not  in  his  own 
opinion  only,  but  in  that  of  others. 

That,  my  dear  Critias,  I  replied,  is  a  distinction  which  has 
long  been  in  your  family,  and  is  inherited  by  you  from  Solon. 
But  why  don't  you  call  him,  and  show  him  to  us  ?  for  even  if  he 
were  younger  than  he  is,  there  could  be  no  impropriety  in  his 
talking  to  us  in  the  presence  of  you,  who  are  his  guardian  and 
cousin. 

Very  well,  he  said;  then  I  will  call  him;  and  turning  to 
the  attendant,  he  said.  Call  Charmides,  and  tell  him  that  I 
want  him  to  come  and  see  a  physician  about  the  illness  of  which 
he  spoke  to  me  the  day  before  yesterday.  Then  again  addressing 
me,  he  added:  He  has  been  complaining  lately  of  having  a 
headache  when  he  rises  in  the  morning :  now  why  should  you 
not  make  believe  to  him  that  you  know  a  cure  for  the  headache  ? 

There  will  be  no  difficulty  about  that,  I  said,  if  he  comes. 

He  will  be  sure  to  come,  he  replied. 

He  came  as  he  was  bidden,  and  sat  down  between  Critias 
and  me.  Great  amusement  was  occasioned  by  every  one  pushing 
with  might  and  main  at  his  neighbour  in  order  to  make  a  place 
for  him  next  to  them,  until  at  the  two  ends  of  the  row  one  had 
to  get  up  and  the  other  was  rolled  over  sideways.  Now  I,  my 
friend,  was  beginning  to  feel  awkward ;  my  former  bold  belief  in 
my  powers  of  conversing  with  him  had  vanished.  And  when 
Critias  told  him  that  I  was  the  person  who  had  the  cure,  he  looked 
at  me  in  such  an  indescribable  manner,  and  was  about  to  ask  a 
question ;  and  then  all  the  people  in  the  palaestra  crowded  about 
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us,  and,  O  rare !  I  caught  a  sight  of  the  inwards  of  his  garment, 
and  took  the  flame.  Then  I  could  no  longer  contain  myself. 
I  thought  how  well  Cydias  understood  the  nature  of  love,  when, 
in  speaking  of  a  fair  youth,  he  warns  some  one  ^  not  to  bring  the 
fewn  in  the  sight  of  the  lion  lest  he  devour  him,*  for  I  felt  that 
I  had  been  overcome  by  a  sort  of  wild-beast  appetite.  But  I  con- 
trolled myself,  and  when  he  asked  me  if  I  knew  the  cure  of  the 
headache,  1  answered,  but  with  an  effort,  that  I  did  know. 

And  what  is  it  ?  he  said. 

I  replied  that  it  was  a  kind  of  leaf,  which  required  to  be 
accompanied  by  a  charm,  and  if  a  person  would  repeat  the 
charm  at  the  same  tinie  that  he  used  the  cure,  he  would  be  made 
whole;  but  that  without  the  charm  the  leaf  would  be  of  no 
avail. 
,   Then  I  will  write  out  the  charm  from  your  dictation,  he  said.     is< 

With  my  good  will  ?  I  said,  or  without  my  good  will  ? 

With  your  good  will,  Socrates,  he  said,  laughing. 

Very  good,  I  said;  and  are  you  quite  sure  that  you  know 
my  name  ? 

I  ought  to  know  you,  he  replied,  for  there  is  a  great  deal 
said  about  you  among  my  companions;  and  I  remember  when  I 
was  a  child  seeing  you  in  company  with  my  cousin  Critias. 

That  is  very  good  of  you,  I  said ;  and  will  make  me  more  at 
home  with  you  in  explaining  the  nature  of  the  charm;  I  was 
thinking  that  I  might  have  a  difficulty  about  this.  For  the  charm 
will  do  more,  Charmides,  than  only  cure  the  headache.  I  dare 
say  that  you  may  have  heard  eminent  physicians  say  to  a  patient 
who  comes  to  them  with  bad  eyes,  that  they  cannot  cure  his  eyes 
by  themselves,  but  that  if  his  eyes  are  to  be  cured,  his  head  must 
be  treated ;  and  then  again  they  say  that  to  think  of  curing  the 
head  alone,  and  not  the  rest  of  the  body  also,  is  the  height  of  folly. 
And  arguing  in  this  way  they  apply  their  methods  to  the  whole 
body,  and  try  to  treat  and  heal  the  whole  and  the  part  together. 
Did  you  ever  observe  that  this  is  what  they  say  ? 

Yes,  he  said. 

And  they  are  right,  and  you  would  agree  with  them  ? 

Yes,  he  said,  certainly  I  should. 

His  approving  answers  reassured  me,  and  I  began  by  degrees  to 
regain  confidence,  and  the  vital  heat  returned.    Such,  Charmides, 
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I  said,  is  the  nature  of  the  charm.  Now  I  learnt  it  when  serving 
with  the  army,  of  one  of  the  physicians  of  the  Thracian  king, 
Zamobds.  He  was  one  of  those  who  are  said  to  give  immortality. 
This  Thracian  told  me  that  the  Greek  physicians  are  quite  right 
in  these  notions  of  theirs,  which  I  was  mentioning,  as  far  as  they 
gp;  but  2^amolxis,  he  added,  our  king,  who  is  also  a  god,  says 
further,  ^that  as  you  ought  not  to  attempt  to  cure  the  eyes  without 
the  head,  or  the  head  without  the  eyes,  so  neither  ought  you  to 
attempt  to  cure  the  body  without  the  soul ;  and  this,'  he  said,  ^  is 
the  reason  why  the  cure  of  many  diseases  is  unknown  to  the 
physicians  of  Hellas,  because  they  are  ignorant  of  the  whole,  which 
ou^t  to  be  studied  also ;  for  the  part  can  never  be  well  unless 
the  whole  is  well.*  for  all  good  and  evil,  whether  in  the  body  or 
in  human  nature,  originates,  as  he  declared,  in  the  soul,  and  over- 
57  flows  from  thence,  as  from  the  head  into  the  eyes.  And  therefore 
if  the  head  and  the  body  are  to  be  well,  you  must  begin  by  curing 
the  soul ;  that  is  the  first  thing.  And  the  cure,  my  dear  youth, 
has  to  be  effected  by  the  use  of  certain  charms,  and  these  charms 
are  fair  words ;  and  by  them  temperance  is  implanted  in  the  soul, 
and  where  temperance  is,  there  health  is  speedily  imparted,  not 
only  to  the  head,  but  to  the  whole  body.  And  he  who  taught  me 
the  cure  and  the  charm  added  a  special  direction ;  ^  Let  no  one,* 
he  said,  '  persuade  you  to  cure  the  head,  until  he  has  first  given 
you  his  soul  to  be  cured  by  the  charm.  For  this,*  he  said,  ^  is  the 
great  error  of  our  day  in  the  treatment  of  the  human  body,  that 
physicians  separate  the  soul  from  the  body.*  And  he  added  with 
emphasis,  at  the  same  time  making  me  swear  to  his  words, '  let 
no  one,  however  rich,  or  noble,  or  ftiir,  persuade  you  to  give  him 
the  cure,  without  the  charm.*  Now  I  have  sworn,  and  I  must 
keep  my  oath,  and  therefore  if  you  will  allow  me  to  apply  the 
Thracian  charm  first  to  your  soul,  as  the  stranger  directed,  I  will 
afterwards  proceed  to  apply  the  cure  to  your  head.  But  if  not,  I 
do  not  know  what  I  am  to  do  with  you,  my  dear  Charmides. 

Critias,  when  he  heard  this,  said :  The  headache  will  be  an 
unexpected  benefit  to  my  young  relation,  if  the  pain  in  his  head 
compels  him  to  improve  his  mind :  and  I  can  tell  you,  Socrates, 
that  Charmides  is  not  only  pre-eminent  in  beauty  among  his 
equals,  but  also  in  that  quality  which  is  given  by  the  charm ;  and 
this,  as  you  say,  is  temperance,  is  it  not  ? 
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Yes,  I  said. 

Then  let  me  tell  you  that  he  is  the  most  temperate  of  human 
beings,  and  for  his  age  inferior  to  none  in  any  quality. 

Yes,  I  said,  Charmides  ^  and  indeed  I  think  that  you  ought  to 
excel  others  in  all  good  qualities ;  for  if  I  am  not  mistaken  there 
is  no  one  present  who  could  easily  point  out  two  Athenian 
houses,  the  alliance  of  which  was  likely  to  produce  a  better  or 
nobler  son  than  the  two  firom  which  you  are  sprung.  There  is 
your  father's  house,  which  is  descended  from  Critias  the  son  of 
Dropidas,  whose  family  has  been  commemorated  in  the  pane- 
gyrical verses  of  Anacreon,  Solon,  and  many  other  poets,  as 
famous  for  beauty  and  virtue  and  all  other  high  fortune:  and 
your  mother's  house  is  equally  distinguished;  for  your  maternal  158 
uncle,  Pyrilampes,  never  met  with  his  equal  in  Persia  at  the  court 
of  the  great  king,  or  on  the  whole  continent  in  all  the  places  to 
which  he  went  as  ambassador,  for  stature  and  beauty ;  that  whole 
family  is  not  a  whit  inferior  to  the  other.  Having  such  ancestors 
you  ought  to  be  first  in  all  things,  and  as  far  as  I  can  see,  sweet 
son  of  Glaucon,  your  outward  form  is  no  dishonour  to  them.  And 
if  you  have  temperance  as  well  as  beauty,  as  Critias  declares,  then 
blessed  art  thou,  dear  Charmides,  in  being  the  son  of  thy  mother. 
And  this  is  the  question :  if  this  gift  of  temperance  is  already 
yours,  as  Critias  declares,  and  you  are  temperate  enough,  in  that 
case  you  have  no  need  of  any  charms,  whether  of  2^amolxis,  or 
of  Abaris  the  Hyperborean,  and  I  may  as  well  give  you  the  cure  of 
the  head  at  once ;  but  if  you  are  wanting  in  these  qualities,  I  must 
use  the  charm  before  I  give  you  the  medicine.  Please,  therefore, 
to  inform  me  whether  you  admit  the  truth  of  what  Critias  has 
been  saying  about  your  gift  of  temperance,  or  are  you  wanting 
in  this  particular  ? 

Charmides  blushed,  and  the  blush  heightened  his  beauty,  for 
modesty  is  becoming  in  youth;  he  then  said  very  ingenuously, 
that  he  really  could  not  say  at  once,  either  yes,  or  no,  in  answer 
to  the  question  which  I  had  asked :  For,  said  he,  if  I  affirm  that  I 
am  not  temperate,  that  would  be  a  strange  thing  to  say  of  myself, 
and  also  I  should  have  to  give  the  lie  to  Critias,  and  many  others, 
who  think  that  I  am  temperate,  as  he  tells  you :  but,  on  the  other 
hand  j  if  I  say  that  I  am,  I  shall  have  to  praise  myself,  which  would 
be  ill  manners ;  and  therefore  I  have  no  answer  to  make  to  you. 
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I  said  to  him :  That  is  a  natural  reply,  Charmides,  and  I  think 
that  you  and  I  may  as  well  enquire  together  whether  you  have 
this  quality  about  which  I  am  asking  or  not ;  and  then  you  will  not 
be  compelled  to  say  what  you  do  not  like ;  neither  shall  I  be  a  rash 
practitioner  of  medicine :  therefore,  if  you  please,  I  will  join  with 
you  in  the  enquiry,  but  I  will  not  press  you  if  you  would  rather  not. 

There  is  nothing  which  I  should  like  better,  he  said;  and  as 
far  as  I  am  concerned  you  may  proceed  in  the  way  which  you 
think  best. 

I  think,  I  said,  that  1  had  better  begin  by  asking  you.  What  is 

Temperance  ?  for  you  must  have  an  opinion  about  this :  if  tempe- 

159  ranee  abides  in  you,  she  must  give  some  intimation  of  her  nature 

and  qualities,  which  may  enable  you  to  form  some  notion  of  her. 

Is  not  that  true  ? 

Yes,  he  said,  that  I  think  is  true. 

And  as  you  speak  Greek,  I  said,  you  can  surely  describe  what 
this  appears  to  be,  which  you  have  within  you. 

Certainly,  he  said. 

In  order,  then,  that  I  may  form  a  conjecture  whether  you  have 
temperance  abiding  in  you  or  not,  tell  me,  I  said,  what,  in  your 
opinion,  is  Temperance  ? 

At  first  he  hesitated,  and  was  very  unwilling  to  answer :  then 
he  said  that  he  thought  temperance  was  doing  things  orderly 
and  quietly,  such  things  for  example  as  walking  in  the  streets,  and 
talking,  or  anything  else  of  that  nature.  In  a  word,  he  said, 
I  should  answer  that,  in  my  opinion,  temperance  is  quietness. 

Are  you  right,  Charmides  ?  I  said.  No  doubt  the  opinion  is 
held  that  the  quiet  are  the  temperate;  but  let  us  see  whether 
they  are  right  who  say  this ;  and  first  tell  me  whether  you  would 
not  acknowledge  temperance  to  be  of  the  class  of  the  honourable 
and  good? 

Yes. 

But  which  is  best  when  you  are  at  the  writing-master's,  to 
write  the  same  letters  quickly  or  quietly  ? 

Quickly. 

And  to  read  quickly  or  slowly  ? 

Quickly  again. 

And  in  playing  the  lyre,  or  wrestling,  quickness  or  cleverness 
are  far  better  than  quietness  and  slowness  ? 
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Yes. 

And  the  same  holds  in  boxing  and  the  pancratium  ? 

Certainly. 

And  in  leaping  and  running,  and  bodily  exercises  generally, 
quickness  and  agility  are  good;  slowness,  and  inactivity,  and 
quietness,  are  bad  ? 

That  is  evident. 

Then,  I  said,  in  all  bodily  actions,  not  quietness,  but  the 
greatest  agility  and  quickness,  is  noblest  and  best  ? 

Yes,  certainly. 

And  is  temperance  a  good  ? 

Yes. 

Then,  in  reference  to  the  body,  not  quietness,  but  quickness 
will  be  the  higher  degree  of  temperance,  if  temperance  is  a 
good? 

True,  he  said. 

And  which,  I  said,  is  better — facility  in  learning,  or  difficulty 
in  learning  ? 

Facility. 

Yes,  I  said ;  and  facility  in  learning  is  learning  quickly,  and 
difficulty  in  learning  is  learning  quietly  and  slowly  ? 

True. 

And  is  it  not  better  to  teach  one  another  quickly  and  ener- 
getically, rather  than  quietly  and  slowly  ? 

Yes. 

And  to  call  to  mind,  and  to  remember,  quickly  and  readily — 
that  is  also  better  than  to  remember  quietly  and  slowly  ? 

Yes. 

And  is'  not  shrewdness  a  quickness  or  cleverness  of  the  soul,  i6o 
and  not  a  quietness  ? 

True. 

And  is  it  not  best  to  understand  what  is  said,  whether  at  the 
writing-master's  or  the  music-master*s,  or  anywhere  else,  not  as 
quietly  as  possible,  but  as  quickly  as  possible  ? 

Yes. 

And  when  the  soul  enquires,  and  in  deliberations,  not  the 
quietest,  as  I  imagine,  and  he  who  with  difficulty  deliberates  and 
discovers,  is  thought  worthy  of  praise,  but  he  who  does  this  most 
easily  and  quickly? 
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That  is  true,  he  said. 

And  in  all  that  concerns  either  body  or  soul,  swiftness  and 
activity  are  clearly  better  than  slowness  and  quietness  ? 

That,  he  said,  is  the  inference. 

Then  temperance  is  not  quietness,  nor  is  the  temperate  life 
quiet,  upon  this  view ;  for  the  life  which  is  temperate  is  supposed 
to  be  the  good.  And  of  two  things,  one  is  true, — cither  never,  or 
very  seldom,  do  the  quiet  actions  in  life  appear  to  be  better  than 
the  quick  and  energetic  ones ;  or,  granting  ever  so  much  that  of 
the  nobler  sort  of  actions,  there  are  as  many  quiet,  as  quick  and 
vehement  ones :  still,  even  if  we  admit  this,  temperance  will  not 
be  acting  quietly  any  more  than  acting  quickly  and  vehemently, 
either  in  walking,  talking,  or  anything  else ;  nor  will  the  quiet 
life  be  more  temperate  than  the  unquiet,  seeing  that  temperance 
is  reckoned  by  us  in  the  class  of  good  and  honourable,  and  the 
quick  have  been  shown  to  be  as  good  as  the  quiet. 

I  think,  he  said,  Socrates,  that  you  are  right  in  saying  that. 

Then  once  more,  Charmides,  I  said,  fix  your  attention,  and 
look  within ;  consider  the  efiect  which  temperance  has  upon  your- 
self, and  the  nature  of  that  which  has  the  cflFect.  Think  over 
that,  and,  like  a  brave  youth,  tell  me — What  is  temperance  ? 

After  a  moment's  pause,  in  which  he  made  a  real  manly  effort 
to  think,  he  said:  My  opinion  is,  Socrates,  that  temperance 
makes  a  man  ashamed  or  modest,  and  that  temperance  is 
the  same  as  modesty. 

Very  good,  I  said;  and  did  you  not  admit,  just  now,  that 
temperance  is  honourable? 

Yes,  certainly,  he  said. 

And  the  temperate  are  also  good  ? 

Yes. 

And  can  that  be  good  which  does  not  make  men  good  ? 

Certainly  not. 

And  you  would  infer  that  temperance  is  not  only  honourable, 
but  also  good  ? 
[61      That  is  my  opinion. 

Well,  I  said;  and  surely  you  would  agree  with  Homer  when 

he  says, 

'  Modesty  is  not  good  for  a  needy  man'  ? 

Yes,  he  said ;  I  agree  to  that. 
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Then  I  suppose  that  modesty  is  and  is  not  good  ? 

That  is  plain. 

But  temperance,  whose  presence  makes  men  only  good,  and  not 
bad,  is  always  good  ? 

That  appears  to  me  to  be  as  you  say. 

Then  the  inference  is,  that  temperance  cannot  be  modesty — if 
temperance  is  a  good,  and  if  modesty  is  as  much  an  evil  as  a  good  ? 

All  that,  Socrates,  appears  to  me  to  be  true ;  but  I  should  like 
to  know  what  you  think  about  another  definition  of  temperance, 
which  I  juist  now  remember  to  have  heard  from  some  one,  who 
said,  '  That  temperance  is  doing  our  own  business.'  Was  he  right 
who  affirmed  that  ? 

You  young  monster !  I  said  ^  this  is  what  Critias,  or  some 
philosopher  has  told  you. 

Some  one  else,  then,  said  Critias ;  for  certainly  I  have  not. 

But  what  matter,  said  Charmides,  from  whom  I  heard  this  ? 

No  matter  at  all,  I  replied ;  for  the  point  is  not  who  said  the 
words,  but  whether  they  are  true  or  not. 

There  you  are  in  the  right,  Socrates,  he  replied. 

To  be  sure,  I  said;  yet  I  doubt  whether  we  shall  ever  be 
able  to  discover  their  truth  or  falsehood;  for  they  are  a 
riddle. 

What  makes  you  think  that  ?  he  said. 

Because,  I  said,  he  who  uttered  them  seems  to  me  to  have 
meant  one  thing,  and  said  another.  Is  the  scribe,  for  example,  to 
be  regarded  as  doing  nothing  when  he  reads  or  writes  ? 

I  should  rather  think  that  he  was  doing  something. 

And  does  the  scribe  write  or  read,  or  teach  you  boys  to  write 
or  read,  your  own  names  only,  or  did  you  write  your  enemies' 
names  as  well  as  your  own  and  your  friends'  ? 

As  much  one  as  the  other. 

And  was  there  anything  meddling  or  intemperate  in  this  ? 
,    Certainly  not. 

And  yet,  if  reading  and  writing  are  the  same  as  doing,  you 
were  doing  what  was  not  your  own  business  ? 

But  they  are  the  same  as  doing. 

And  the  healing  art,  my  friend,  and  building,  and  weaving, 
and  doing  anything  whatever  which  is  done  by  art,  all  come  under 
the  head  of  doing  ? 
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Certainly. 

And  do  you  think  that  a  state  would  be  well  ordered  by  a  law 
which  compelled  every  man  to  weave  and  wash  his  own  coat,  and 
make  his  own  shoes,  and  his  own  flask  and  strigil,  and  other  im- 
plements, on  this  principle  of  every  one  doing  and  performing 
his  own,  and  abstaining  from  what  is  not  his  own  ? 

I  think  not,  he  said. 

But,  I  said,  a  temperate  state  will  be  a  well-ordered  state. 

Of  course,  he  replied. 

Then  temperance,  I  said,  will  not  be  doing  one's  own 
business;  at  least  not  in  this  way,  or  not  doing  these  sort  of 
things? 

Qearly  not. 

Then,  as  I  was  just  now  saying,  he  who  declared  that  tem- 
perance is  a  man  doing  his  own  business  had  another  and  a 
hidden  meaning;  for  I  don't  think  that  he  could  have  been  such 
a  fool  as  to  mean  this.    Was  he  a  fool  who  told  you,  Charmides  ? 

Nay,  he  replied,  I  certainly  thought  him  a  very  wise  man. 

Then  I  am  quite  certain  that  he  put  forth  this  as  a  riddle :  he 
meant  to  say  that  there  was  a  difficulty  in  a  man  knowing  what  is 
his  own  business. 

I  dare  say,  he  replied. 

And  what,  then,  is  the  meaning  of  a  man  doing  his  own 
business  ?    Can  you  tell  me  ? 

Indeed,  I  cannot,  he  said;  and  I  shouldn't  wonder  if  he  who 
said  this  had  no  notion  of  his  own  meaning.  And  in  saying  this 
he  laughed  slyly,  and  looked  at  Critias. 

Critias  had  long  been  showing  uneasiness,  for  he  felt  that  he 
had  a  reputation  to  maintain  with  Charmides  and  the  rest  of  the 
company.  He  bad,  however,  hitherto  managed  to  restrain  him- 
self; but  now  he  could  no  longer  forbear,  and  his  eagerness  satis- 
fied me  of  the  truth  of  my  suspicion,  that  Charmides  had  heard 
this  answer  about  temperance  from  Critias.  And  Charmides, 
who  did  not  want  to  answer  himself,  but  to  make  Critias 
answer,  tried  to  stir  him  up.  He  wenf^on  pointing  out  that  he 
had  been  refuted,  and  at  this  Critias  got  angry,  and,  as  I  thought, 
was  rather  inclined  to  quarrel  with  him;  just  as  a  poet  might 
quarrel  with  an  actor  who  spoiled  his  poems  in  repeating  them ; 
so  he  looked  hard  at  him  and  said — 
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Do  you  imagine,  Charmides,  that  the  author  of  the  definition 
of  temperance  did  not  understand  the  meaning  of  his  own  wocdbi^ 
because  you  don't  understand  them  ? 

Why,  at  his  age,  I  said,  most  excellent  Critias,  he  can 
hardly  be  expected  to  understand;  but  you,  who  are  older,  aad 
have  studied,  may  well  be  assumed  to  know  the  meaning  of  them; 
and  therefore,  if  you  agree  with  him,  and  accept  his  definition  of 
temperance,  I  would  much  rather  argue  with  you  than  with  him 
about  the  truth  or  falsehood  of  the  definition. 

I  entirely  agree,  said  Critias,  and  accept  the  definition. 

Very  good,  I  said;  and  now  let  me  repeat  my  question — ^Do 
you  admit,  as  I  was  just  now  saying,  that  all  craftsmen  make  or 
do  something? 

I  do. 

And  do  they  make  or  do  their  own  business  only,  or  that  of  i6l 
others  also  ? 

They  make  that  of  others  also. 

And  are  they  temperate,  seeing  that  they  make  not  for  them* 
selves  or  their  own  business  only  ? 

Why  not  ?  he  said. 

No  objection  on  my  part,  I  said,  but  there  may  be  a 
difficulty  on  his  who  proposes  as  a  definition  of  temperance, 
^  doing  one's  own  business,'  and  then  says  that  there  is  no 
reason  why  those  who  do  the  business  of  others  should  not  be 
temperate. 

Nay',  said  he;  did  I  ever  acknowledge  that  those  who  do 
the  business  of  others  are  temperate  ?  I  said,  those  who  make,  not 
those  who  do. 

What!  I  asked;  do  you  mean  to  say  that  doing  and  making 
are  not  the  same  ? 

No  more,  he  replied,  than  making  or  working  are  the  same: 
that  I  have  learned  from  Hesiod,  who  says  that  ^work  is  no 
disgrace.'  Now  do  you  imagine  that  if  he  had  meant  by  working 
such  things  as  you  were  describing,  he  would  have  said  that  there 
was  no  disgrace  in  them?  in  making  shoes,  for  example,  or  in 
selling  pickles,  or  sitting  for  hire  in  a  house  of  ill  fame.   Tha^ 

^  The  English  reader  has  to  observe  that  the  word  '  make'  (iroccti^),  in  Gredt 
has  also  the  sense  of  do  '  (Trpdrrctv). 
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Socrates,  is  not  to  be  supposed:  but,  as  I  imagine,  he  distin- 
guished making  from  action  and  work ;  and,  while  admitting  that 
the  making  anything  might  sometimes  become  a  disgrace,  when 
the  employment  was  not  honourable,  thought  that  work  was  never 
any  disgrace  at  all.  For  things  nobly  and  usefully  made  he  called 
works ^  and  such  makings  he  called  workings,  and  doings;  and  he 
must  be  supposed  to  have  called  such  things  only  man's  proper 
business,  and  what  is  hurtful,  not  his  business :  and  in  that  sense 
Hesiod,  and  any  other  wise  man,  may  be  reasonably  supposed  to 
call  him  wise  who  does  his  own  work. 

0  Critias,  I  said,  no  sooner  had  you  opened  your  mouth, 
than  I  pretty  well  knew  that  you  would  call  that  which  is  proper 
to  a  man,  and  that  which  is  his  own,  good ;  and  that  the  making 
(voi^€i()  of  the  good  you  would  call  doings  (v/xif cis),  for  I  have 
heard  Prodicus  drawing  endless  distinctions  about  names.  Now 
I  have  no  objection  to  your  giving  names  any  sense  that  you 
please,  if  you  will  only  tell  me  what  you  mean  by  them.  Please 
then  to  begin  again,  and  be  a  little  plainer.  Do  you  not  mean 
that  this  doing  or  making,  or  whatever  is  the  word  which  you  would 
use,  of  good  actions,  is  temperance  ? 

1  do,  he  said. 

Then  not  he  who  does  evil,  but  he  who  does  good,  is  tem- 
perate? 

Yes,  he  said ;  and  you  would  agree  to  that. 

Never  mind  whether  I  agree  or  not;  as  yet  we  are  only  con- 
cerned with  your  meaning. 

Well,  he  answered;  I  mean  to  say,  that  he  who  does  evil, 
and  not  good,  is  not  temperate;  and  that  he  is  temperate  who 
does  good,  and  not  evil :  for  temperance  I  define  in  plain  words 
to  be  the  doing  of  good  actions. 
»4  And  you  may  be  very  likely  right  in  that,  I  said ;  but  I  am 
curious  to  know  whether  you  imagine  that  temperate  men  are 
ignorant  of  their  own  temperance  ? 

I  do  not  imagine  that,  he  said. 

And  yet  were  you  not  saying,  not  so  very  long  ago,  that 
craftsmen  might  be  temperate  in  doing  another's  work,  as  well 
as  their  own  ? 

Yes,  I  was,  he  replied ;  but  why  do  you  refer  to  that  ? 

1  have   no  particular  reason,  but  I  wish  you  would  tell  me 

c  % 
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whether  a  physician  who  cures  a  patient  may  do  good  to  himself  > 
and  good  to  another  also  ? 

I  think  that  he  may. 

And  he  who  does  this  does  his  duty.  And  does  not  he  who 
does  his  duty  act  temperately  or  wisely  ? 

Yes,  he  acts  wisely. 

But  must  the  physician  necessarily  know  when  his  treatment 
is  likely  to  prove  beneficial,  and  when  not  ?  or  must  the  craftsman 
necessarily  know  when  he  is  likely  to  be  benefited,  and  when 
not  to  be  benefited,  by  the  work  which  he  is  doing  ? 

I  suppose  not. 

Then,  I  said,  he  may  sometimes  do  good  or  harm,  and  not 
know  what  he  is  himself  doing,  and  yet,  in  doing  good,  as  yon 
say,  he  has  done  temperately  or  wisely.  Was  not  that  your 
statement  ? 

Yes. 

Then,  as  would  seem,  in  doing  good,  he  may  act  wisely  or 
temperately,  and  be  wise  or  temperate,  but  not  know  his  own 
wisdom  or  temperance  ? 

But  that,  Socrates,  he  said,  is  impossible;  and  therefore  if 
that  is,  as  you  imply,  the  necessary  consequence  of  any  of  my 
previous  admissions,  I  would  rather  withdraw  them,  and  not  be 
ashamed  to  confess  that  I  was  mistaken,  than  admit  that  a  man 
can  be  temperate  or  wise,  who  does  not  know  himself.  For  self- 
knowledge  would  certainly  be  maintained  by  me  to  be  the  very 
essence  of  knowledge,  and  in  this  I  agree  with  him  who  dedicated 
the  inscription,  ^Know  thyself!'  at  Delphi.  That  word,  if  lam 
not  mistaken,  is  put  there  as  a  sort  of  salutation  which  the  god 
addresses  to  those  who  enter  the  temple ;  as  much  as  to  say  that 
the  ordinary  salutation  of '  Hail !'  is  not  right,  and  that  the  exhor- 
tation ^  Be  temperate !'  would  be  a  far  better  way  of  saluting  one 
another.  The  notion  of  him  who  dedicated  the  inscription  was^ 
as  I  believe,  that  the  god  speaks  to  those  who  enter  his  temple 
not  as  men  speak ;  but,  when  a  worshipper  enters,  the  first  word 
which  he  hears  is  ^  Be  temperate ! '  This,  however,  like  a  proj^et 
he  expresses  in  a  sort  of  riddle,  for  ^Know  thyself!'  and  ^Bc 
temperate !'  are  the  same,  as  I  maintain,  and  as  the  writing  implies 
[<rfi)0poV€i,  yvw^t  creavTiJi;],  and  yet  they  may  be  easily  mis- 
understood J  and  succeeding  sages  who  added  '  Never  too  much,*  i* 
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or,  ^Give  a  pledge,  and  evil  is  nigh  at  hand/  would  appear  to 
have  misunderstood  them ;  for  they  imagined  that  ^  Know  thyself!  * 
was  a  piece  of  advice  which  the  god  gave,  and  not  his  saluta- 
tion of  the  worshippers  at  their  first  coming  in  ^  and  they  wrote 
their  inscription  under  the  idea  that  they  would  give  equally 
useful  pieces  of  advice.  Shall  I  tell  you,  Socrates,  why  I  say  all 
this?  My  object  is  to  leave  the  previous  discussion  (in  which 
I  know  not  whether  you  or  I  are  more  right,  but,  at  any  rate, 
no  clear  result  was  attained),  and  to  raise  a  new  one  in  which 
I  will  attempt  to  prove,  if  you  deny,  that  temperance  is  self- 
knowledge. 

Yes,  I  said,  Critias ;  but  you  come  to  me  as  though  I  professed 
to  know  about  the  questions  which  I  ask,  and  as  though  1  could, 
if  only  I  would,  agree  with  you  *.  Whereas  the  fact  is  that  I  am, 
as  you  are,  an  enquirer  into  the  truth  of  your  proposition;  and 
when  I  have  enquired,  I  will  say  whether  I  agree  with  you  or  not. 
Please  then  to  allow  me  time  to  reflect. 

Reflect,  he  said. 

I  am  reflecting,  I  replied,  and  discover  that  temperance,  or 
wisdom,  if  implying  a  knowledge  of  anything,  must  be  a  science, 
and  a  science  of  something. 

Yes,  he  said ;  the  science  of  itself. 

And  is  not  medicine,  I  said,  the  science  of  health  ? 

True. 

And  suppose,  I  said,  that  I  were  asked  by  you  what  is  the 
use  or  eflfect  of  medicine,  which  is  this  science  of  health,  I  should 
answer  that  medicine  is  of  very  great  use  in  producing  health, 
which,  as  you  will  admit,  is  an  excellent  effect. 

Granted. 

And  if  you  were  to  ask  me,  what  is  the  result  or  effect  of 
architecture,  which  is  the  science  of  building,  I  should  say,  houses, 
and  so  of  other  arts,  which  all  have  their  different  results.  Now 
1  want  you,  Critias,  to  answer  a  similar  question  about  temper- 
ance, or  wisdom,  to  which  you  ought  to  know  the  answer,  if,  as 
you  say,  wisdom  or  temperance  is  the  science  of  itself.  Admit- 
ting this,  I  ask,  what  good  work,  worthy  of  the  name,  does 
wisdom  effect  ?    Answer  me  that. 

3  Reading,  according  to  Heus(}e's  conjecture,  o^oKvfhvovT6i  uoi. 
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That  is  not  the  true  way  of  pursuing  the  enquiry^  Socrates^  he 
said;  for  wisdom  is  not  like  the  other  sciences,  any  more  than 
they  are  like  one  another :  but  you  proceed  as  if  they  were  alike. 
For  tell  me,  he  said,  what  result  is  there  of  computation  ix 
geometry,  in  the  same  sense  as  a  house  is  the  result  of  building, 
or  a  garment  of  weaving,  or  any  other  work  of  any  other  art? 
Can  you  show  me  any  such  result  of  them  ?    You  cannot.  i6< 

That  is  true,  I  said;  but  still  each  of  these  sciences  has  a 
subject  which  is  different  from  the  science.  I  can  show  you  that 
the  art  of  computation  has  to  do  with  odd  and  even  numbers  in 
their  numerical  relations  to  themselves  and  to  each  other.  Is  not 
that  true  ? 

Yes,  he  said. 

And  the  odd  and  even  numbers  are  not  the  same  with  the  art 
of  computation  ? 

They  are  not. 

The  art  of  weighing,  again,  has  to  do  with  lighter  and  heavier: 
but  the  art  of  weighing  is  one  thing,  and  the  heavy  and  the  light 
another.   Do  you  admit  that  ? 

Yes. 

Now,  I  want  to  know,  what  is  that  which  is  not  wisdom,  and 
of  which  wisdom  is  the  science  ? 

That  is  precisely  the  old  error,  Socrates,  he  said.  You  come 
asking  in  what  wisdom  differs  from  the  other  sciences ;  and  then 
you  carry  on  the  enquiry,  as  if  they  were  alike :  but  that  is  not  the 
case,  for  all  the  other  sciences  are  of  something  else,  and  not  of 
themselves ;  but  that  alone  is  a  science  of  other  sciences,  and  of 
itself.  And  of  this,  as  I  believe,  you  are  very  well  aware ;  and 
that  you  are  only  doing  what  you  denied  that  you  were  doing  just 
now,  leaving  the  argument  and  trying  to  refiite  me. 

And  what  if  I  am  refuting  you  ?  How  can  you  think  that  I 
have  any  other  motive  in  this  but  what  I  should  have  in  examining 
into  myself?  which  motive  would  be  just  a  fear  of  my  uncon- 
sciously fancying  that  I  knew  something  of  which  I  was  ignorant 
And  at  this  moment  I  pursue  the  enquiry  chiefly  for  my  own  sake^ 
and  perhaps  in  some  degree  also  for  the  sake  of  my  other 
friends.  For  is  not  the  discovery  of  things  as  they  truly  arc  a 
common  good  to  all  mankind  ? 

Yes,  certainly,  Socrates,  he  said. 
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Then,  I  said,  be  of  good  cheer,  sweet  sir,  and  give  your  opinion 
in  answer  to  the  question  which  I  asked,  without  minding  whether 
Critias  or  Socrates  is  the  person  refuted ;  attend  only  to  the  argu- 
ment, and  see  what  will  come  of  the  refutation. 

I  think  that  you  are  right,  he  replied;  and  I  will  do  as  you 
say. 

Tell  me,  then,  I  said,  what  you  mean  to  affirm  about  wisdom. 

I  mean,  he  said,  that  wisdom  is  the  dnly  science  which  is  the 
science  of  itself  and  of  the  other  sciences  as  well. 

But  the  science  of  science,  1  said,  will  also  be  the  science  of 
the  absence  of  science. 

Very  true,  he  said. 
67  Then  the  wise  or  temperate  man,  and  he  only,  will  know  him- 
self, and  be  able  to  examine  what  he  knows  or  does  not  know, 
and  see  what  others  know,  and  think  that  they  know  and  do  really 
know  y  and  what  they  do  not  know,  and  fancy  that  they  know, 
when  they  do  not  No  other  person  will  be  able  to  do  this.  And 
this  is  the  state  and  virtue  of  wisdom,  or  temperance,  and  self- 
knowledge,  which  is  just  knowing  what  a  man  knows,  and  what 
he  does  not  know.    That  is  your  view  ? 

Yes,  be  said. 

Now  then,  I  said,  making  an  oflFering  of  the  third  or  last 
argument  to  Zeus  the  Saviour,  let  us  once  more  begin,  and  ask,  in 
the  first  place,  whether  this  knowledge  that  you  know  and  do  not 
know  what  you  know  and  do  not  know  is  possible;  and  in  the 
second  place,  whether,  even  if  quite  possible,  such  knowledge  is  of 
any  use. 

That  is  what  we  must  consider,  he  said. 

And  here,  Critias,  I  said,  I  hope  that  you  will  find  a  way  out 
of  a  diflSculty  into  which  I  have  got  myself.  Shall  I  tell  you  the 
difficulty? 

By  all  means,  he  replied. 

Does  not  what  you  have  been  saying,  if  true,  amount  to  this : 
that  there  must  be  a  science  which  is  wholly  a  science  of  itself, 
and  also  of  other  sciences,  and  that  the  same  is  also  the  science  of 
the  absence  of  science  ? 

True. 

But  consider  how  monstrous  this  is,  my  friend :  in  any  parallel 
case,  the  impossibility  will  be  transparent  to  you. 
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How  is  that  ?  and  in  what  cases  do  you  mean  ? 

In  such  cases  as  this :  Suppose  that  there  is  a  kind  of  vision 
which  is  not  like  ordinary  vision,  but  a  vision  of  itself  and  of 
other  sorts  of  vision,  and  of  the  defect  of  them,  which  in  seeing 
sees  no  colour,  but  only  itself  and  other  sorts  of  vision.  Do  you 
think  that  there  is  such  a  kind  of  vision  ? 

Certainly  not. 

Or  is  there  a  kind  of  hearing  which  hears  no  sound  at  all,  but 
only  itself  and  other  sorts  of  hearing,  or  the  defects  of  them  ? 

There  is  not. 

Or  take  all  the  senses:  can  you  imagine  that  there  is  any 
sense  of  itself  and  of  other  senses,  but  which  is  incapable  of  per- 
ceiving the  objects  of  the  senses  ? 

I  think  not 

Could  there  be  any  desire  which  is  not  the  desire  of  any 
pleasure,  but  of  itself,  and  of  all  other  desires  ? 

Certainly  not. 

Or  can  you  imagine  a  wish  which  wishes  for  no  good,  but  only 
for  itself  and  all  other  wishes  ? 

1  should  answer.  No. 

Or  would  you  say  that  there  is  a  love  which  is  not  the  love 
of  beauty,  but  of  itself  and  of  other  loves  ? 

I  should  not. 

Or  did  you  ever  know  of  a  fear  which  fears  itself  or  other  i( 
fears,  but  has  no  object  of  fear  ? 

I  never  did,  he  said. 

Or  of  an  opinion  which  is  an  opinion  of  itself  and  of  other 
opinions,  and  which  has  no  opinion  on  the  subjects  of  opinion  in 
general  ? 

Certainly  not. 

But  surely  we  are  assumii^  a  science  of  this  kind,  which, 
having  no  subject-matter,  is  a  science  of  itself  and  of  the  other 
sciences;  for  that  is  what  is  affirmed.  Now  this  is  strange,  it 
true :  however,  we  must  not  as  yet  absolutely  deny  the  possibility 
of  such  a  science ;  let  us  rather  consider  the  matter. 

You  are  quite  right. 

Well  then,  this  science  of  which  we  are  speaking  is  a  science 
of  something,  and  is  of  a  nature  to  be  a  science  of  something  ? 

Yes. 
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Just  as  that  which  is  greater  is  of  a  nature  to  be  greater  than 
something  s? 


Which  is  less,  if  the  other  is  to  be  conceived  as  greater  ? 

To  be  sure. 

And  if  we  could  find  something  which  is  at  once  greater  than 
self,  and  greater  than  other  great  things,  but  not  greater  than 
those  things  in  comparison  of  which  the  others  are  greater, 
then  that  thing  would  have  the  property  of  being  greater  and 
also  less  than  itself? 

That,  Socrates,  he  said,  is  the  inevitable  inference. 

Or  if  there  be  a  double  which  is  double  of  other  doubles  and  of 
itself,  they  will  be  halves  \  for  the  half  is  relative  to  the  double  ? 

That  is  true. 

And  that  which  is  greater  than  itself  will  also  be  less,  and 
that  which  is  heavier  will  also  be  lighter,  and  that  which  is  older 
will  also  be  younger :  and  the  same  of  other  things ;  that  which 
has  a  nature  relative  to  self  will  retain  also  the  nature  of  its 
object.  I  mean  to  say,  for  example,  that  hearing  is,  as  we  say,  of 
sound  or  voice.    Is  that  true  ? 

Yes. 

Then  if  hearing  hears  itself,  it  must  hear  a  voice ;  for  there 
is  no  other  way  of  hearing. 

Certainly. 

And  sight  also,  my  excellent  friend,  if  it  sees  itself  must  see 
a  colour,  for  sight  cannot  see  that  which  has  no  colour. 

No. 

Then  do  you  see,  Critias,  that  in  several  of  the  examples 
which  have  been  recited  the  notion  of  a  relation  to  self  is  alto- 
gether inadmissible,  and  in  otlier  cases  hardly  credible — inadmis- 
sible, for  example,  in  the  case  of  magnitudes,  numbers,  and  the  like. 

Very  true. 

But  in  the  case  of  hearing,  and  the  power  of  self-motion,  and 


3  Socrates  is  intending  to  show  that  science  differs  from  the  object  of  science, 
as  any  other  relative  differs  from  the  object  of  relation.  A  relation  to  self  as 
well  as  to  other  things  involves  in  the  case  of  comparison  of  magnitudes  an 
absolute  contradiction;  and  in  other  cases,  as  in  the  case  of  the  senses,  is 
hardly  conceivable.  The  use  of  the  genitive  after  the  comparative  in  Greek, 
/Mijoir  riyof,  creates  an  unavoidable  obscurity  in  the  translation. 
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the  power  of  heat  to  burn,  this  relation  to  self  will  be  r^arded  as 
incredible  by  some,  but  perhaps  not  by  others.  And  some  great  i6 
man,  my  friend,  is  wanted,  who  will  satisfactorily  determine  for 
us,  whether  there  is  nothing  which  has  an  inherent  property  of 
relation  to  self,  or  some  things  only  and  not  others ;  and  whether 
in  this  latter  class,  if  there  be  such  a  class,  that  science  which  is 
called  wisdom  or  temperance  is  included.  I  altogether  distrust  my 
own  power  of  determining  this :  I  am  not  certain  whether  there  is 
such  a  science  of  science  at  all ;  and  even  if  there  be,  I  should  not 
acknowledge  this  to  be  wisdom  or  temperance,  until  I  can  also  see 
whether  such  a  knowledge  would  or  would  not  do  us  any  good; 
for  I  have  an  impression  that  temperance  is  a  benefit  and  a  good. 
And  therefore,  O  son  of  Callaeschrus,  as  you  maintain  that  tem- 
perance or  wisdom  is  a  science  of  science,  and  also  of  the  absence 
of  science,  I  will  request  you  to  show  in  the  first  place,  as  I  was 
saying  before,  the  possibility,  and  in  the  second  place,  the  ad- 
vantage, of  such  a  science ;  and  then  perhaps  you  may  satisfy  me 
that  you  are  right  in  your  view  of  temperance. 

Critias  heard  me  say  this,  and  saw  that  I  was  in  a  difficulty; 
and  as  one  person  when  another  yawns  in  his  presence  catches 
the  infection  of  yawning  from  him,  so  did  he  seem  to  be  driven 
into  a  difficulty  by  my  difficulty.  But  as  he  had  a  reputation  to 
maintain,  he  was  ashamed  to  admit  before  the  company  that  he 
could  not  answer  my  challenge  or  decide  the  question  at  issue ; 
and  he  made  an  unintelligible  attempt  to  hide  his  perplexity.  In 
order  that  the  argument  might  proceed,  I  said  to  him.  Well  then, 
Critias,  if  you  like,  let  us  assume  that  there  may  be  this  science 
of  science;  whether  the  assumption  is  right  or  wrong  may  be 
hereafter  investigated.  But  fully  admitting  this,  will  you  tell  me 
how  such  a  science  enables  us  to  distinguish  what  we  know  or  do 
not  know,  which,  as  we  were  saying,  is  self-knowledge  or  wisdom. 
That  is  what  we  were  saying  ? 

Yes,  Socrates,  he  said ;  and  that  I  think  is  certainly  true :  for 
he  who  has  that  science  or  knowledge  which  knows  itself  will 
become  like  that  knowledge  which  he  has,  in  the  same  way  that 
he  who  has  swiftness  will  be  swift,  and  he  who  has  beauty  will  be 
beautiful,  and  he  who  has  knowledge  will  know.  In  the  same 
way  he  who  has  that  knowledge  which  is  the  knowledge  of  itself, 
will  know  himself. 
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I  do  not  doubt,  I  said,  that  a  man  will  know  himself,  when 
he  possesses  that  which  has  self-knowledge :  but  what  necessity  is 
there  that,  having  this,  he  should  know  what  he  knows  and  what 
he  does  not  know  ? 
70     Because,  Socrates,  they  are  the  same. 

Very  likely,  I  said ;  but  I  remain  as  stupid  as  ever ;  for  still  I 
fail  to  comprehend  how  this  knowing  what  you  know  and  do  not 
know  is  the  same  as  the  knowledge  of  self. 

What  do  you  mean  ?  he  said. 

This  is  what  I  mean,  I  replied:  I  will  admit  that  there  is  a 
science  of  science,  but  can  this  do  more  than  determine  that  of 
two  things  one  is  and  the  other  is  not  science  or  knowledge  ? 

No,  just  that. 

Then  is  knowledge  or  want  of  knowledge  of  health  the  same 
as  knowledge  or  want  of  knowledge  of  justice? 

Certainly  not. 

The  one  is  medicine,  and  the  other  is  politics;  but  that  of 
which  we  are  speaking  is  knowledge  pure  and  simple. 

Very  true. 

And  if  a  man  knows  only,  and  has  only  knowledge  of  know- 
ledge, and  has  no  further  knowledge  of  health  and  justice,  the  pro- 
bability is  that  he  will  only  know  that  he  knows  something,  and 
has  a  certain  knowledge,  whether  concerning  himself  or  other  men. 

True. 

But  how  will  this  knowledge  or  science  teach  him  to  know 
what  he  knows?  Say  that  he  knows  health; — not  wisdom  or 
temperance,  but  the  art  of  medicine  has  taught  him  that ; — and 
he  has  learned  harmony  from  the  art  of  music,  and  building  from 
the  art  of  building, — neither,  from  wisdom  or  temperance :  and  the 
same  of  other  things. 

That  is  evident. 

But  how  will  wisdom,  regarded  only  as  a  knowledge  of  know- 
ledge or  science  of  science,  ever  teach  him  that  he  knows  health, 
or  that  he  knows  building?' 

That  is  impossible. 

Then  he  who  is  ignorant  of  this  will  only  know  that  he  knows, 
but  not  what  he  knows  ? 

True. 

Then  wisdom  or  being  wise   appears   to  be  not  the   know- 
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ledge  of  the  things  which  we  do  or  do  not  know,  but  only  the 
knowledge  that  we  know  and  do  not  know  ? 

That  is  the  inference. 

Then  he  who  has  this  knowledge  will  not  be  able  to  examine 
whether  a  pretender  knows  or  does  not  know  that  which  he  says 
that  he  knows:  he  will  only  know  that  he  has  a  knowledge  of 
some  kind  ^  but  wisdom  will  not  show  him  of  what  the  Imow- 
ledge  is? 

Plainly  not. 

Neither  will  he  be  able  to  distinguish  the  pretender  in  medi- 
cine fh>m  the  true  physician,  nor  between  any  other  true  and 
false  professor  of  knowledge.  Let  us  consider  the  matter  in  this 
way :  If  the  wise  man  or  any  other  man  wants  to  distinguish  the 
true  physician  from  the  &lse,  what  is  he  to  do  ?  He  will  not  talk 
to  him  about  medicine ;  and  that,  as  we  were  saying,  is  the  only 
thing  which  the  physician  understands. 

True. 

And  he  certainly  knows  nothing  of  science,  for  this  has  been 
assumed  to  be  the  province  of  wisdom. 

True. 

But  then  again,  if  medicine   is  a  science,  neither  will  the  17 
physician  know  anything  of  medicine. 

Exactly. 

The  wise  man  will  indeed  know  that  the  physician  has  some 
kind  of  science  or  knowledge  \  but  when  he  wants  to  discover  the 
nature  of  this  he  will  ask,  What  is  the  subject-matter  ?  For  each 
science  is  distinguished,  not  as  science,  but  by  the  nature  of  the 
subject.    Is  not  that  true  ? 

Yes  J  that  is  quite  true. 

And  medicine  is  distinguished  from  other  sciences  as  having 
the  subject-matter  of  health  and  disease  ? 

Yes. 

And  he  who  would  enquire  into  the  nature  of  medicine  must 
pursue  the  enquiry  into  health  and  disease,  and  not  into  what  is 
extraneous  ? 

True. 

And  he  who  judges  rightly  will  judge  of  the  physician  as  a 
physician  in  what  relates  to  these  ? 

He  will. 
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He  will  consider  whether  what  he  says  is  true,  and  whether 
what  he  does  is  right  in  relation  to  these  ? 

He  wiU. 

But  can  any  one  appreciate  either  without  having  a  knowledge 
of  medicine  ? 

He  cannot. 

Nor  any  one  but  the  physician,  not  even  the  wise  man,  as 
appears  ^  for  that  would  require  him  to  be  a  physician  as  well  as 
a  wise  man  ? 

Very  true. 

Then,  assuredly,  wisdom  or  temperance,  if  only  a  science  of 
science,  and  of  the  absence  of  science  or  knowledge,  will  not  be 
able  to  distinguish  the  physician  who  knows  from  one  who  does 
not  know  but  pretends  or  thinks  that  he  knows,  or  any  other 
professor  of  anything  at  all  ^  like  any  other  artist,  he  will  only 
know  his  fellow  in  art  or  wisdom,  and  no  one  else. 

That  is  evident,  he  said. 

But  then  what  profit,  Critias,  I  said,  is  there  any  longer  in 
wisdom  or  temperance  which  yet  remains,  if  this  is  wisdom  ?  If, 
indeed,  as  we  were  supposing  at  first,  the  wise  man  had  been  able 
to  distinguish  what  he  knew  and  did  not  know,  and  that  he  knew 
the  one  and  did  not  know  the  other,  and  to  recognise  a  similar 
faculty  of  discernment  in  others,  there  would  certainly  have  been 
a  great  advantage  in  being  wise  ^  for  then  we  should  never  have 
made  a  mistake,  but  have  passed  through  life  the  unerring  guides 
of  ourselves  and  of  those  who  were  under  us  j  and  we  should  not 
have  attempted  to  do  what  we  did  not  know,  but  we  should  have 
found  out  those  who  knew,  and  confided  in  them ;  nor  should  we 
have  allowed  those  who  were  under  us  to  do  anything  which  they 
were  not  likely  to  do  well  j  and  they  would  be  likely  to  do  well 
just  that  of  which  they  had  knowledge  ^  and  the  house  or  state 
which  was  ordered  or  administered  under  the  guidance  of  wisdom 
would  have  been  well  ordered,  and  everything  else  of  which 
wisdom  was  the  lordj  for  truth  guiding,  and  error  having  been 
]2  expelled,  in  all  their  doings,  men  would  have  done  well,  and  would 
have  been  happy.  Was  not  this,  Critias,  what  we  spoke  of  as  the 
great  advantage  of  wisdom — ^to  know  what  is  known  and  what  is 
unknown  to  us  ? 

Very  true,  he  said. 
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And  now  you  perceive,  I  said,  that  no  such  science  is  to  be 
found  anywhere. 

I  perceive,  he  said. 

May  we  assume  then,  I  said,  that  wisdom,  viewed  in  this  new 
light  merely  as  a  knowledge  of  knowledge  and  ignorance,  has  this 
advantage : — ^that  he  who  possesses  such  knowledge  will  more  easily 
learn  anything  that  he  learns ;  and  that  everything  will  be  clearer 
to  him,  because,  in  addition  to  the  knowledge  of  individuals,  he 
sees  the  science,  and  this  also  will  better  enable  him  to  test  the 
knowledge  which  others  have  of  what  he  knows  himself  j  whereas 
the  enquirer  who  is  without  this  knowledge  may  be  supposed  to 
have  a  feebler  and  weaker  insight  ?  Are  not  these,  my  friend,  the 
real  advantages  which  are  to  be  gained  from  wisdom  ?  And  arc 
not  we  looking  and  seeking  after  something  more  than  is  to  be 
found  in  her  ? 

That  is  very  likely,  he  said. 

That  is  very  likely,  I  said;  and  very  likely,  too,  we  have 
been  enquiring  to  no  purpose.  I  am  led  to  infer  this,  because  I 
observe  that  if  this  is  wisdom,  some  strange  consequences  would 
follow.  Let  us,  if  you  please,  assume  the  possibility  of  this 
science  of  sciences,  and  further  admit  and  allow,  as  was  originally 
suggested,  that  wisdom  is  the  knowledge  of  what  we  know  and  do 
not  know.  Assuming  all  this,  still,  upon  further  consideration,  I 
am  doubtful,  Critias,  whether  wisdom,  if  such  as  this,  would  do  us 
any  good.  For  I  think  we  were  wrong  in  supposing,  as  we  were 
saying  just  now,  that  such  wisdom  ordering  the  government  of 
house  or  state  would  be  a  great  benefit. 

How  is  that  ?  he  said. 

Why,  I  said  we  were  far  too  ready  to  admit  the  great  benefits 
which  mankind  would  obtain  ixova  their  severally  doing  the  things 
which  they  knew,  and  committing  to  others  who  knew  the  things 
of  which  they  are  ignorant. 

Were  we  not  right,  he  said,  in  making  that  admission  ? 

I  think  not,  I  said. 

That  is  certainly  strange,  Socrates. 

By  the  dog  of  Egypt,  I  said,  I  am  of  your  opinion  about  that : 
and  that  was  in  my  mind  when  I  said  that  strange  consequences 
would  follow,  and  that  I  was  afraid  we  were  on  the  wrong  track ; 
for  however  ready   we  may  be  to  admit  that  this   is  wisdom. 
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3  I  certainly  cannot  make  out  what  good  this  sort  of  thing  does 
to  us. 

What  do  you  mean  ?  he  said  ^  I  wish  that  you  could  make  me 
understand  what  you  mean. 

I  dare  say  that  what  I  am  saying  is  nonsense,  I  replied ;  and 
yet  if  a  man  has  any  feeling  of  what  is  due  to  himself,  he  cannot 
let  the  thought  which  comes  into  his  mind  pass  away  unheeded 
and  unexamined. 

I  like  that,  he  said. 

Hear,  then,  I  said,  my  own  dream  j  whether  coming  through 
the  horn  or  the  ivory  gate,  I  cannot  tell.  The  dream  is  this: 
Let  us  suppose  that  wisdom  is  such  as  we  are  now  defining,  and 
that  she  has  absolute  sway  over  us;  then  each  action  will  be 
done  according  to  the  arts  or  sciences,  and  no  one  professing  to 
be  a  pilot  when  he  is  not,  or  any  physician  or  general,  or  any  one 
else  pretending  to  know  matters  of  which  he  is  ignorant,  will 
deceive  or  elude  usj  our  health  will  be  improved;  our  safety 
at  sea,  and  also  in  battle,  will  be  assured ;  our  coats  and  shoes, 
and  all  other  instruments  and  implements  will  be  well  made, 
because  the  workmen  will  be  good  and  true.  Aye,  and  if  you 
please,  you  may  suppose  that  prophecy,  which  is  the  knowledge 
of  the  future,  will  be  under  the  control  of  wisdom,  and  that  she 
will  deter  deceivers  and  set  up  the  true  prophet  in  their  place 
as  the  revealer  of  the  fixture.  Now  I  quite  agree  that  mankind, 
thus  provided,  would  live  and  act  according  to  knowledge,  for 
wisdom  would  watch  and  prevent  ignorance  fi-om  intruding  on  us. 
But  we  have  not  as  yet  discovered  why,  because  we  act  according 
to  knowledge,  we  act  well  and  are  happy,  my  dear  Critias. 

Yet  I  think,  he  replied,  that  you  will  hardly  find  any  other 
end  of  right  action,  if  you  reject  knowledge. 

And  of  what  is  this  knowledge  ?  I  said.  Just  answer  me  that 
small  question.    Do  you  mean  a  knowledge  of  shoe-making  ? 

God  fi^rbid. 

Or  of  working  in  brass  ? 

Certainly  not. 

Or  in  wool,  or  wood,  or  anything  of  that  sort  ? 

No,  I  do  not. 

Then,  I  said,  we  are  giving  up  the  doctrine  that  he  who 
lives  according  to  knowledge  is  happy,  for  these  live  according  to 
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knowledge,  and  yet  they  are  not  allowed  by  you  to  be  happy; 
I  think  that  you  mean  to  confine  happiness  to  particular  iodi-*- 
viduals  who  live  according  to  knowledge,  such  for  example  ai  tilt  if^ 
prophet,  who,  as  I  was  saying,  knows  the  future.  ^ 

Yes,  I  mean  him,  but  there  are  others  as  well. 

Yes,  I  said  some  one  who  knows  the  past  and  present  as  well 
as  the  future,  and  is  ignorant  of  nothing.  Let  us  suppose  that 
there  is  such  a  person,  and  if  there  is,  you  will  allow  that  he  is 
the  most  knowing  of  all  living  men. 

Certainly  he  is. 

Yet  I  should  like  to  know  one  thing  more :  which  of  the 
different  kinds  of  knowledge  makes  him  happy  ?  or  do  all  equally 
make  him  happy  ? 

Not  all  equally,  he  replied. 

But  which  most  tends  to  make  him  happy?  the  knowledge  of 
what  past,  present,  or  future  thing  ?  May  I  infer  this  to  be  the 
knowledge  of  the  game  of  draughts  ? 

Nonsense  about  the  game  of  draughts. 

Or  of  computation  ? 

No. 

Or  of  health  ? 

That  is  nearer  the  truth,  he  said. 

And  that  knowledge  which  is  nearest  of  all,  I  said,  is  the 
knowledge  of  what  ? 

The  knowledge  with  which  he  discerns  good  and  evil. 

Monster!  I  saidj  you  have  been  carrying  me  round  in  a 
circle,  and  all  this  time  hiding  from  me  the  fact  that  the  life 
according  to  knowledge  is  not  that  which  makes  men  act  rightly 
and  be  happy,  not  even  if  all  the  sciences  be  included,  but  that 
this  has  to  do  with  one  science  only,  that  of  good  and  evil.  For, 
let  me  ask  you,  Critias,  whether,  if  you  take  away  this  science 
from  all  the  rest,  medicine  will  not  equally  give  health,  and 
shoemaking  equally  produce  shoes,  and  the  art  of  the  weaver 
clothes  ? — whether  the  art  of  the  pilot  will  not  equally  save  our 
lives  at  sea,  and  the  art  of  the  general  in  war  ? 

Quite  so. 

And  yet,  my  dear  Critias,  none  of  these  things  will  be  well 
or  beneficially  done,  if  the  science  of  the  good  be  wanting. 

That  is  true. 
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Alt  that  science  is  not  wisdom  or  temperance,  but  a  science  of 

'nnun  advantage;  not  a  science  of  other  sciences,  or  of  igno- 
rance^ but  of  good  and  evil :  and  if  this  be  of  use,  then  wisdom 
cr  temperance  will  not  be  of  use. 

And  why,  he  replied,  will  not  wisdom  be  of  use  ?    For  if  we 

really  assume  that  wisdom  is  a  science  of  sciences,  and  has  a 

sway  over  other  sciences,  surely  she  will  have  this  particular 

science  of  the  good  under  her  control,  and  in  this  way  will 

benefit  us. 

And  will  wisdom  give  health?  I  said;  is  not  this  rather  the 
effect  of  medicine  ?  Or  does  wisdom  do  the  work  of  any  of  the 
other  arts,  and  do  not  they  do,  each  of  them,  their  own  work  ? 
Have  we  not  long  ago  asseverated  that  knowledge  is  only  the 
knowledge  of  knowledge  and  of  ignorance,  and  of  nothing  else  ? 

That  is  clear. 

Another  art  is  concerned  with  health. 

Another. 

The  art  of  health  is  different. 

Yes,  different. 
75      Nor  does  wisdom  give  advantage,  my  good  friend;  for  that 
again  we  have  just  now  been  attributing  to  another  art. 

Very  true. 

How  then  can  wisdom  be  advantageous,  giving  no  advantage  ? 

That,  Socrates,  is  certainly  inconceivable. 

You  see  then,  Critias,  that  I  was  not  far  wrong  in  fearing 
that  I  could  have  no  sound  notion  about  wisdom;  I  was  quite 
rig^t  in  depreciating  myself;  for  that  which  is  admitted  to  be 
the  best  of  all  things  would  never  have  seemed  to  us  useless,  if 
I  had  been  good  for  anything  at  an  enquiry.  But  now  I  have 
been  utterly  defeated,  and  have  failed  to  discover  what  that  is 
to  which  the  imposer  of  names  gave  this  name  of  temperance  or 
wisdom.  And  yet  many  more  admissions  were  made  by  us  than 
could  be  really  granted ;  for  we  admitted  that  there  was  a  science 
of  science,  although  the  argument  said  No,  and  protested  against 
this ;  and  we  admitted  further,  that  this  science  knew  the  works 
of  the  other  sciences  (although  this  too  was  denied  by  the  argu- 
ment), because  we  wanted  to  show  that  the  wise  man  had  know- 
ledge of  what  he  knew  and  did  not  know;  also  we  nobly  dis- 
regarded, and  never  even  considered,  the  impossibility  of  a  man 
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knowing  in  a  sort  of  way  that  which  he  does  not  know  at  all^> 
for  our  assumption  was,  that  he  knows  that  which  he  does  not  know^ 
than  which  nothing,  as  I  think,  can  be  more  irrationaL  And 
yet,  after  finding  us  so  easy  and  good-natured,  the  enquiry  is  still 
unable  to  discover  the  truth  j  but  mocks  us  to  a  degree,  and  has 
gone  out  of  its  way  to  prove  the  inutility  of  that  which  we  ad- 
milted  only  by  a  sort, of  supposition  and  fiction  to  be  the  true 
definition  of  temperance  or  wisdom :  which  resuk,  as  far  as  I  am 
concerned,  is  not  so  much  to  be  lamented,  I  said.  But  for  your 
sake,  Charmides,  I  am  very  sorry— that  you,  having  such  beauty 
and  such  wisdom  and  temperance  of  soul,  should  have  no  prc^t  or 
good  in  life  from  your  wisdom  and  temperance.  And  still  more 
am  I  grieved  about  the  charm  which  I  learned  with  so  much  pain, 
and  to  so  little  profit,  fix)m  the  Thracian,  for  the  sake  of  a  thing 
which  is  nothing  worth.  I  think  indeed  that  there  is  a  mistake, 
and  that  I  must  be  a  bad  enquirer,  for  I  am  persuaded  that  wisdom 
or  temperance  is  really  a  great  good ;  and  happy  are  you  if  you 
possess  that  good.  And  therefore  examine  yourself,  ai^id  see  17 
whether  you  have  this  gift  and  can  do  without  the  charm  j  ficMr  if 
you  can,  I  would  rather  advise  you  to  r^ard  me  simply  as  a  fool 
who  is  never  able  to  reason  out  anything  j  and  to  rest  assured  that 
the  more  wise  and  temperate  you  are,  the  happier  you  will  be. 

Charmides  said:  I  am  sure  that  I  do  not  know,  Socrates, 
whether  I  have  or  have  not  this  gift  of  wisdom  and  temperance ; 
for  how  can  I  know  whether  I  have  that,  the  very  nature  of  which 
even  you  and  Critias,  as  you  say,  are  unable  to  discover? — (not 
that  I  believe  you.)  And  further,  I  am  sure,  Socrates,  that  I  do 
need  the  charm,  and  as  far  as  I  am  concerned,  I  shall  be  willing 
to  be  charmed  by  you  daily,  until  you  say  that  I  have  had 
enough. 

Very  good,  Charmides,  said  Critias;  if  you  do  this  I  shall 
have  a  proof  of  your  temperance,  that  is,  if  you  allow  yourself  to 
be  charmed  by  Socrates,  and  never  desert  him  at  all. 

You  may  depend  on  my  following  and  not  deserting  him, 
said  Charmides:  if  you  who  are  my  guardian  command  me,  I 
should  be  very  wrong  not  to  obey  you. 

And  I  do  command  you,  he  said. 

Then  I  will  do  as  you  say,  and  begin  this  very  day. 

You  sirs,  I  said,  what  are  you  conspiring  about  ? 
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Wc  are  not  conspiring,  said  Charmides,  we  have  conspired 
^eadjr. 

And  are  you  about  to  use  violence,  without  even  going  through 
tte  forms  of  justice  ? 

Ye%  I  shall  use  violence,  he  replied,  since  he  orders  me^ 
and  therefore  you  had  better  consider  well. 

But  the  time  for  consideration  has  passed,  I  said,  when 
violence  is  employed^  and  you,  when  you  are  determined  on 
anything;,  and  in  the  mood  of  violence,  are  irresistible. 

Do  not  you  resist  me  then,  he  said. 

I  will  not  resist  you,  I  replied. 
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No  answer  is  given  in  the  Lysis  to  the  question, '  What  is  Friendship  ?' 
any  more  than  in  the  Charmides  to  the  question,  'What  is  Tem- 
perance?' There  are  several  resemblances  in  the  two  Dialogues:  the 
same  youthfulness  and  sense  of  beauty  pervades  both  of  them ;  they  are 
alike  rich  in  the  description  of  Greek  life.  The  question  is  again 
raised  of  the  relation  of  knowledge  to  virtue  and  good,  which  also 
recurs  in  the  Laches;  and  Socrates  appears  again  as  the  elder  friend 
of  the  two  boys  Lysis  and  Menexenus.  In  the  Charmides,  as  also  in 
the  Laches,  he  is  described  as  middle-aged ;  in  the  Lysis  he  is  advanced 
in  years. 

The  Dialogue  consists  of  two  scenes  or  conversations  which  seem 
to  have  no  relation  to  each  other.  The  first  is  a  conversation  between 
Socrates  and  Lysis,  who,  like  Charmides,  is  an  Athenian  youth  of  noble 
descent  and  of  great  beauty,  goodness,  and  intelligence :  this  is  carried 
on  in  the  absence  of  Menexenus,  who  is  called  away  to  take  part  in  a 
sacrifice.  Socrates  asks  Lysis  whether  his  father  and  mother  do  not 
love  him  very  much  ?  *  Yes,  that  they  do/  *  Then  of  course  they  allow 
him  to  do  exactly  as  he  likes.'  '  Of  course  not :  the  very  slaves  have 
more  liberty  than  he  has.'  'But  how  is  this?'  'The  reason  is  that  he 
is  not  old  enough.'  '  No ;  the  real  reason  is  that  he  is  not  wise  enough.' 
'  For  are  there  not  some  things  which  he  is  allowed  to  do,  although  he 
is  not  allowed  to  do  others  ?'  '  Yes,  because  he  knows  them,  and  does 
not  know  the  others.'  This  leads  to  the  conclusion  that  all  men 
everywhere  will  trust  him  in  what  he  knows,  but  not  in  what  he  does 
not  know ;  for  in  such  matters  he  will  be  unprofitable  to  them,  and  do 
them  no  good.  And  no  one  will  love  him,  if  he  does  them  no  good  ; 
and  he  can  only  do  them  good  by  knowledge ;  and  as  he  is  still  with- 
out knowledge,  he  has  no   conceit  of  knowledge.      In  this  manner 
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Socrates  reads  a  lesson  to  Hippothales,  the  foolish  lover  of  Lysis, 
respecting  the  style  of  conversation  which  he  should  address  to  his 
beloved. 

After  the  return  of  Menexenus,  Socrates,  at  the  request  of  Lysis,  asks 
him  a  new  question :  *  What  is  friendship  ?  You,  Menexenus,  who 
have  a  friend  already,  can  tell  me,  who  am  always  longing  to  find  one, 
what  is  the  secret  of  this  great  blessing/ 

When  one  man  loves  another,  which  is  the  friend — he  who  loves,  or 
he  who  is  loved  ?  or  are  both  friends  ?  From  the  first  of  these  sup- 
pdlsitions  they  are  driven  to  the  second;  and  from  the  second  to  the 
third ;  and  neither  the  two  boys  nor  Socrates  are  satisfied  with  any  of 
them.  Socrates  turns  to  the  poets,  who  afiirm  that  God  brings  like  to  like 
(Homer),  and  to  philosophers  (Empedocles),  who  assert  also  that  like  is 
the  friend  of  like.  But  the  bad  are  not  friends,  for  they  are  not  even  like 
themselves,  and  still  less  are  they  like  one  another.  And  the  good  have 
no  need  of  one  another,  and  therefore  do  not  care  about  one  another. 
Moreover  there  are  others  who  say  that  likeness  is  a  cause  of  aversion, 
and  unlikeness  of  love  and  friendship ;  and  they  too  adduce  the  authority 
of  poets  and  philosophers  in  support  of  their  doctrines ;  for  Hesiod 
says  that '  potter  is  jealous  of  potter,  bard  of  bard;'  and  subtle  doctors 
tell  us  that  *  moist  is  the  friend  of  dry,  hot  of  cold,'  and  the  like.  But 
neither  can  their  doctrine  be  maintained;  for  then  the  just  would  be 
the  friend  of  the  unjust,  good  of  evil. 

Thus  we  arrive  at  the  conclusion  that  like  is  not  the  friend  of  like, 
nor  unlike  of  unlike ;  and  therefore  good  is  not  the  friend  of  good,  nor 
evil  of  evil,  nor  good  of  evil,  nor  evil  of  good.  What  remains  but  that 
the  indifferent,  which  is  neither  good  nor  evil,  should  be  the  friend  (not 
of  the  indifferent,  for  that  would  be  *  like  the  friend  of  like,'  but)  of  the 
goodi 

But  why  should  the  indifferent  have  this  attachment  to  the  good? 
There  are  circumstances  under  which  such  an  attachment  would  be 
natural.  Suppose  the  indifferent,  say  the  human  body,  to  be  desirous  of 
getting  rid  of  some  evil,  such  as  disease,  which  is  not  essential  but  only 
accidental  to  it  (for  if  the  evil  were  essential  the  body  would  cease  to  be 
indifferent,  and  would  become  evil) — in  such  a  case  the  indiffierent 
becomes  a  friend  of  the  good  for  the  sake  of  getting  rid  of  the  evil. 
In  this  intermediate  'indifferent'  position  the  philosopher  or  lover 
of  wisdom  stands:  he  is  not  wise,  and  yet  not  unwise,  but  he  has 
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ignorance  accidentally  clinging  to  him,  and  he  yeams  for  wisdom  as 
the  cure  of  the  evil.    (Cp.  Symp.  204.) 

After  this  explanation  has  been  received  with  triumphant  accord,  a 
fresh  dissatisfaction  begins  to  steal  over  the  mind  of  Socrates :  Must 
not  friendship  be  for  the  sake  of  some  ulterior  end  ?  and  what  can  that 
final  cause  or  end  of  friendship  be,  other  than  the  good  ?  But  the  good 
is  desired  by  us  only  as  the  cure  of  evil ;  and  therefore  if  there  were  no 
evil  there  would  be  no  friendship.  Some  other  explanation  then  has  to 
be  devised.  May  not  desire  be  the  source  of  friendship  1  And  desire 
is  of  what  a  man  wants  and  of  what  is  congenial  to  him.  But  then 
again,  the  congenial  cannot  be  the  same  as  the  like;  for  like  cannot 
be  the  friend  of  like.  Nor  can  the  congenial  be  explained  as  the  good ; 
for  good  is  not  the  friend  of  good,  as  has  been  also  shown.  The 
problem  is  unsolved,  and  the  three  friends,  Socrates,  Lysis,  and  Me- 
nexenus,  are  still  unable  to  find  out  what  a  friend  is. 

Thus,  as  in  the  Charmides  and  Laches,  and  several  of  the  other  Dialogues 
of  Plato  (compare  especially  the  Protagoras  and  Theaetetus),  no  con- 
clusion is  arrived  at.  The  dialogue  is  what  would  be  called  in  the 
language  of  Thrasyllus  tentative  or  inquisitive.  The  subject  is  continued 
in  the  Phaedrus  and  Symposium,  and  treated,  with  a  manifest  reference 
to  the  Lysis,  in  the  eighth  and  ninth  books  of  the  Nicomachean  Ethics 
of  Aristotle.  As  in  other  writings  of  Plato  (for  example,  the  Republic), 
there  is  a  progress  from  unconscious  morality,  illustrated  by  the  uncon- 
scious friendship  of  the  two  youths,  and  also  by  the  sayings  of  the  poets 
('who  are  our  fathers  in  wisdom/  and  yet  only  tell  us  half  the  truth, 
and  in  this  particular  instance  are  not  much  improved  upon  by  the 
philosophers),  to  a  more  comprehensive  notion  of  friendship.  This, 
however,  is  far  from  being  cleared  of  its  perplexity.  Two  notions 
appear  to  be  struggling  or  balancing  in  the  mind  of  Socrates : — First, 
the  sense  that  friendship  arises  out  of  human  needs  and  wants ;  Secondly, 
that  the  higher  form  or  ideal  of  friendship  exists  only  for  the  sake 
of  the  good.  That  friends  are  not  necessarily  either  like  or  unlike, 
is  also  a  truth  confirmed  by  experience.  But  the  use  of  the  terms 
'Hke'  or  'good'  is  too  strictly  limited;  Socrates  has  allowed  himself 
to  be  carried  away  by  a  sort  of  eristic  or  illogical  logic  against  which 
the  truest  definition  of  friendship  would  be  unable  to  stand.  The  sense 
of  the  interdependence  of  good  and  evil,  and  the  allusion  to  the  pos- 
sibility of  the  non-existence  of  evil,  are  very  curious. 
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The  dialectical  interest  is  fiilly  sustained  by  the  dramatic  accompani- 
ments. Observe,  first,  the  scene,  which  is  a  Greek  Palaestra,  at  a  time  when 
a  sacrifice  is  going  on,  and  the  Hermaea  are  in  course  of  celebration; 
secondly,  the  '  accustomed  irony '  of  Socrates,  who  declares,  as  in  the 
Symposium  (177  D),  that  he  is  ignorant  of  all  other  things,  but  claims  to 
have  a  knowledge  of  the  mysteries  of  love.  There  are  also  several  con- 
trasts of  character;  first  of  the  dry,  caustic  Ctesippus,  of  whom  Socrates 
professes  a  humorous  sort  of  fear,  and  Hippothales  the  flighty  lover, 
who  murders  sleep  by  bawling  out  the  name  of  his  beloved ;  also  there 
is  a  contrast  between  the  false,  exaggerated,  sentimental  love  of  Hip- 
pothales towards  Lysis,  and  the  simple  and  innocent  friendship  of  the 
boys  with  one  another.  Some  difference  appears  to  be  intended 
between  the  characters  of  the  more  talkative  Menexenus  and  the 
reserved  and  simple  Lysis.  Socrates  draws  out  the  latter  by  a  new 
sort  of  irony,  which  is  sometimes  adopted  in  talking  to  children,  and 
consists  in  asking  a  leading  question  which  can  only  be  answered  in 
a  sense  contrary  to  the  intention  of  the  question:  'Your  father  and 
mother  of  course  allow  you  to  drive  the  chariot?'  *  No  they  don't' 
When  Menexenus  returns,  the  serious  dialectic  begins. 
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PERSONS  OF  THE  DIALOGUE. 
SoCRATSSy  nobo  is  the  ftarraior.  MiNIXINUS. 

HippoTHALis.  Lysis. 

Ctssippus. 

SdKS :— A  newly-erected  Palaestra  outside  the  walls  of  Athens. 

M*  T  WAS  going  from  the  Academy  straight  to  the  Lyceum,  intend- 
^^3  ing  to  take  tiie  outer  road,  which  is  dose  under  the  wall.  When 
I  came  to  the  postern  gate  of  the  city,  which  is  by  the  fountain 
of  Panops,  I  fell  in  with  Hippothales,  the  son  of  Hieronymus,  and 
Ctesippus  the  P^eanian,  and  a  company  of  young  men  who  were 
standing  with  them.  Hippothales,  seeing  me  approach,  asked 
whence  I  came  and  whither  I  was  going. 

I  am  going,  I  replied,  from  the  Academy  straight  to  the 
Lyceum. 

Then  come  straight  to  us,  he  said,  and  put  in  here  ^  you  may 
as  welL 

Who  are  you,  I  said  ^  and  where  am  I  to  come  ? 

He  showed  me  an  enclosed  space  and  an  open  door  over 
against  the  wall.  And  there,  he  said,  is  the  building  at  which 
we  all  meet :  and  a  goodly  company  we  are. 

And  what  is  this  building,  I  asked ;  and  what  sort  of  enter- 
tainment have  you  ? 
34      The  building,  he  replied,  is  a  newly-erected  Palaestra^   and 
the  entertainment  is  generally  conversation,  to  which  you  are 
welcome. 

Tliank  you,  I  said ;  and  is  there  any  teacher  there  ? 

Yes,  he  said,  your  old  friend  and  admirer,  Miccus. 
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Indeed,  I  replied  ^  he  is  a  very  eminent  professor. 

Are  you  disposed,  he  said,  to  go  with  me  and  see  them  ? 

Yes,  I  said  ^  but  I  should  like  to  know  first,  what  is  expected 
of  me,  and  who  is  the  fevourite  among  you. 

Some  persons  have  one  favourite,  Socrates,  and  some  another, 
he  said. 

And  who  is  yours  ?  I  asked :  tell  me  that,  Hippothales. 

At  this  he  blushed  ^  and  I  said  to  him,  O  Hippothales,  thou  son 
of  Hieronymus !  do  not  say  that  you  are,  or  that  you  are  not,  in 
love ;  the  confession  is  too  late  ^  for  I  see  not  only  that  you  are 
in  love,  but  that  you  are  already  far  gone  in  your  love.  Simple 
and  foolish  as  I  am,  the  Gods  have  given  me  the  power  of  under- 
standing these  sort  of  affections. 

At  this  he  blushed  more  and  more. 

Ctesippus  said:  I  like  to  see  you  blushing,  Hippothales,  and 
hesitating  to  tell  Socrates  the  name ;  when,  if  he  were  with  you 
but  for  a  very  short  time,  he  would  be  plagued  to  death  by  hearing 
of  nothing  else.  Indeed,  Socrates,  he  has  literally  deafened  us,  and 
stopped  our  ears  with  the  praises  of  Lysis ;  and  if  he  is  a  little 
intoxicated,  there  is  every  likelihood  that  we  may  have  our  sleep 
murdered  with  a  cry  of  Lysis.  His  performances  in  prose  are  bad 
enough,  but  nothing  at  all  in  comparison  with  his  verse;  and 
when  he  drenches  us  with  his  poems  and  other  compositions,  that 
is  really  too  bad;  and  what  is  even  worse,  is  his  manner  of 
singing  them  to  his  love ;  this  he  does  in  a  voice  which  is  truly 
appalling,  and  we  cannot  help  hearing  him:  and  now  he  has  a 
question  put  to  him  by  you,  and  lo !  he  is  blushing. 

Who  is  Lysis  ?  I  said :  I  suppose  that  he  must  be  young ;  for 
the  name  does  not  recall  any  one  to  me. 

Why,  he  said,  his  father  being  a  very  well-known  man,  he 
retains  his  patronymic,  and  is  not  as  yet  commonly  called  by  his 
own  name ;  but,  although  you  do  not  know  his  name,  I  am  sure 
that  you  must  know  his  face,  for  that  is  quite  enough  to  distin- 
guish him. 

But  tell  me  whose  son  he  is,  I  said. 

He  is  the  eldest  son  of  Democrates,  of  the  deme  of  Aexond. 

Ah,  Hippothales,  I  said ;  what  a  noble  and  really  perfect  love 
you  have  found !  I  wish  that  you  would  favour  me  with  the  ex- 
hibition which  you  have  been  making  to  the  rest  of  the  company. 
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05  and  then  I  shall  be  able  to  judge  whether  you  know  what  a  lover 
ought  to  say  about  his  love,  either  to  the  youtii  himself,  or  to  others. 

Nay,  Socrates,  he  said ;  you  surely  do  not  attach  any  weight 
to  what  he  is  saying. 

Do  you  mean,  I  said,  that  you  disown  the  love  of  the  person 
whom  he  says  that  you  love  ? 

No ;  but  I  deny  that  I  make  verses  or  address  compositions  to 
him. 

He  is  not  in  his  right  mind,  said  Ctesippus^  he  is  talking 
nonsense,  and  is  stark  mad. 

O  Hippothales,  I  said,  if  you  have  ever  made  any  verses  or 
songs  in  honour  of  your  fiavourite,  I  do  not  want  to  hear  them  j 
but  I  want  to  know  the  purport  of  them,  that  I  may  be  able  to 
judge  of  your  mode  of  approaching  your  fair  one. 

Ctesippus  will  be  able  to  tell  you,  he  said  j  for  if,  as  he  avers, 
I  talk  to  him  of  nothing  else,  he  must  have  a  very  accurate  know- 
ledge and  recollection  of  that. 

Yes,  indeed,  said  Ctesippus  j  I  know  only  too  well  j  and  very 
ridiculous  the  tale  is:  for  although  he  is  a  lover,  and  very 
devotedly  in  love,  he  has  nothing  particular  to  talk  about  to  his 
beloved  which  a  child  might  not  say.  Now  is  not  that  ridiculous  ? 
He  can  only  speak  of  the  wealth  of  Democrates,  which  the  whole 
city  celebrates,  and  grandfather  Lysis,  and  the  other  ancestors  of 
the  youth,  and  their  stud  of  horses,  and  their  victory  at  the 
Pythian  games,  and  at  the  Isthmus,  and  at  Nemea  with  four 
horses  and  single  horses ;  and  these  he  sings  and  says,  and  greater 
twaddle  still.  For  the  day  before  yesterday  he  made  a  poem  in 
which  he  described  how  Heracles,  who  was  a  connexion  of  the 
family,  was  entertained  by  an  ancestor  of  Lysis  as  his  relation ; 
this  ancestor  was  himself  the  son  of  2^us  and  the  daughter  of  the 
founder  of  the  deme.  And  these  are  the  sort  of  old  wives'  tales 
which  he  sings  and  recites  to  us,  and  we  are  obliged  to  listen  to 
him. 

When  I  heard  this,  I  said :  O  ridiculous  Hippothales !  how  can 
you  be  making  and  singing  hymns  in  honour  of  yourself  before  you 
have  won  ? 

But  my  songs  and  verses,  he  said,  are  not  in  honour  of 
myself,  Socrates. 

You  think  not,  I  said* 
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But  what  are  they,  then  ?  he  replied. 

Most  assuredly,  I  said,  those  songs  are  all  in  your  own 
honour^  for  if  you  win  your  beautiful  love,  your  discourses  and 
songs  will  be  a  glory  to  you,  and  may  be  truly  regarded  as  hymns 
of  praise  composed  in  honour  of  you  who  have  conquered  and 
won  such  a  love  ^  but  if  he  slips  away  from  you,  the  more  you  have 
praised  him,  the  more  ridiculous  you  will  look  at  having  lost  this 
fairest  and  best  of  blessings ;  and  this  is  the  reason  why  the  wise  ac 
lover  does  not  praise  his  beloved  until  he  has  won  him,  because  he 
is  afraid  of  accidents.  There  is  also  another  danger;  the  fair, 
when  any  one  praises  or  magnifies  them,  are  filled  with  the  spirit 
of  pride  and  vain-glory.     Is  not  that  true  ? 

Yes,  he  said. 

And  the  more  vain-glorious  they  are,  the  more  difficult  is  the 
capture  of  them  ? 

I  believe  that. 

What  should  you  say  of  a  hunter  who  frightened  away  his  prey, 
and  made  the  capture  of  the  animals  which  he  is  hunting  more 
difficult  ? 

He  would  be  a  bad  hunter,  that  is  clear. 

Yes;  and  if,  instead  of  soothing  them,  he  were  to  infuriate  them 
with  words  and  songs,  that  would  show  a  great  want  of  wit: 
don't  you  agree  with  me  ? 

Yes. 

And  now  reflect,  Hippothales,  and  see  whether  you  are  not 
guilty  of  all  these  errors  in  writing  poetry.  For  I  can  hardly 
suppose  that  you  will  affirm  a  man  to  be  a  good  poet  who  injures 
himself  by  his  poetry. 

Assuredly  not,  he  said:  I  should  be  a  fDol  if  I  said  that;  and 
this  makes  me  desirous,  Socrates,  of  taking  you  into  my  counsels, 
and  I  shall  be  glad  of  any  further  advice  which  you  may  have  to 
offer.  Will  you  tell  me  by  what  words  or  actions  I  may  become 
endeared  to  my  love  ? 

That  is  not  easy  to  determine,  I  said ;  but  if  you  will  bring 
your  love  to  me,  and  will  let  me  talk  with  him,  I  may  perhaps 
be  able  to  show  you  how  to  converse  with  him,  instead  of  singing 
and  reciting  in  the  fashion  of  which  you  are  accused. 

There  will  be  no  difficulty  in  bringing  him,  he  replied ;  if  you 
will  only  go  into  the  house  with  Ctesippus,  and  sit  down  and  talk, 
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he  will  come  of  himself;  for  he  is  fond  of  listening,  Socrates. 
And  as  this  is  the  festival  of  the  Hermaea,  there  is  no  separation 
of  joung  men  and  boys,  but  they  are  all  mixed  up  together.  He 
will  be  sure  to  come :  but  if  he  does  not  come,  Ctesippus,  with 
wiiom  he  is  familiar,  and  whose  relation  Menexenus  is  his  great 
friend,  shall  call  him. 

That  will  be  the  way,  I  said.  Thereupon  I  and  Ctesippus  went 
towards  the  Palaestra,  and  the  rest  followed. 

Upon  entering  we  found  that  the  boys  had  just  been  sacrificing ; 
and  this  part  of  the  festival  was  nearly  come  to  an  end.  They  were 
all  in  white  array,  and  games  at  dice  were  going  on  among  them. 
Most  of  them  were  in  the  outer  court  amusing  themselves ;  but 
some  were  in  a  comer  of  the  Apodyterium  playing  at  odd  and  even 
wi^  a  number  of  dice,  which  they  took  out  of  little  wicker 
baskets.  There  was  also  a  circle  of  lookers  on,  one  of  ^om  was 
Lysis.  He  was  standing  among  the  other  boys  and  youths,  having 
>o;  a  crown  upon  his  head,  like  a  fair  vision,  and  not  less  worthy  of 
liaise  for  his  goodness  than  for  his  beauty.  We  left  them,  and 
went  over  to  the  opposite  side  of  the  room,  where  we  found  a 
quiet  place,  and  sat  down;  and  then  we  began  to  talk.  This 
attracted  Lysis,  who  was  constantly  turning  round  to  look  at  us— 
he  was  evidently  wanting^  to  come  to  us.  For  a  time  he  hesitated 
and  had  not  the  courage  to  come  alone ;  but  first  of  all,  his  friend 
Menexenus  came  in  out  of  the  court  in  the  interval  of  his  play, 
and  when  he  saw  Ctesippus  and  myself,  came  and  sat  by  us ;  and 
then  Lysis,  seeing  him,  followed,  and  sat  down  with  him ;  and 
the  other  boys  joined.  I  should  observe  that  Hippothales,  when 
he  saw  the  crowd,  got  behind  them,  where  he  thought  that  he 
would  be  out  of  sight  of  Lysis,  lest  he  should  anger  him;  and 
there  he  stood  and  listened. 

I  turned  to  Menexenus,  and  said :  Son  of  Demophon,  which  of 
you  two  youths  is  the  elder  ? 

That  is  a  matter  of  dispute  between  us,  he  said. 

And  which  is  the  nobler  ?    Is  that  a  matter  of  dispute  too  ? 

Yes,  certainly. 

And  another  disputed  point  is,  which  is  the  fairer  ? 

The  two  boys  laughed. 

I  shan't  ask  which  is  the  richer,  I  said;  for  you  two  are 
friends,  are  you  not  ? 
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Certainly,  they  replied. 

And  friends  have  all  things  in  common,  so  that  one  of  you 
can  be  no  richer  than  the  other,  if  you  say  truly  that  you  are 
friends. 

They  assented.  I  was  about  to  ask  which  was  the  juster  of  the 
two,  and  which  was  the  wiser  of  the  two;  but  at  this  moment 
Menexenus  was  called  away  by  some  one  who  came  and  said 
that  the  gymnastic-master  wanted  him.  As  I  imagine,  he  had 
to  offer  sacrifice.  So  he  went  away,  and  I  asked  Lysis  some 
more  questions.  I  dare  say,  Lysis,  I  said,  that  your  father  and 
mother  love  you  very  much. 

That  they  do,  he  said. 

And  they  would  wish  you  to  be  perfectly  happy. 

Yes. 

But  do  you  think  that  any  one  is  happy  who  is  in  the  con- 
dition of  a  slave,  and  who  cannot  do  what  he  likes? 

I  should  think  not  indeed,  he  said. 

And  if  your  father  and  mother  love  you,  and  desire  that  you 
should  be  happy,  no  one  can  doubt  that  they  are  very  ready  to 
promote  your  happiness. 

Certainly,  he  replied. 

And  do  they  then  permit  you  to  do  what  you  like,  and  never 
rebuke  you  or  hinder  you  from  doing  what  you  desire  ? 

Yes,  indeed,  Socrates;  there  are  a  great  many  things  which 
they  hinder  me  from  doing. 

What  do  you  mean  ?    I  said.    Do  they  want  you  to  be  happy, 
and  yet  hinder  you  from  doing  what  you  like  ? — for  example,  if  you  2c 
want  to  mount  one  of  your  father's  chariots,  and  take  the  reins  at 
a  race,  they  will  not  allow  you  to  do  that ;  they  will  prevent  you  ? 

Certainly,  he  said,  they  will  not  allow  me  to  do  that. 

Whom  then  will  they  allow  ? 

There  is  a  charioteer,  whom  my  father  pays  for  driving. 

And  do  they  trust  a  hireling  more  than  you  ?  and  may  he  do 
what  he  likes  with  the  horses  ?  and  do  they  pay  him  for  this  ? 

They  do. 

But  I  dare  say  that  you  may  take  the  whip  and  guide  the 
mule-cart  if  you  like ; — they  will  permit  that  ? 

Permit  me !  no  they  won't. 

Then,  I  said,  may  no  one  use  the  whip  to  the  mules  ? 
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Yes^  he  said,  the  muleteer. 
And  is  he  a  slave  or  a  free  man  ? 
A  slave,  he  said. 

And  do  they  esteem  a  slave  of  more  value  than  you  who  are 
tiieir  son  ?  And  do  they  entrust  their  property  to  him  rather  than 
to  you  ?  and  allow  him  to  do  what  he  likes,  when  you  may  not  ? 
Answer  me  now :  Are  you  your  own  master,  or  do  they  not  even 
allow  that? 
Nay,  be  said  3  of  course  they  do  not  allow  that. 
Then  you  have  a  master  ? 
Yes,  my  tutor;  there  he  is. 
And  is  he  a  slave  ? 

To  be  sure  ^  he  is  our  slave,  he  replied. 

Surely,  I  said,  this  is  a  strange  thing.^  that  a  free  man  should 
I      be  governed  by  a  slave.    And  what  does  he  do  with  you  ? 
He  takes  me  to  my  teachers. 

You  don't  mean  to  say  that  your  teachers  also  rule  over  you  ? 
Of  course  they  do. 

Then  I  must  say  that  your  fether  is  pleased  to  inflict  many  lords 
and  masters  on  you.  But  at  any  rate  when  you  go  home  to  your 
mother,  she  will  let  you  have  your  own  way,  and  will  not  interfere 
with  your  happiness;  her  wool,  or  the  piece  of  cloth  she  is 
weaving,  are  at  your  disposal :  I  am  sure  that  there  is  nothing  to 
hinder  you  from  touching  her  wooden  spathe,  or  her  comb,  or 
any  other  of  her  spinning  implements. 

Nay,  Socrates,  he  replied,  laughing ;  not  only  does  she  hinder 
me,  but  I  should  be  beaten,  if  I  were  to  touch  one  of  them. 

Well,  I  said,  that  is  amazing.    And  did  you  ever  behave   ill 
to  your  father  or  your  mother  ? 
No,  indeed,  he  replied. 

But  why  then  are  they  so  terribly  anxious  to  prevent  you  from 
being  happy,  and  doing  as  you  like? — ^keeping  you  all  day  long  in 
subjection  to  another,  and,  in  a  word,  doing  nothing  which  you 
desire ;  so  that  you  have  no  good,  as  would  appear,  out  of  their 
>9  great  possessions,  ^ich  are  under  the  control  of  anybody  rather 
than  of  you,  and  have  no  use  of  your  own  fair  person,  which  is 
committed  to  the  care  of  a  shepherd ;  while  you,  Lysis,  are  mastel* 
of  nobody,  and  can  do  nothing  ? 

Why,  he  said,  Socrates,  the  reason  is  that  I  am  not  of  age. 

£ 
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I  doubt  whether  that  is  the  real  reason,  I  said ;  for  as  far 
that  goes,  I  should  imagine  that  your  father  Democrates,  and 
your  mother,  do  permit  you  to  do  many  things  already,  and  do 
not  wait  until  you  are  of  age:  for  example,  if  they  want  any- 
thing read  or  written,  you,  I  presume,  would  be  the  first  penoa 
in  the  house  who  is  summoned  by  them. 

Very  true. 

And  you  would  be  allowed  to  write  or  read  the  letters  in  any 
order  which  you  please,  or  take  up  the  lyre  and  tune  the  notes^ 
and  play  with  the  fingers,  or  strike  with  the  plectrum,  exactly 
as  you  please,  and  neither  father  nor  mother  would  interfere 
with  you. 

That  is  true,  he  said. 

Then  what  can  be  the  reason.  Lysis,  I  said,  why  they  allow 
you  to  do  the  one  and  not  the  other  ? 

I  suppose,  he  said,  that  the  reason  is  that  I  understand  the 
one,  and  not  the  other. 

Yes,  my  dear  youth,  I  said,  the  reason  is  not  any  deficiency 
of  years,  but  a  deficiency  of  knowledge  j  and  whenever  your  father 
thinks  that  you  are  wiser  than  he  is,  he  will  instantly  commit 
himself  and  his  possessions  to  you. 

That  I  believe. 

Aye,  I  said ;  and  about  your  neighbour,  too,  does  not  the  same 
rule  hold  as  about  your  father  ?  If  he  is  satisfied  that  you  kaow 
more  of  housekeeping  than  he  does,  will  he  continue  to  administer 
his  aflfairs  himself,  or  will  he  commit  them  to  you  ? 

I  think  that  he  will  commit  them  to  me. 

And  will  not  the  Athenian  people,  too,  entrust  their  aflfairs  to 
you  when  they  see  that  you  have  wisdom  enough  for  this  ? 

Yes. 

Now^  I  said,  let  me  put  a  case.  Suppose  the  great  king  to 
have  an  eldest  son,  who  is  the  Prince  of  Asia^  and  you  and  I  go 
to  him  and  establish  to  his  satisfaction  that  we  are  better 
cooks  than  his  son,  will  he  not  entrust  to  us  the  prerogative  of 
making  soup,  and  putting  in  anything  that  we  like  while  the 
boiling  is  going  on,  rather  than  to  the  Prince  of  Asia,  who  is 
his  son? 

To  us,  clearly. 

And  we  shall  be  allowed  to  dm)w  in  salt  by  handfuls,  whereas 
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the  son  will  not  be  allowed  to  put  in  as  much  as  he  can  take  up 
between  his  fingers  ? 

Of  course. 

Or  suppose  again  that  the  son  has  bad  eyes,  will  he  allow 
lum,  or  will  be  not  allow  him,  to  toudi  his  own  eyes  if  he  thinks 
that  he  has  no  knowledge  of  medicine  ? 

He  will  not  allow  him. 

Whereasi,  if  we  are  supposed  to  have  a  knowledge  of  medicine, 
he  will  allow  us  to  open  the  eyes  wide  and  sprinkle  ashes  upon 
them,  because  he  supposes  that  we  know  what  is  best  ? 

That  is  true. 

And  everything  in  ixdiidi  we  appear  to  him  to  be  wiser  than 
himself  or  his  son  he  will  commit  to  us  ? 

That  is  very  true,  Socrates,  he  replied. 

Then  now,  my  dear  youth,  I  said,  you  perceive  that  in  things 
whidi  we  know  every  one  will  trust  us, — Hellenes  and  barbarians, 
men  and  women, — and  we  may  do  as  we  please,  and  no  one  will 
like  to  interfere  with  us;  and  we  are  free,  and  masters  of  others ; 
and  these  things  will  be  really  ours,  for  we  shall  turn  them  to  our 
good.  But  in  things  of  whidi  we  have  no  understanding,  no  one 
will  trust  us  to  do  as  seems  good  to  us — they  will  hinder  us  as  far 
as  they  can ;  and  not  only  strangers,  but  father  and  mother,  and 
the  friend,  if  there  be  one,  who  is  dearer  still,  will  also  hinder  us ; 
and  we  shall  be  subject  to  others ;  and  these  things  will  not  be 
ours,  for  we  shall  turn  them  to  no  good.    Do  you  admit  that  ? 

He  assented. 

And  diall  we  ever  be  friends  to  others?  and  will  any  others 
love  us,  in  as  far  as  we  are  useless  to  them  ? 

Certainly  not. 

Neither  can  your  father  or  mother  love  you,  nor  can  anybody 
love  anybody  else,  in  as  far  as  they  are  useless  to  them  ? 

No. 

And  therefore,  my  boy,  if  you  are  wise,  all  men  will  be  your 
friends  and  kindred,  for  you  will  be  useful  and  good ;  but  if  you 
are  not  wise,  neither  father,  nor  mother,  nor  kindred,  nor  any  one 
else,  will  be  your  friends.  And  not  having  yet  attained  to  wisdom, 
can  you  have  high  thoughts  about  that  of  which  you  have  no 
thoughts  ? 

How  can  I  ?  he  said. 

E  2 
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And  you  have  no  wisdom,  for  you  require  a  teacher  ? 

True. 

And  you  are  not  conceited,  having  nothing  of  which  to  be 
conceited  ? 

Indeed,  Socrates,  I  think  not. 

When  I  heard  him  say  this,  I  turned  to  Hippothales,  and  was 
very  nearly  making  a  blunder,  for  I  had  a  mind  to  say  to  him :  : 
That  iis  the  way,  Hippothales,  in  which  you  should  talk  to  your 
beloved,  humbling  and  lowering  him,  and  not  as  you  do,  pu£Eiig 
him  up  and  spoiling  him.  But  I  saw  that  he  was  in  great  excite- 
ment and  confusion  at  what  had  been  said^  and  I  remembered 
that,  although  he  was  in  the  neighbourhood,  he  did  not  want  to  be 
seen  by  Lysis,  so  I  thought  better  and  refrained.  jl 

In  the  meantime  Menexenus  came  back  and  sat  down  in  his 
place  by  Lysis ;  and  Lysis,  in  a  childish  and  a£fectionate  manner, 
whispered  privately  in  my  ear,  so  that  Menexenus  should  not  hear : 
Do,  Socrates,  tell  Menexenus  what  you  have  been  telling  me. 

Suppose  that  you  tell  him  yourself.  Lysis,  I  replied;  for  I  am 
sure  that  you  were  attending. 

That  I  was,  he  replied. 

Try,  then,  to  remember  the  words,  and  be  as  exact  as  you  can 
in  repeating  them  to  him,  and  if  you  have  forgotten  anything,  ask 
me  again  the  next  time  that  you  see  me. 

I  will  be  sure  to  do  that,  Socrates;  but  go  on  telling  him 
something  new,  and  let  me  hear,  as  long  as  I  am  allowed  to  stay. 

I  certainly  cannot  refuse,  I  said,  as  you  ask  me;  but  then, 
as  you  know,  Menexenus  is  very  pugnacious,  and  therefore  you 
must  come  to  the  rescue  if  he  attempts  to  upset  me. 

Yes,  indeed,  he  said;  he  is  very  pugnacious,  and  that  is  the 
reason  why  1  want  you  to  argue  with  him. 

That  I  may  make  a  fool  of  myself  ? 

No,  indeed,  he  said ;  but  that  you  may  put  him  down. 

That  is  no  easy  matter,  I  replied ;  for  he  is  a  terrible  fellow — 
a  pupil  of  Ctesippus.    And  there  is  Ctesippus :  do  you  see  him  ? 

Never  mind,  Socrates,  you  shall  argue  with  him. 

Well,  I  suppose  I  must,  I  replied. 

Hereupon  Ctesippus  complained  that  we  were  talking  in  secret, 
and  keeping  the  feast  to  ourselves. 

I  shall  be  happy,  I  said,  to  let  you  have  a  share.    Here  is 
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Lysis^  who  does  not  understand  something  that  I  was  saying,  and 
wants  me  to  ask  Menexenus,  who,  as  he  thinks,  will  be  able  to 
answer. 
And  why  dcm^  you  ask  him  ?  he  said. 

Very  well,  I  said,  I  will  ask  him;  and  do  you,  Menexenus, 

answer.     But  first  I  must  tell  you  that  I  am  one  who  from  my 

diildhood  upward  have  set  my  heart  upon  a  certain  thing.     All 

peo[rie  have  their  fancies;  some  desire  horses,  and  others  dogs; 

and  some  are  fond  of  gold,  and  others  of  honour.    Now,  I  have  no 

Txdent  desire  of  any  of  these  things ;  but  I  have  a  passion  for 

friends;  and  I  would  rather  have  a  good  friend  than  the  best  cock 

or  quail  in  the  world :  I  would  even  go  further,  and  say  than  a 

borse  or  dog.     Yea^  by  the  dog  of  Egypt,  I  should  greatly  prefer  a 

>is  real  friend  to  all  the  gold  of  Darius,  or  even  to  Darius  himself : 

I  am  sudi  a  lover  of  friends  as  that.     And  when  I  see  you  and 

LysiS)  at  your  early  age,  so  easily  possessed  of  this  treasure,  and  so 

soon,  he  of  you,  and  you  of  him,  I  am  amazed  and  delighted,  seeing 

that  I  myself,  although  I  am  now  advanced  in  years,  am  so  far 

fiom  having  made  a  similar  acquisition,  that  I  do  not  even  know 

in  what  way  a  friend  is  acquired.    But  this  is  the  question  which  I 

want  to  ask  you,  as  you  have  experience:  tell  me  then,  when 

one  loves  another,  is  the  lover  or  the  beloved  the  friend ;  or  may 

either  be  the  friend  ? 

Either,  he  said,  may  be  the  friend. 

Do  you  mean,  I  said,  that  if  only  one  of  them   loves  the 
other,  they  are  mutual  friends? 
Yes,  he  said ;  that  is  my  meaning. 

But   what   if  the   lover   is   not   loved   in   return?    That   is  a 
possible  case. 
Yes. 

Or  is,  perhaps,  even  hated?  for  that  is  a  fancy  which  lovers 
sometimes  have.     Nothing  can  exceed  their  love;  and  yet  they 
imagine  either  that  they  are  not  loved  in  return,  or  that  they  are 
hated.     Is  not  that  true  ? 
Yes,  he  said,  quite  true. 

In  that  case,  the  one  loves,  and  the  other  is  loved  ? 
Yes. 

Then  which  is  the  friend  of  which  ?    Is  the  lover  the  friend  of 
the  beloved,  whether  he  be  loved  in  return,  or  hated ;  or  is  the 
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beloved  the  friend^  or  is  there  no  friendship  at  all  on  either  side^ 
unless  they  both  love  one  another  ? 

There  would  seem  to  be  none  at  all. 

Then  that  is  at  variance  with  our  former  notion.  Just  now, 
both  were  friends,  if  one  only  loved  ^  and  now,  unless  they  both 
love,  neither  is  a  friend. 

That  appears  to  be  true. 

Then  no  one  is  a  friend  to  his  friend  who  does  not  love  io 
return? 

I  think  not. 

Then  they  are  not  lovers  of  horses,  whom  the  horses  do  not 
love  in  return ;  nor  lovers  of  quails,  nor  of  dogs,  nor  of  wine,  nor 
of  gymnastic  exercises,  who  have  no  return  of  love  j  no,  nor  of 
wisdom,  unless  wisdom  loves  them  in  return.  Or  perhaps  they  do 
love  them,  but  they  are  not  beloved  by  them^  and  the  poet  was 
wrong  who  sings : — 

'  Happy  the  man  to  whom  his  children  are  dear,  and  steeds  having  single 
hoofis,  and  dogs  of  chase,  and  the  stranger  of  another  land.' 

I  do  not  think  that  he  was  wrong. 

Then  you  think  that  he  is  right  ? 

Yes. 

Then,  Menexenus,  the  conclusion  is,  that  what  is  beloved  may 
be  dear,  whether  loving  or  hating:  for  example,  very  young  chil- 
dren, too  young  to  love,  or  even  hating  their  father  or  mother  2 
when  they  are  punished  by  them,  are  never  dearer  to  them  than 
at  the  time  when  they  are  hating  them. 

I  think  that  is  true,  he  said. 

Then  on  this  view,  not  the  lover,  but  the  beloved,  is  the  friend 
or  dear  one 5  and  the  hated  one,  and  not  the  hater,  is  the  enemy? 

That  is  plain. 

Then  many  men  are  loved  by  their  enemies,  and  hated  by  their 
friends,  and  are  the  friends  of  their  enemies,  and  the  enemies  of 
their  friends— that  follows  if  the  beloved  is  dear,  and  not  the 
lover :  but  this,  my  dear  friend,  is  an  absurdity,  or,  I  should  rattier 
say,  an  impossibility. 

That,  Socrates,  I  believe  to  be  true. 

But  then,  if  not  the  enemy,  the  lover  wUl  be  the  friend,  of 
that  which  is  loved  ? 


LYSIS,  55 

Trae* 

And  the  hater  will  be  tiie  enemy  of  tbat  which  is  hated  ? 

Certainly. 

Yet  there  is  no  avoiding  the  admission  in  this,  as  in  the  pre- 
ceding instance,  that  a  dian  may  love  one  ^o  is  not  his  friend, 
or  who  may  be  his  enemy.  There  are  cases  in  which  a  lover 
lonrcs,  and  is  not  loved,  or  is  perhaps  hated ;  and  a  man  may  be 
the  enemy  of  one  who  is  not  his  enemy,  and  is  even  his  friend : 
for  example,  when  he  loves  that  which  does  not  hate  him,  or  even 
hates  tiiat  which  loves  him. 

That  appeals  to  be  true. 

But  if  tiie  lover  is  not  a  friend,  nor  the  beloved  a  friend,  nor 
bo&  tpgetter,  what  are  we  to  say  ?  Whom  are  we  to  call  friends 
to  one  anodier  ?    Do  any  remain  ? 

Indeed,  Socrates,  I  cannot  find  any. 

But,  O  Menexenus !  I  said,  may  we  not  have  been  altogether 
wrong  in  our  conclusions  ? 

I  am  sure  tiiat  we  have  been  wrong,  Socrates,  said  Lysis.  And 
he  blushed  at  his  own  words,  as  if  he  had  not  intended  to  speak, 
but  the  words  escaped  him  involuntarily  in  his  eagerness ;  there 
was  no  mistaking  his  attentive  look  while  he  was  listening. 

I  was  pleased  at  the  interest  which  was  shown  by  Lysis,  and  I 
wanted  to  give  Menexenus  a  rest,  so  I  turned  to  him,  and  said, 
I  ftink.  Lysis,  that  what  you  say  is  true,  and  that  we,  if  we  had 
been  right,  should  never  have  gone  so  far  wrong;  let  us  proceed 
no  further  in  this  direction  (for  the  road  seems  to  be  getting 
troublesome),  but  take  the  other  in  which  the  poets  will  be  our 
14  guide ;  for  tiiey  are  to  us  in  a  manner  the  fathers  and  authors  of 
wisdom,  and  they  speak  of  friends  in  no  light  or  trivial  manner, 
but  God  himself,  as  they  say,  makes  them  and  draws  them  to  one 
another;  and  this  they  express,  if  I  am  not  mistaken,  in  the 
following  words  :— 

<  God  is  ever  drawing  like  towards  like,  and  making  them  acquainted.' 

I  dare  say  that  you  have  heard  those  words. 

Yes,  he  said ;  I  have. 

And  have  you  not  also  met  with  the  treatises  of  philosophers 
who  say  that  like  must  love  like  ?  they  are  the  people  who  go  talk- 
ing and  writing  about  nature  and  the  universe. 
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That  is  true,  he  said. 

And  are  they  right  in  saying  that  ? 

They  may  be. 

Perhaps,  I  said,  about  half  right,  or  probably  altogether  righ^ 
if  their  meaning  were  rightly  apprehended  by  us.  For  the  more 
a  bad  man  has  to  do  with  a  bad  man,  and  the  more  nearly  he  is 
brought  into  contact  with  him,  the  more  he  will  be  likely  to  hate 
him,  for  he  injures  him,  and  injurer  and  injured  cannot  be  friends. 
Is  not  that  true  ? 

Yes,  he  said. 

Then  one  half  of  the  saying  is  untrue,  if  the  wicked  are  like 
one  another  ? 

That  is  true. 

But  people  really  mean,  as  I  suppose,  that  the  good  are  like  one 
another,  and  friends  to  one  another ;  and  that  the  bad,  as  is  often 
said  of  them,  are  never  at  unity  with  one  another  or  with  them- 
selves, but  are  passionate  and  restless :  and  that  which  is  at 
variance  and  enmity  with  itself  is  not  likely  to  be  in  union  or 
harmony  with  any  other  thing.     Don*t  you  agree  to  that  ? 

Yes,  I  do. 

Then,  my  friend,  those  who  say  that  the  like  is  friendly  to  the 
like  mean  to  intimate,  if  I  do  not  misapprehend,  that  the  good 
only  is  the  friend  of  the  good,  and  of  him  only  j  but  that  the  evil 
never  attains  to  any  real  friendship,  either  with  good  or  evil.  Do 
you  agree  ? 

He  nodded  assent. 

Then  now  we  know  how  to  answer  the  question  *  Who  are 
friends?'  for  the  argument  supplies  the  answer,  'That  the  good 
are  friends.* 

Yes,  he  said,  that  is  true. 

Yes,  I  replied;  and  yet  I  am  not  quite  satisfied  with  this. 
Shall  I  tell  you  what  I  suspect  ?  I  will.  Assuming  that  like, 
inasmuch  as  he  is  like,  is  the  friend  of  like,  and  useful  to  him — or 
rather  let  me  try  another  way  of  putting  the  matter :  Can  like  do 
any  good  or  harm  to  like  which  he  could  not  do  to  himself, 
or  suflfer  anything  from  his  like  which  he  would  not  suflfer  from 
himself?  And  if  neither  can  be  of  any  use  to  the  other,  how  can  2 
they  be  loved  by  one  another  ?    Can  they  now  ? 

They  cannot. 
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And  can  he  wbo  is  not  loved  be  a  friend  ? 
Certainly  not. 

But  say  tiiat  the  like  is  not  the  friend  of  the  like  in  as  far  as  he 
is  like ;  still  the  gpod  may  be  the  friend  of  the  good  in  as  far  as 
be  is  gcxxl. 

True. 

But  tiben  again,  will  not  the  good,  in  as  far  as  he  is  good,  be 
sufficient  for  himself?  And  he  who  is  sufficient  wants  nothing 
--that  is  imfdied  in  the  word  sufficient  ? 

Of  course  not. 

And  he  who  wants  nothing  will  desire  nothing  ? 

He  will  not 

Neither  can  he  love  that  which  he  does  not  desire  ? 

He  cannot 

And  be  wbo  loves  not  is  not  a  lover  or  friend  ? 

Qearly  not 

What  place  then  is  there  for  friendship,  if,  when  absent,  good 
men  have  no  desire  of  one  another  (for  when  alone  they  are  suffi- 
cient for  themselves),  and  when  present  have  no  use  of  one  another  ? 
How  can  such  persons  ever  be  induced  to  value  one  another  ? 

They  cannot. 

And  friends  they  cannot  be,  unless  they  value  one  another  ? 

Very  true. 

But  see  now.  Lysis,  how  we  are  being  deceived  in  all  this ;  are 
we  not  entirely  wrong  ? 

How  is  that  ?  he  said. 

Have  I  not  heard  some  one  say,  as  I  just  now  recollect,  that 
the  like  is  the  greatest  enemy  of  the  like,  the  good  of  the  good  ? — 
and  in  feet  he  quoted  the  authority  of  Hesiod,  who  says,  '  That 
potter  quarrels  with  potter,  bard  with  bard,  beggar  with  beggar;* 
and  of  all  other  things  he  also  says  '  That  of  necessity  the  most 
like  are  most  full  of  envy,  strife,  and  hatred  of  one  another,  and 
the  most  unlike  of  friendship.  For  the  poor  man  is  compelled  to 
be  the  friend  of  the  rich,  and  the  weak  requires  the  aid  of  the 
strong,  and  the  sick  man  of  the  physician ;  every  one  who  knows 
not  has  to  love  and  court  him  who  knows.*  And  indeed  he  went 
on  to  say  in  grandiloquent  language,  that  the  idea  of  friendship 
existing  between  similars  is  not  tiie  truth,  but  the  very  reverse 
of  the  truth,  and  that  the  most  opposed  are  the  most  friendly  • 
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for  that  everything  desires  not  like  but  unlike :  for  example, 
the  dry  desires  the  moist,  the  cold  the  hot,  the  bitter  the  sweet, 
the  sharp  the  blunt,  the  void  the  full,  the  full  the  void,  and  so  of 
all  other  things ;  for  the  opposite  is  the  food  of  the  opposite, 
whereas  like  receives  nothing  from  like.  And  I  thought  that  he  ji 
was  a  charming  man  who  said  this,  and  that  he  spoke  welL 
What  do  the  rest  of  you  say  ? 

I  should  say,  at  first  hearing,  that  he  is  right,  said  Menexenus. 

Then  are  we  to  say  that  the  greatest  friendship  is  of  opposites  ? 

Exactly. 

Yes,  Menexenus ;  but  will  not  that  be  a  monstrous  answer  ? 
and  will  not  the  all-wise  eristics  be  down  upon  us  in  triumph,  and 
ask,  fairly  enough,  whether  love  is  not  the  very  opposite  of  hate  ? 
and  what  answer  shall  we  make  to  them?  must  we  not  admit 
that  they  speak  truly  ? 

That  we  must. 

They  will  ask  whether  the  enemy  is  the  friend  of  the  friend, 
or  the  friend  the  friend  of  the  enemy  ? 

Neither,  he  replied. 

Well,  but  is  a  just  man  the  friend  of  the  unjust,  or  the  tempe- 
rate of  the  intemperate,  or  the  good  of  the  bad  ? 

I  do  not  see  how  that  is  possible. 

And  yet,  I  said,  if  friendship  goes  by  contraries,  the  contraries 
must  be  friends. 

They  must. 

Then  neither  like  and  like  nor  unlike  and  unlike  are  friends. 

I  suppose  not. 

And  yet  there  is  a  further  consideration:  may  not  all  these 
notions  of  friendship  be  erroneous  ?  but  still  may  there  not  be  cases 
in  which  that  which  is  neither  good  nor  bad  is  the  friend  of  the 
good? 

How  do  you  mean  ?  he  said. 

Why  really,  I  said,  the  truth  is  that  I  don't  know ;  but  my  head 
is  dixzy  with  thinking  of  the  argument,  and  therefore  I  hazard  the 
conjecture,  that  the  beautiful  is  the  friend,  as  the  old  proverb  says. 
Beauty  is  certainly  a  sofl,  smooth,  slippery  thing,  and  therefore  of 
a  nature  which  easily  slips  in  and  permeates  our  souls.  And  I 
further  add  that  the  good  is  the  beautiful.    You  will  agree  to  that  ? 

Yes. 
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This  I  say  from  a  sort  of  notion  that  what  is  neither  good 
nor  evil  is  the  friend  of  the  beautiful  and  the  good,  and  I  will  tell 
70U  why  I  am  inclined  to  think  this :  I  assume  that  there  are 
three  principles — the  good,  the  bad,  and  that  which  is  neither  good 
nor  bad.    What  do  you  say  to  that  ? 

I  agree. 

And  neither  is  the  good  the  friend  of  the  good,  nor  the  evil  of 
the  evil,  nor  the  good  of  the  evil  ^ — that  the  preceding  argument 
will  not  allow ;  and  therefore  the  only  alternative  is — if  there  be 
such  a  thing  as  friendship  or  love  at  all — that  what  is  neither  good 
nor  evil  must  be  the  friend,  either  of  the  good,  or  of  that  which 
is  neither  good  nor  evil,  for  nothing  can  be  the  friend  of  the  bad. 

True. 

Nor  can  like  be  the  friend  of  like,  as  we  were  just  now  saying. 

True. 

Then  that  which  is  neither  good  nor  evil  can  have  no  friend 
which  is  neither  good  nor  evil. 

That  is  evident- 
Then  the  good  alone  is  the  friend  of  that  only  which  is  neither 
good  nor  evil. 
ti7     That  may  be  assumed  to  be  certain. 

And  does  not  this  seem  to  put  us  in  the  right  way?  Just 
remark,  that  the  body  which  is  in  health  requires  neither  medical 
nor  any  other  aid,  but  is  well  enough ;  and  the  healthy  man  has 
no  love  of  the  physician,  because  he  is  in  health. 

He  has  none. 

But  the  sick  loves  him,  because  he  is  sick  ? 

Certainly. 

And  sickness  is  an  evil,  and  the  art  of  medicine  a  good  and 
useful  thing? 

Yes. 

But  the  human  body,  viewed  as  a  body,  is  neither  good  nor  evil  ? 

True. 

And  the  body  is  compelled  by  reason  of  disease  to  court  and 
make  friends  of  the  art  of  medicine  ? 

Yes. 

Then  that  which  is  neither  good  nor  evil  becomes  the  friend  of 
good,  by  reason  of  the  presence  of  evil  ? 

That  is  the  inference. 
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And  clearly  this  must  have  happened  before  that  which  was 
neither  good  nor  evil  had  become  altogether  corrupted  with  the  ele- 
ment of  evil,  for  then  it  would  not  still  desire  and  love  the  good  ^ 
for,  as  we  were  saying,  the  evil  cannot  be  the  friend  of  the  good. 

That  is  impossible. 

Further,  1  must  observe  that  some  substances  are  assimilated 
when  others  are  present  with  them ;  and  there  are  some  which  are 
not  assimilated :  take,  for  example,  the  case  of  an  ointment  or 
colour  which  is  put  on  another  substance. 

Very  good. 

In  such  a  case,  is  the  substance  which  is  anointed  the  same  as 
the  colour  or  ointment  ? 

What  do  you  mean  ?  he  said. 

This  is  what  I  mean,  I  said  :  Suppose  that  I  were  to  cover  your 
auburn  locks  with  white  lead,  would  they  be  really  white,  or  would 
they  only  appear  to  be  white  ? 

They  would  only  appear  to  be  white,  he  replied. 

And  yet  whiteness  would  be  present  in  them.  But  that  would 
not  make  them  at  all  the  more  white,  notwithstanding  the  presence 
of  white  in  them — they  would  be  neither  white  nor  black. 

True. 

But  When  old  age  superinduces  in  them  the  same  colour,  then 
they  become  assimilated,  and  are  white  by  the  presence  of  white. 

Certainly. 

Now  I  want  to  know  whether  in  all  cases  a  substance  is 
assimilated  by  the  presence  of  another  substance  ^  or  must  the  pre- 
sence be  after  a  peculiar  sort  ? 

The  latter,  he  said. 

Then  that  which  is  neither  good  nor  evil  may  be  in  the  presence 
of  evil,  and  not  be  wholly  evil,  and  that  has  happened  before  now  ? 

True. 

Then  when  anything  is  in  the  presence  of  evil,  but  is  not  as 
yet  evil,  the  presence  of  good  arouses  the  desire  of  good  in  that 
thing;  but  the  presence  of  evil,  which  makes  a  thing  evil,  takes  21 
away  the  desire  and  friendship  of  the  good ;  for  that  which  was 
once  both  good  and  evil  has  now  become  evil  only,  and  the  good 
had  no  friendship  with  the  evil  ? 

None. 

And    therefore    we    say  that    those   who    are    already   wise. 
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^riietber  Gods  or  men,  are  no  longer  lovers  of  wisdom ;  nor  can 

tiiey  be  lovers  of  wisdom,  who  are  ignorant  to  the  extent  of  being 

evil,  for  no  evil  or  ignorant  person  is  a  lover  of  wisdom.     There 

remain  those  who  have  the  misfortune  to  be  ignorant,  but  are  not 

yet  hardened  in  their  ignorance,  or  void  of  understanding,  and  do 

not  as  yet  fancy  tiiat  they  know  what  they  do  not  know:  and 

therefore  those  who  are  the  lovers  of  wisdom  are  as  yet  neither 

good  nor  bad.    But  the  bad  do  not  love  wisdom  any  more  than 

the  good;    for,  as  we  have  already  seen,  neither  unlike  is  the 

friend  of  unlike,  nor  like  of  like.     You  remember  that  ? 

Yes,  they  both  said. 

And  so.  Lysis  and  Menexenus,  we  have  discovered  the  nature 
of  friendship :  there  can  be  no  doubt  of  that.  Friendship  is  the 
love  which  the  neither  good  nor  evil  has  of  the  good,  when  the 
evil  is  present,  either  in  the  soul,  or  in  the  body,  or  any^rtiere. 

They  both  agreed  and  entirely  assented,  and  for  a  moment 
I  rejoiced  and  was  satisfied  like  a  huntsman  whose  prey  is  within 
his  grasp.  But  then  a  suspicion  came  across  me,  and  I  fancied 
unaccountably  tiiat  the  conclusion  was  untrue,  and  I  felt  pained, 
and  said,  Alas !  Lysis  and  Menexenus,  I  am  afraid  that  we  have 
been  grasping  at  a  shadow. 

Why  do  you  say  that  ?  said  Menexenus. 

I  am  afraid,  I  said,  that  the  argument  about  friendship  is  false : 
arguments,  like  men,  are  often  pretenders. 

How  is  that  ?  he  asked. 

Well,  I  said ;  look  at  the  matter  in  this  way :  a  friend  is  the 
friend  of  some  one. 

Certainly  he  is. 

And  has  he  a  motive  and  object  in  being  a  friend,  or  has  he 
no  motive  and  object? 

He  has  a  motive  and  object. 

And  is  the  object  which  makes  him  a  friend  dear  to  him,  or 
neither  dear  nor  hateful  to  him  ? 

I  don't  quite  follow  you,  he  said. 

I  do  not  wonder  at  that,  I  said.  But  perhaps,  if  I  put  the 
matter  in  another  way,  you  will  be  able  to  follow  me,  and  my  own 
meaning  will  be  clearer  to  myself.  The  sick  man,  as  I  was  just 
now  saying,  is  the  friend  of  the  physician — is  he  not? 

Yes. 


62  L  YSIS. 

And  he  is  the  friend  of  the  physician  because  of  disease,  and 
for  the  sake  of  health  ? 

Yes. 

And  disease  is  an  evil  ? 

Certainly. 

And  what  of  health  ?    I  said.    Is  that  good  or  evil,  or  neither  ? 

Good,  he  replied.  21 

And  we  were  saying,  I  believe,  tiiat  the  body  being  neither 
good  nor  evil,  because  of  disease,  that  is  to  say  because  of  evil, 
is  the  friend  of  medicine,  and  medicine  is  a  good :  and  medicine 
has  entered  into  this  friendship  for  the  sake  of  health,  and  health 
is  a  good. 

True. 

And  is  health  a  friend,  or  not  a  friend  ? 

A  friend. 

And  disease  is  an  enemy  ? 

Yes. 

Then  that  which  is  neither  good  nor  evil  is  the  friend  of  the 
good  because  of  the  evil  and  hateful,  and  for  the  sake  of  the  good 
and  the  Aiend  ? 

That  is  clear. 

Then  the  friend  is  a  friend  for  the  sake  of  the  friend,  and 
because  of  the  enemy? 

That  is  to  be  inferred. 

Then  at  this  point,  my  boys,  let  us  take  heed,  and  be  on  our 
guard  against  deceptions.  I  will  no  more  say  that  the  friend  is  the 
friend  of  the  friend,  and  the  like  of  the  like,  which  has  been 
declared  by  us  to  be  an  impossibility;  but,  in  order  that  this  new 
statement  may  not  delude  us,  let  us  attentively  examine  another 
point,  which  is  this:  medicine,  as  we  were  saying,  is  a  friend, 
or  dear  to  us  for  the  sake  of  health  ? 

Yes. 

And  health  is  also  dear  ? 

Certainly. 

And  if  dear,  then  dear  for  the  sake  of  something  ? 

Yes. 

And  surely  this  object  must  also  be  dear,  as  is  implied  in  our 
previous  admissions  ? 

Yes. 
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And  that  something  dear  involves  something  else  dear  ? 
Yes. 

But  then,  proceeding  in  this  way,  we  shall  at  last  come  to  an 
end,  and  arrive  at  some  first  principle  of  friendship  or  deamess 
which  is  not  capable  of  being  referred  to  any  other,  for  the  sake 
of  whidi,  as  we  maintain,  all  other  things  are  dear. 
Certainly. 

My  fear  is  tiiat  all  those  other  things,  which,  as  we  say,  are 
dear  for  the  sake  of  tiiat  other,  are  illusions  and  deceptions  only, 
of  which  diat  other  is  the  reality  or  true  principle  of  friendship. 
Let  me  put  die  matter  thus :  Suppose  the  case  of  a  great  treasure 
(tibis  may  be  a  son,  who  is  more  precious  to  his  father  than  all  his  * 
ober  treasures) ;  would  not  the  father,  who  values  his  son  above 
all  things,  value  other  things  also  for  the  sake  of  his  son  ?  I  mean, 
for  instance,  if  he  knew  that  his  son  had  drunk  hemlock,  and  the 
&ther  thought  tiiat  wine  would  save  him,  he  would  value  the  wine  '> 
Certainly. 

And  also  the  vessel  which  contains  the  wine  ? 
Certainly. 

But  he  does  not  therefore  value  the  three  measures  of  wine,  or 

the  earthen  vessel  which  contains  them,  equally  with  his  son? 

Is  not  this  rather  the  true  state  of  the  case  ?  All  this  anxiety  of  his 

ifohas  regard  not  to  the  means  which  are  provided  for  the  sake 

of  an  object,  but  to  the  object  for  the  sake  of  which  they  are 

provided.    And  although  we  may  often  say  that  gold  and  silver 

are  highly  valued  by  us,  that  is  not  the  truth;  for  the  truth  is 

that  there  is  a  further  object,  whatever  that  may  be,  which  we 

value  most  of  all,  and  for  the  sake  of  which  gold  and  all  our 

other  possessions  are  acquired  by  us.     Am  I  not  right  ? 

Yes,  certainly. 

And  may  not  the  same  be  said  of  the  friend  ?  That  which  is 
only  dear  to  us  for  the  sake  of  something  else  is  improperly  said 
to  be  dear,  but  the  truly  dear  is  that  in  which  all  these  so-called 
dear  friendships  terminate. 

That,  he  said,  appears  to  be  true. 

And  the  truly  dear  or  ultimate  principle  of  friendship  is  not 
for  the  sake  of  any  other  or  further  dear. 
True. 
Then  the  notion  is  at  an  end  that  friendship  has   not  any 
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further  object.     But  are  we  therefore  to  infer  that  the  good  is  the 
friend  ? 

That  is  my  view. 

Then  is  the  good  loved  for  the  sake  of  the  evil  ?  Let  me  put 
the  case  in  this  way :  Suppose  that  of  the  three  principles,  good, 
evil,  and  that  which  is  neither  good  nor  evil,  there  remained 
only  the  good  and  the  neutral,  and  that  evil  went  far  away, 
and  in  no  way  afiected  soul  or  body,  nor  ever  at  all  that  class 
of  things  which,  as  we  say,  are  neither  good  nor  evil  in  them- 
selves;— would  the  good  be  of  any  use,  or  other  than  useless 
to  us  ?  For  if  there  were  nothing  to  hurt  us  any  longer,  we  should 
have  no  need  of  anything  that  would  do  us  good.  Then  would  be 
clearly  seen  that  we  did  but  love  and  desire  the  good  because  of 
the  evil,  and  as  the  remedy  of  the  evil,  which  was  the  disease ; 
but  if  there  had  been  no  disease,  there  would  have  been  no  need 
of  a  remedy.  Is  not  this  the  nature  of  the  good — to  be  loved 
because  of  the  evil,  by  us  who  are  between  the  two  ?  but  there  is 
no  use  in  the  good  for  its  own  sake. 

I  suppose  that  is  true. 

Then  the  final  principle  of  friendship,  in  which  all  other 
friendships  which  are  relative  only  were  supposed  by  us  to  ter- 
minate, is  of  another  and  a  different  nature  from  them.  For  they 
are  called  dear  because  of  another  dear  or  friend.  But  with  the 
true  friend  or  dear,  the  case  is  quite  the  reverse ;  for  that  is  proved 
to  be  dear  because  of  the  hated,  and  if  the  hated  were  away,  the 
loved  would  no  longer  stay. 

That  is  true,  he  replied:  at  least,  that  is  implied  in  the 
argument. 

But,  oh!  will  you  tell  me,  I  said,  whether  if  evil  were  to 
parish,  we  should  hunger  any  more,  or  thirst  any  more,  or  have 
any  similar  afiection?  Or  may  we  suppose  that  hunger  will 
remain  while  men  and  animals  remain,  but  not  so  as  to  be  a 
hurtful  ?  And  the  same  of  thirst  and  the  other  affections, — ^that 
they  will  remain,  but  will  not  be  evil  because  evil  has  perished  ? 
Or  shall  I  say  rather,  that  to  ask  what  either  would  be  or  would 
not  be  has  no  meaning,  for  who  can  tell  ?  This  only  we  know, 
that  in  our  present  condition  hunger  may  injure  us,  and  may  also 
benefit  us.     Is  not  that  true  ? 

Yes. 
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And  in  like  manner  thirst  or  any  similar  desire  may  some- 
times be  a  good  and  sometimes  an  evil  to  us,  and  sometimes 
neither  one  nor  the  other  ? 
To  be  sure. 

But  is  there  any  reason  why,  because  evil  perishes,  that  which 
is  not  evil  should  also  perish  ? 
None. 

Then,  even  if  evil  perishes,  the  desires  which  are  neither  good 
nor  evil  will  remain  ? 
That  is  evident. 

And  must  not  a  man  love  that  which  he  desires  and  aflects  ? 
He  must. 

\         Then,  even  if  evil  perishes,  there  may  still  remain  some  ele- 
ments of  love  or  friendship  ? 
Yes. 

But  not,  \i  evil  is  the  cause  of  friendship:    for  in   that  case 
nothing  will  be  the  friend  of  any  other  thing  after  the  destruction 
of  evil;  for  the  effect  cannot  remain  when  the  cause  is  destroyed. 
Trae. 

And  have  we  not  been  saying  that  the  friend  loves  something 
for  a  reason  ?  and  the  reason  was  because  of  the  evil  which  leads 
the  neither  good  nor  evil  to  love  the  good  ? 
Very  true. 

But  now  our  view  is  changed^  and  there  must  be  some  other 
cause  of  friendship  ? 
I  suppose  that  there  must. 

May  not  the  truth  be   that,  as  we  were  saying,  desire  is  the 
cause  of  friendship  \  for  that  which  desires  is  dear  to  that  which 
is  desired  at  the  time  of  desire?  and  may  not  the  other  theory 
have  been  just  a  long  story  about  nothing  ? 
That  is  possibly  true. 

But  surely^  I  said,  he  who  desires,  desires  that  of  which  he  is 
in  want? 
Yes. 

And  that  of  which  he  is  in  want  is  dear  to  him  ? 
True. 

And  he  is  in  want  of  that  of  which  he  is  deprived  ? 
Certainly. 
TTien  love,  and  desire,  and  friendship  would  appear  to  be  6f 
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the  natural  or  congenial.     That,  Lysis  and  Menexenus,  is  the 
inference. 

They  assented. 

Then  if  you  are  friends,  you  must  have  natures  which  are 
congenial  to  one  another  ? 

Certainly,  they  both  said. 

And  I  say,  my  boys,  that  no  one  who  loves  or  desires  another 
would  ever  have  loved  or  desired  or  affected  him,  if  he  had  not  %% 
been  in  some  way  congenial  to  him,  either  in  his  soul,  or  in  his 
character,  or  in  his  manners,  or  in  his  form. 

Yes,  yes,  said  Menexenus.     But  Lysis  was  silent. 

Then,  I  said,  the  conclusion  is,  that  what  is  of  a  congenial 
nature  must  be  loved. 

That  follows,  he  said. 

Then  the  true  lover,  and  not  the  counterfeit,  must  be  loved  by 
his  love. 

Lysis  and  Menexenus  gave  a  faint  assent  to  this;  and  Hippo- 
thales  changed  into  all  manner  of  colours  with  delight. 

Here,  intending  to  revise  the  argument,  I  said :  Can  we  point 
out  any  difference  between  the  congenial  and  the  like?  For  if 
that  is  possible,  then  I  think.  Lysis  and  Menexenus,  there  may  be 
some  sense  in  our  argument  about  friendship.  But  if  the  con- 
genial is  only  the  like,  how  will  you  get  rid  of  the  other  argument, 
of  the  uselessness  of  like  to  like  in  as  ^  as  they  are  like ;  for  to 
say  that  what  is  useless  is  dear,  would  be  absurd  ?  Suppose,  then, 
that  we  agree  to  distinguish  between  the  congenial  and  the  like — 
in  the  intoxication  of  argument,  that  may  perhaps  be  allowed. 

Very  true. 

And  shall  we  further  say  that  the  good  is  congenial,  and  the 
evil  uncongenial  to  every  one?  Or  again  that  the  e^  is  con- 
genial to  the  evil,  and  the  good  to  the  good;  or  that  which  is 
neither  good  nor  evil  to  that  which  is  neither  good  nor  evil. 

They  agreed  to  the  latter  alternative. 

Then,  my  boys,  we  have  again  fellen  into  the  old  discarded 
error ;  for  the  unjust  will  be  the  friend  of  the  unjust,  and  the  bad 
of  the  bad,  as  well  as  the  good  of  the  good. 

That  appears  to  be  true. 

But  again  if  we  say  that  the  congenial  is  the  same  as  the 
good,  in  that  case  the  good  will  only  be  the  friend  of  the  good. 
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True. 

But  that  too  was  a  position  of  ours  which,  as  you  will  re- 
member, has  been  already  refuted  by  ourselves. 
We  remember. 

Then  what  is  to  be  done  ?  Or  rather  is  there  anything  to  be 
done  ?  I  can  only,  like  the  wise  men  who  argue  in  courts,  sum 
up  the  arguments.  If  neither  the  beloved,  nor  the  lover,  nor  the 
like,  nor  tiie  unlike,  nor  the  good,  nor  the  congenial,  nor  any  other 
of  whom  we  spoke — for  there  were  such  a  number  of  them  that  I 
can't  remember  them — if,  I  say,  none  of  these  are  friends,  I  know 
not  what  remains  to  be  said. 
23  Here  I  was  going  to  invite  the  opinion  of  some  older  person, 
when  suddenly  we  were  interrupted  by  the  tutors  of  Lysis  and 
Menexenus,  who  came  upon  us  like  an  evil  apparition  with 
their  brothers,  and  bade  them  go  home,  as  it  was  getting  late. 
At  first,  we  and  the  bystanders  drove  them  off;  but  afterwards, 
as  they  would  not  mind,  and  only  went  on  shouting  in  their  bar- 
barous dialect,  and  got  angry,  and  kept  calling  the  boys — they 
appeared  to  us  to  have  been  drinking  rather  too  much  at  the 
Hermaea,  which  made  them  difficult  to  manage — we  fairly  gave 
way  and  broke  up  the  company. 

I  said,  however,  a  few  words  to  the  boys  at  parting:  O 
Menexenus  and  Lysis,  will  not  the  bystanders  go  away,  and  say, 
'  Here  is  a  jest ;  you  two  boys,  and  I,  an  old  boy,  who  would  fain 
be  one  of  you,  imagine  ourselves  to  be  friends,  and  we  have  not  as 
yet  been  able  to  discover  what  is  a  friend  !* 
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Lysimachus,  the  son  of  Aiistides  the  Just,  and  Melesias,  the  son  of 
the  elder  Thucydides,  two  aged  men,  who  live  together,  are  desirous 
of  educating  their  sons  in  the  best  manner.  Their  own  education, 
as  often  happens  with  the  sons  of  great  men,  has  been  neglected; 
and  they  are  resolved  that  their  children  shall  have  more  care  taken  of 
them,  than  they  received  themselves  at  the  hands  of  their  fathers. 

At  their  request,  Nicias  and  Laches  have  accompanied  them  to  see 
a  man  named  Stesilaus  fighting  in  heavy  armour.  The  two  fathers  ask 
the  two  generals  what  they  think  of  this  exhibition,  and  whether  they  would 
advise  that  their  sons  should  acquire  the  accomplishment  Nicias  and 
Laches  are  quite  willing  to  give  their  opinion;  but  they  suggest  that 
Socrates  should  be  invited  to  take  part  in  the  consultation.  He  is  a 
stranger  to  Lysimachus,  but  is  afterwards  recognised  as  the  son  of  his 
old  friend  Sophroniscus,  with  whom  '  he  never  had  a  difference  to  the 
hour  of  his  death.'  Socrates  is  also  known  to  Nicias,  to  whom  he  had 
introduced  the  excellent  Damon,  musician  and  sophist,  as  a  tutor  for  his 
son,  and  to  Laches,  who  had  witnessed  his  heroic  behaviour  at  the  battle 
of  Delium  (cp.  Symp.  221). 

Socrates,  as  he  is  younger  than  either  Nicias  or  Laches,  prefers  to 
wait  until  they  have  delivered  their  opinions,  which  they  give  in  a 
characteristic  manner.  Nicias,  the  tactician,  is  very  much  in  fkvour  of 
the  new  art,  which  he  describes  as  the  gymnastics  of  war — useful  when 
the  ranks  are  formed,  and  still  more  useful  when  they  are  broken; 
creating  a  general  interest  in  military  studies,  and  greatly  adding  to  the 
appearance  of  the  soldier  in  the  field.  Laches,  the  blunt  warrior,  is  of 
opinion  that  such  an  art  is  not  knowledge,  and  cannot  be  of  any  value. 
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because  the  Lacedaemonians,  those  great  masters  of  arms,  neglect  it. 
His  own  experience  in  actual  service  has  taught  him^  that  these  pre- 
tenders are  useless  and  ridiculous.  This  man  Stesilaus  has  been  seen 
by  him  on  board  ship  making  a  very  sorry  exhibition  of  himself.  The 
possession  of  the  art  will  make  the  coward  rash,  and  subject  the  cou- 
rageous, if  he  chance  to  make  a  slip,  to  invidious  remarks.  And  now 
let  Socrates  be  taken  into  counsel.     As  they  differ  he  must  decide. 

Socrates  would  rather  not  decide  the  question  by  a  plurality  of  votes  : 
in  such  a  serious  matter  as  the  education  of  a  friend's  children,  he  would 
rather  consult  the  one  skilled  person  who  has  had  masters,  and  has 
works  to  show  as  evidences  of  his  skill.  This  is  not  himself ;  for  he  has 
never  been  able  to  pay  the  sophists  for  instructing  him,  and  has  never 
had  the  wit  to  do  or  discover  anything.  But  Nicias  and  Laches  are 
older  and  richer  than  he  is :  they  have  had  teachers,  and  perhaps  have 
made  discoveries ;  and  he  would  have  trusted  them  entirely,  if  they  had 
not  been  diametrically  opposed. 

Lysimachus  here  proposes  to  resign  the  argument  into  the  hands  of 
the  younger  part  of  the  company,  as  he  is  old,  and  has  a  bad  memory. 
He  earnestly  requests  Socrates  to  remain : — in  this  showing,  as  Nicias 
says,  how  little  he  knows  the  man,  who  will  certainly  not  go  away  until 
he  has  cross-examined  the  company  about  their  past  lives.  Nicias  has 
often  submitted  to  this  process ;  and  Laches  is  quite  willing  to  learn 
from  Socrates,  because  his  actions,  in  the  true  Dorian  mode,  correspond 
to  his  words. 

Socrates  proceeds:  We  might  ask  who  are  our  teachers?  But  a 
better  and  more  thorough  way  of  examining  the  question  will  be  to  ask, 
*  What  is  Virtue  ?* —  or  rather,  to  restrict  the  enquiry  to  that  part  of  virtue 
which  is  concerned  with  the  use  of  weapons — 'What  is  Courage  ?'  Laches 
thinks  that  he  knows  this :  (i)  'He  is  courageous  who  remains  at  his 
post.'  But  some  nations  fight  fiying,  afler  the  manner  of  Aeneas  in 
Homer ;  or  as  the  heavy-armed  Spartans  also  did  at  the  battle  of  Plataea. 
(2)  Socrates  wants  a  more  general  definition,  not  only  of  military  courage, 
but  of  courage  of  all  sorts,  both  amid  pleasures  and  pains.  Laches  replies 
that  this  universal  courage  is  endurance.  But  courage  is  a  good  thing, 
and  mere  endurance  may  be  hurtful  and  injurious.  Therefore  (3)  the 
element  of  intelligence  must  be  added.  But  then  again  unintelligent 
endurance  may  often  be  more  courageous  than  the  intelligent  —  the  bad 
than  the  good.     How  is  this  contradiction  to  be  solved  ?     Socrates  and 
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Laches  are  not  set  *  to  the  Dorian  mode'  of  words  and  actions ;  for  their 
words  are  all  confusion,  although  their  actions  are  courageous.  Still 
diqr  must  *  endure'  in  an  argument  about  endurance.  Laches  is  very 
wilfing,  and  is  quite  sure  that  he  knows  what  courage  is,  if  he  could 
only  tdL 

Nicias  is  now  appealed  to ;  and  in  reply  he  offers  a  definition  which 
he  has  heard  from  Socrates  himself,  to  the  effect  that  ( i )  '  Courage  is 
intdHgence.'  Laches  derides  this ;  and  Socrates  enquires,  *  What  sort  of 
intelligence  V  to  which  Nicias  replies,  '  Intelligence  of  things  terrible.' 
'  But  every  man  knows  the  things  to  be  dreaded  in  his  own  art.'  '  No 
they  do  not  They  may  predict  results,  but  cannot  tell  whether  they 
are  really  terrible ;  only  the  courageous  man  can  do  that.'  Laches  draws 
the  inference  that  the  courageous  man  is  either  a  soothsayer  or  a  god. 

Again,  in  Nicias'  way  of  speaking,  the  term  'courageous'  must  be 
denied  to  animals  or  children,  because  they  do  not  know  the  danger. 
Against  this  inversion  of  the  ordinary  use  of  language  Laches  reclaims, 
but  is  in  some  degree  mollified  by  a  compliment  to  his  own  courage. 
Still,  he  does  not  like  to  see  an  Athenian*  statesman  and  general  de- 
scending to  sophistries  of  this  sort.  Socrates  resumes  the  argument. 
Courage  has  been  defined  to  be  intelligence  or  knowledge  of  the  terrible; 
and  courage  is  not  all  virtue,  but  only  one  of  the  virtues.  The  terrible 
is  in  the  future,  and  therefore  the  knowledge  of  the  terrible  is  a  know- 
ledge of  the  future.  But  there  can  be  no  knowledge  of  future  good 
or  evil  separated  from  a  knowledge  of  the  good  and  evil  of  the  past  or 
present ;  that  is  to  say,  of  all  good  and  evil.  Courage,  therefore,  is  the 
knowledge  of  good  and  evil  generally.  But  he  who  has  the  knowledge 
of  good  and  evil  generally,  must  not  only  have  courage,  but  also  tem- 
perance, justice,  and  every  other  virtue.  Thus,  a  single  virtue  would  be 
the  same  as  all  virtues  (cp.  Protagoras,  350  foil.).  And  after  all  the 
two  generals,  and  Socrates,  the  hero  of  Delium,  are  still  in  ignorance 
of  the  nature  of  courage.  They  must  go  to  school  again,  boys,  old 
men  and  all. 

Some  points  of  resemblance,  and  some  points  of  difference,  appear  in 
the  Laches  when  compared  with  the  Charmides  and  Lysis.  There  is 
less  of  poetical  and  simple  beauty,  and  more  of  dramatic  interest  and 
power.  They  are  richer  in  the  externals  of  the  scene ;  the  Laches  has 
more  play  and  development  of  character.  In  the  Lysis  and  Charmides 
the  youths  are  the  central  figures,  and  frequent  allusions  are  made  to  the 
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place  of  meeting,  which  is  a  palaestra.  Here  the  place  of  meeting,  which 
is  also  a  palaestra,  is  quite  forgotten,  and  the  boys  play  a  subordinate 
part.  The  stance  is  of  old  and  elder  men,  of  whom  Socrates  is  the 
youngest. 

First  is  the  aged  Lysimachus,  who  may  be  compared  with  Cephalus  in 
the  Republic,  and,  like  him,  withdraws  from  the  argument.  Melesias, 
who  is  only  his  shadow,  also  subsides  into  silence.  Both  of  them  have 
been  ill-educated,  as  is  shown  in  a  striking  manner  by  the  circumstance 
that  Lysimachus,  the  friend  of  Sophroniscus,  has  never  heard  of  the  hxat 
of  Socrates,  his  son;  they  belong  to  different  circles.  The  characters  of 
the  two  generals,  Nicias  and  Laches,  are  first  indicated  by  their  opinions 
on  the  exhibition  of  the  man  fighting  in  heavy  armour.  The  more 
thoughtful  Nicias  is  quite  ready  to  accept  the  new  art,  which  Laches 
treats  in  the  spirit  of  ridicule,  and  seems  to  think  that  this,  or  any  other 
military  question,  may  be  settled  by  asking,  'What  do  the  Lacedae- 
monians say  to  this?'  The  one  clearly  inclines  to  tactics  and  arts  of 
fence ;  the  other  is  an  enemy  to  innovation,  and  relies  on  native  courage. 
It  is  to  be  noted  that  one  of  them  is  supposed  to  be  a  hearer  of 
Socrates ;  the  other  is  only  acquainted  with  his  actions.  Laches  is  the 
admirer  of  the  Dorian  mode ;  and  into  his  mouth  the  remark  is  put  that 
there  are  some  persons  who,  never  having  been  taught,  are  better  than 
those  who  have. 

In  the  discussion  of  the  main  thesis  of  the  Dialogue — 'What  is 
Courage?'  the  antagonism  of  the  two  characters  is  still  more  clearly 
brought  out;  and  in  this,  as  in  the  preliminary  question,  the  truth  is 
parted  between  them.  Gradually,  and  not  without  difficulty.  Laches  is 
made  to  pass  on  from  the  more  popular  to  the  more  philosophical ;  it 
has  never  occurred  to  him  that  there  was  any  other  courage  than  that  of 
the  soldier ;  aiid  only  by  an  effort  of  the  mind  can  he  frame  a  general 
notion  at  all.  No  sooner  has  this  general  notion  been  formed  than  it 
evanesces  before  the  dialectic  of  Socrates ;  and  Nicias  appears  from  the 
other  side  with  the  Socratic  doctrine,  that  courage  is  knowledge.  But 
to  this  Socrates  himself  replies,  that  knowledge  is  of  past,  present,  and 
future,  and  such  a  definition  of  virtue  would  make  courage  equivalent  to 
all  virtue.  In  this  part  of  the  Dialogue  the  contrast  between  the  mode 
of  cross-examination  which  is  practised  by  Laches  and  by  Socrates,  and 
the  manner  in  which  the  definition  of  Laches  is  made  to  approximate 
to  that  of  Nicias,  are  well  worthy  of  attention. 
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Thas,  with  some  intimation  of  the  connexion  and  unity  of  virtue  and 
knowledge^  we  arrive  at  no  distinct  result    The  two  aspects  of  courage 
are  never  harmonized.    The  knowledge  which  in  the  Protagoras  is 
explained  as  the  faculty  of  estimating  pleasures  and  pains  is  here  lost 
in  an  unmeaning  and  transcendental  conception.     Yet  several  true  in- 
tiinations  of  the  nature  of  courage  are  allowed  to  appear:    (i)  That 
courage  is  moral  as  well  as  physical ;  (3)  That  true  courage  is  insepar- 
able from  knowledge,  and  yet  (3)  is  based  on  a  sort  of  natural  instinct. 
Laches  exhibits  one  aspect  of  courage ;  Nicias  the  other.    The  perfect 
image  and  harmony  of  both  is  only  realized  in  Socrates  himself. 
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PERSONS  OF  IHE  DIALOGUE, 

LtSIMACHUS,  son  rf  ArutuUs,  NiCIAS. 

MklESIAS,  son  rf^biuySdes,  LaCHES. 

Their  Sons.  Socrates. 

*q*  Ljs.  You  have  seen  the  exhibition  of  the  man  fighting  in 
^  armour,  Nicias  and  Laches,  but  we  did  not  tell  you  at  the  time 
the  reason  why  my  friend  Melesias  and  I  asked  you  to  go  with  us 
and  see  him.  I  think  that  we  may  as  well  confess  this,  for  we 
certainly  ought  not  to  have  any  reserve  with  you.  The  reason 
was,  that  we  were  intending  to  ask  your  advice.  Some  laugh  at 
the  very  notion  of  advising  others,  and  when  they  are  asked  will 
not  say  what  they  think.  They  guess  at  the  wishes  of  the  person 
who  asks  them,  and  answer  according  to  his,  and  not  according 
to  their  own,  opinion.  But  as  we  know  that  you  are  good  judges, 
and  will  say  exactly  what  you  think,  we  have  taken  you  into  our 
counsels.  And  the  matter  about  which  I  am  making  all  this 
preface  is  just  this:    Melesias  and  I  have  two  sons^  that  is  his 

79  son,  and  he  is  named  Thucydides,  after  his  grandfather ;  and  this 
is  mine,  who  is  also  called,  after  his  grandfather,  Aristides.  Now, 
we  are  resolved  to  take  the  greatest  care  of  the  youths,  and  not  to 
let  them  run  about  as  they  like,  which  is  too  often  the  way 
with  the  young,  when  they  are  no  longer  children,  but  to  begin 
at  once  and  do  the  utmost  that  we  can  for  them.  And  know- 
ing that  you  have  sons  of  your  own,  we  thought  that  you  were 
most  likely  to  have  attended  to  their  training  and  improvement, 
and,  if  you  have  not,  we  may  remind  you  that  you  ought  to 
have   attended  to  them,  and  would  invite   you   to  assist   us  in 
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the  fulfilment  of  a  common  duty.     I  will  tell  you,  Nicias  and 
Laches,   even  at   the  risk  of  being   tedious,  how  we  came  to 
think  of  this.     Melesias  and  I  live  together,  and  our  two  sons 
live  with  us^  and  now,  as  I  was  saying  at  first,  we  are  going 
to  confess  to  you.     Both  of  us  often  talk  to  the  lads  about  the 
many  noble  deeds  which  our  fathers  did  in  war  and  peace — in 
the  management  of  the  allies,  and  also  of  the  a£Fairs  of  the  city ; 
but  neither  of  us  has  any  deeds  of  his  own  which  he  can  show. 
Now  we  are  somewhat  ashamed  of  this  contrast  being  seen  by 
them,  and  we  blame  our  fathers  for  letting  us  be  spoiled  in  the 
days  of  our  youth,  while  they  were  occupied  with  the  concerns  of 
others ;  and  this  we  point  out  to  the  lads,  and  tell  them  that  they 
will  not  grow  up  to  honour  if  they  are  rebellious  and  take  no 
pains  about  themselves^   but  that  if  they  take  pains  they  may, 
perhaps,  become  worthy  of  the  names  which  they  bear.     They,  on 
their  part,  promise  to  comply  with  our  wishes^  and  our  care  is  to 
discover  what  studies  or  pursuits  are  likely  to  be  most  improving 
to  them.    Some  one  told  us  of  this  art  of  using  weapons,  which, 
he  said,  was  an  excellent  accomplishment  for  a  young  man  to 
learn;  and  he  praised  the  man  whose  exhibition  you  have  seen, 
and  told  us  to  go  and  see  him.     And  we  determined  to  go,  and  to 
get  you  to  accompany  us,  and  if  you  did  not  object,  we  thought 
that  we  would  take  counsel  with  you  about  the  education  of  our 
sons.     That  is  the  matter  about  which  we  wanted  to  talk  with 
you;  and  we  hope  that  you  will  give  us  your  opinion  about  this,  18 
and  about  any  other  studies  or  pursuits  which  may  or  may  not  be 
desirable  for  a  young  man  to  learn.     Please  to  say  whether  you 
object  to  our  proposal. 

Mr.  As  far  as  I  am  concerned,  Lysimachus  and  Melesias,  I 
applaud  your  purpose,  and  will  gladly  assist  you;  and  I  believe 
that  you.  Laches,  will  be  equally  glad. 

Lm.  Certainly,  Nicias;  and  I  quite  approve  of  the  remark 
which  Lysimachus  made  about  his  own  father,  and  the  father  of 
Melesias,  and  which  is  applicable,  not  only  to  them,  but  to  us,  and 
to  every  one  who  is  occupied  with  public  affairs.  As  he  says,  they 
are  too  apt  to  be  negligent  and  careless  of  their  own  children  and 
their  private  concerns.  There  is  much  truth  in  that  remark  of 
yours,  Lysimachus.  But  why  do  you  not  consult  our  friend 
Socrates,  instead  of  consulting  us,  about  the  education  of  the 
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fouths  ?  he  is  of  the  same  deme  with  you,  and  is  always  passing 
his  time  in  places  in  whidi  the  youth  have  any  noble  study  or 
pursuit,  such  as  you  are  enquiring  after. 

Lfs.  Why,  Inches,  has  Socrates  ever  attended  to  matters  of  this 
sort? 

litf.  Certainly,  Lysimachus, 

Niir.  That  I  have  the  means  of  knowing  as  well  as  Laches ;  )br 
quite  lately  he  supplied  me  with  a  teacher  of  music  for  my  sons, — 
Damon,  the  disciple  of  Agathocles,  who  is  a  most  accomplished 
man  in  every  way,  as  well  as  a  musician,  and  a  companion  of 
inestimable  vahie  for  young  men  at  their  age. 

Ijfs.  Those  who  have  reached  my  age,  Socrates  and  Nicias 
and  Tiafhffs,  fidl  out  of  acquaintance  with  the  young,  because  they 
are  generally  detained  at  home  by  old  age ;  but  I  hope  that  you, 
O  son  of  Sqphroniscus,  will  let  your  fellow  demesmen  have  the 
benefit  of  any  advice  which  you  are  able  to  give  them.  And  I 
have  a  claim  upon  you  as  an  old  friend  of  your  father ;  for  I  and 
he  were  always  companions  and  friends,  and  to  the  hour  of  his 
death  there  never  was  a  difference  between  us ;  and  now  it  comes 
back  to  me,  at  the  mention  of  your  name,  that  I  have  heard  these 
lads  talking  to  one  another  at  home,  and  often  speaking  of 
t8i  Socrates  in  terms  of  the  highest  praise  ^  but  I  have  never  thought 
to  ask  them  whether  the  son  of  Sophroniscus  was  the  person  whom 
they  meant.  Tell  me,  my  boy,  whether  this  is  the  Socrates  of 
whom  you  have  often  spoken? 

S9m.  Certainly,  father,  this  is  he. 

Lys.  I  am  delighted  to  hear,  Socrates,  that  you  maintain  the 
name  of  your  father,  who  was  a  most  excellent  man;  and  I 
further  rejoice  at  the  prospect  of  our  family  ties  being  renewed. 

JLf .  Indeed,  Lysimachus,  you  ought  not  to  give  him  up ;  for  I  can 
assure  you  that  I  have  seen  him  maintaining,  not  only  his  father's, 
but  also  his  country's  name.  He  was  my  companion  in  the 
retreat  from  Delium,  and  I  can  tell  you  that  if  others  had  only 
been  like  him,  the  honour  of  our  country  would  have  been  main- 
tained, and  the  great  defeat  would  never  have  occurred. 

Jjfs.  That  is  very  high  praise,  which  is  given  you,  Socrates, 
by  faithful  witnesses  and  for  deserts  like  these.  And  let  me  tell 
you  the  pleasure  which  I  feel  in  hearing  of  your  feme ;  and  I  hope 
that  you  will  regard  me  as  one  of  your  best  friends ;  indeed  you 
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ought  to  have  visited  us  long  ago,  and  reckoned  us  among  your 
friends ;  but  now,  from  this  day  forward,  as  we  have  at  last  found 
one  another  out,  do  as  I  say— come  and  make  acquaintance  with 
me,  and  with  these  young  men,  that  I  may  continue  your  friend, 
as  I  was  your  father's.  I  shall  expect  you  to  do  this,  and  shall 
venture  to  remind  you.  But  what  say  you  of  the  matter  of  which 
I  was  speaking — the  art  of  fighting  in  armour  ?  Is  that  a  practice 
in  whidi  the  lads  may  be  advantageously  instructed  ? 

Soc,  I  will  endeavour  to  advise  you,  Lysimachus,  as  far  as  I  can 
in  this  matter,  and  also  in  every  way  will  comply  with  your 
wishes ;  but  as  I  am  younger  and  not  so  experienced,  I  think 
that  I  ought  to  hear  what  my  elders  have  to  say  first,  and  to  learn 
of  them,  and  if  I  have  anything  to  add,  then  I  may  venture  to 
give  my  opinion  to  them  as  well  as  to  you.  Suppose,  Nicias,  that 
one  of  you  speaks  first. 

N/V.  I  have  no  objection,  Socrates  j  and  my  opinion  is  that  the 
acquirement  of  this  art  is  in  many  ways  useful  to  young  men. 
There  is  an  advantage  in  their  being  employed  during  their  leisure 
hours  in  a  way  which  tends  to  improve  their  bodily  constitution,  i{ 
and  not  in  the  way  in  which  young  men  are  too  apt  to  be  em- 
ployed. No  sort  of  gymnastics  could  be  harder  exercise ;  and  this, 
and  the  art  of  riding,  are  of  all  arts  most  befitting  to  a  freeman ; 
for  they  only  who  are  thus  trained  in  the  use  of  implements  of 
war  are  trained  in  the  conflict  which  is  set  before  us,  or  in  that 
on  which  the  conflict  turns.  Moreover  in  actual  battle  this  sort 
of  acquirement  will  be  of  some  use,  when  you  have  to  fight  in 
a  line  with  a  number  of  others ;  and  will  be  of  the  greatest  use 
when  the  ranks  are  broken  and  you  have  to  fight  singly;  either 
in  pursuit,  when  you  are  attacking  some  one  who  is  defending 
himself,  or  in  flight,  when  you  have  to  defend  yourself  against 
an  assailant.  Certainly  he  who  possessed  the  art  could  not  meet 
with  any  harm  at  the  hands  of  a  single  person,  or  perhaps  of 
several  J  and  in  any  case  he  would  have  a  great  advantage. 
Further,  this  sort  of  skill  inclines  a  man  to  other  noble  lessons ; 
for  every  man  who  has  learned  how  to  fight  in  arms  will  desire 
to  learn  the  proper  arrangement  of  an  army,  which  is  the  sequel 
of  the  lesson :  and  when  he  has  learned  this,  and  his  ambition 
is  once  fired,  he  will  go  on  to  learn  the  complete  art  of  the 
general.     There  is  no  difficulty  in  seeing  that  the  knowledge  and 
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practice  of  other  military  arts  will  be  useful  and  valuable  to 
a  man^  and  this  lesson  may  be  the  b^inning  of  them.  Let 
me  add  a  further  advantage,  which  is  by  no  means  a  slight 
one, — that  this  science  will  make  any  man  a  great  deal  more 
valiant  and  self-possessed  in  the  field.  And  I  will  not  disdain  to 
mention,  what  to  some  may  appear  to  be  a  small  matter,  that 
he  will  make  a  better  appearance  at  the  right  time ;  that  is  to  say, 
at  the  time  when  his  appearance  will  strike  terror  into  his  enemies. 
My  opinion  then,  Lysimachus,  is,  as  I  say,  that  the  youths  should 
be  instructed  in  this  art,  and  for  the  reasons  which  I  have  given. 
But  I  shall  be  very  glad  to  hear  Laches,  if  he  has  another  view. 

Ija.  I  should  not  like  to  say,  Nicias,  that  any  kind  of  know- 
ledge is  not  to  be  learned-    for  all  knowledge  appears  to  be  a 
good :  and  if,  as  Nicias  and  as  the  teachers  of  it  affirm,  this  art 
of  fence  is  really  a  species  of  knowledge,  then  it  ought  to  be 
learned ;   but  if  not,  and  if  those  who  profess  it  are  deceivers 
only ;  or  if  it  be  knowledge,  but  not  of  a  valuable  sort ;  then  what 
is  the  use  of  learning  it  ?    I  say  this,  because  I  think  that  if  it 
^^3  bad  been  reaUy  valuable,  the  Lacedaemonians,  whose  whole  life  is 
passed  in  finding  out  and  practising  the  arts  which  give  them  an 
advantage  over  other  nations  in  war,  would  have  discovered  this 
one.     And  even,  if  they  had  not,  still  these  professors  of  the  art 
would  certainly  not  have  failed  to  discover  that  of  all  the  Hellenes 
the  Lacedaemonians  have  the  greatest  interest  in  such  matters, 
and  that  a  master  of  the   art  who  Was   honoured   among  them 
would  have  been  sure  to  have  made  his   fortune  among   other 
nations,  just  as  a  tragic  poet  would  who    is   honoured  among 
ourselves  J  which  is  the  reason  why  he  who  fancies  that  he  can 
write  a  tragedy  does  not  go  on  a  peregrination  into  the  neigh- 
bouring states,  but  rushes  hither  straight,  and  exhibits  at  Athens ; 
and  this  is  natural.     Whereas  I  perceive  that  these  fighters  in 
armour  regard  Lacedaemon  as  a  sacred  inviolable  territory,  which 
they  do  not  touch  with  the  point  of  their  foot ;   but  they  make 
a  circuit  of  the  neighbouring  states,  and  would  rather  exhibit  to 
any  others  than  to  the  Spartans;   and  particularly  to  those  who 
would  themselves  acknowledge  that  they  are  by  no  means  first- 
rate  in  the  arts  of  war.     Further,  Lysimachus,  I  have  encountered 
a  good  many  of  these  gentlemen  in  actual  service,  and  have  taken 
their  measure,  which  I  can  give  you  at  once ;  for  none  of  these 
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masters  of  fence  has  ever  been  distinguished  in  war, — there 
has  been  a  sort  of  fatality  about  this:  whereas,  in  all  other 
arts,  the  men  of  note  have  been  always  those  who  have  practised 
the  art ;  but  these  appear  to  be  a  most  unfortunate  exception.  For 
example,  this  very  Stesilaus,  whom  you  and  I  have  just  witnessed 
exhibiting  in  all  that  crowd  and  making  such  great  professions  of 
his  powers,  I  have  seen  at  another  time  making,  in  sober  truth, 
an  involuntary  exhibition  of  himself,  which  was  a  far  better  spec- 
tacle. He  was  a  marine  on  board  a  ship,  which  struck  a  transport 
vessel,  and  was  armed  with  a  weapon,  half  spear,  half  scythe,  the 
singularity  of  which  was  worthy  of  the  singularity  of  the  man.  To 
make  a  long  story  short,  I  will  only  tell  you  what  happened  to  this 
notable  invention  of  the  scythe-spear.  He  was  fighting,  and  the 
scythe  end  caught  in  the  rigging  of  the  other  ship,  and  stuck  fast ; 
and  he  tugged,  but  was  unable  to  get  his  weapon  free.  The  two 
ships  were  passing  one  another.  He  first  ran  along  his  own  ship 
holding  on  to  the  spear  ^  but  as  the  other  ship  passed  by  and  drew 
him  after  as  he  was  holding  on,  he  let  the  spear  slip  through  his 
hand  imtil  he  retained  only  the  end  of  the  handle.  The  people  in  i^ 
the  transport  clapped  their  hands,  and  laughed  at  his  ridiculous 
figure ;  and  when  some  one  threw  a  stone,  which  fell  on  the  deck  at 
his  feet,  and  he  quitted  his  hold  of  the  scythe-spear,  the  crew  of  his 
own  trireme  also  burst  out  laughing ;  they  could  not  refrain  when 
they  beheld  the  weapon  waving  in  the  air,  suspended  from  the 
transport.  Now  I  do  not  deny  that  there  may  be  something  in 
such  an  art,  as  Nicias  asserts :  but  I  tell  you  my  experience,  and, 
as  I  said  at  first,  my  opinion  is,  that  whether  this  be  an  art  which 
is  of  some  slight  advantage,  or  not  an  art  at  all,  but  only  an 
imposition^  in  either  case  there  is  no  use  in  such  an  acquire- 
ment. For  my  opinion  is,  that  if  the  professor  of  this  art  be  a 
coward,  he  will  be  likely  to  become  rash,  and  his  character  will  be 
only  more  notorious ;  or  if  he  be  brave,  and  fail  ever  so  little, 
other  men  will  be  on  the  watch,  and  he  will  be  greatly  traduced : 
for  there  is  a  jealousy  of  such  pretenders  j  and  unless  a  man  be 
pre-eminent  in  valour,  he  cannot  help  being  ridiculous,  if  he  says 
that  he  has  this  skill  in  weapons.  Such  is  my  judgrtlent,  Lysi- 
machus,  of  the  desirableness  of  this  art;  but,  as  I  said  at  first,  ask 
Socrates,  and  do  not  let  him  go  until  he  has  given  you  his  opinion 
of  the  matter. 
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Ljv.  I  am  going  to  ask  this  favour  of  you,  Socrates ;  as  is  the 
more  necessary  because  the  two  doctors  disagree,  and  some  one 
is  needed  to  cfedde  between  them.  Had  they  agreed,  this  might 
not  have  been  required.  But  as  Laches  has  voted  one  way  and 
Nidas  another,  I  should  like  to  hear  with  which  of  our  two  friends 
yoa  agree. 

Soc.  What,  Lysimachus,  are  you  for  going  by  the  opinion  of  the 
nujufiiy  t 
Lys.  Why,  yes,  Socrates ;  what  other  way  is  there  ? 
Sm.  And  would  you  agree  in  that,  Melesias?  If  you  were 
deliberating  about  the  gymnastic  training  of  your  son,  would  you 
fUlow  the  advice  of  the  majority  of  us,  or  the  opinion  of  the  one 
iriio  had  been  trained  and  exercised  under  a  skilful  master  ? 

MeL  I  diould  take  the  advice  of  the  latter,  Socrates ;  as  would 
be  reasonable. 

S9e.  His  one  vote  would  be  worth  more  than  the  vote  of  all  us 
four? 
MeL  Certainly. 

S4C.  And  for  this  reason,  as  I  imagine, — because  a  good  decision 
is  based  on  knowledge  and  not  on  numbers  ? 
MeL  To  be  sure. 
'85     Soc.  Must  we  not  then  first  of  all  ask,  whether  there  is  any  one 
of  us  who  has  knowledge  in  that  about  which  we  are  deliberating  ? 
If  there  is,  let  us  take  his  advice,  though  he  be  one  only,  and 
not  mind  the  others ;  if  there  is  not,  let  us  seek  further  counsel. 
Is  this  a  sli^t  matter  about  which  you  and  Lysimachus  are  de- 
liberating ?    Are  you  not  risking  the  greatest  of  your  possessions  ? 
For  children  are  your  riches ;  and  upon  their  turning  out  well  or 
ill  will  depend  the  whole  order  of  their  father's  house. 
MeL  That  is  true. 

Soc.  Great  care,  then,  is  required  in  the  matter  ? 
Mel.  Certainly. 

Soc,  Suppose,  as  I  was  just  now  saying,  that  we  were  considering, 
or  wanting  to  consider,  who  was  the  best  trainer.  Should  we  not 
decide  in  his  favour  who  knew  and  had  practised  the  art,  and  had 
the  best  teachers? 

Mel.  I  think  that  we  should. 

Soc.  But  would  there  not  arise  a  prior  question  about  the  nature 
of  the  art  of  which  we  want  to  find  the  masters  ? 

G  2 
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MeL  I  do  not  understand. 

Soc.  Let  me  try  to  make  my  meaning  plainer  then.  I  do  not 
think  that  we  have  as  yet  decided  what  that  is  about  which  we 
are  consulting,  when  we  ask  which  of  us  is  skilled  in  that,  and 
which  of  us  has  or  has  not  had  a  teacher  of  the  art. 

Nic.  Why,  Socrates,  is  not  the  question  whether  young  men 
ought  or  ought  not  to  learn  the  art  of  fighting  in  armour? 

Soc.  Yes,  Nicias^  but  there  is  also  a  prior  question,  which  I 
may  illustrate  in  this  way :  When  a  person  considers  about  apply- 
ing a  medicine  to  the  eyes,  would  you  say  that  he  is  consulting 
about  the  medicine  or  about  the  eyes  ? 

Nic.  About  the  eyes. 

Soc.  And  when  he  considers  if  he  shall  set  a  bridle  on  a  horse, 
he  thinks  of  the  horse  and  not  of  the  bridle  ? 

Nsc.  True. 

Soc.  And  in  a  word,  when  he  considers  anything  for  the  sake  of 
another  thing,  he  thinks  of  the  end  and  not  of  the  means  ? 

Nic.  Certainly. 

Soc.  And  when  you  call  in  an  adviser,  you  should  see  whether 
he  is  skilful  in  the  accomplishment  of  the  end  which  you  have  in 
view,  as  well  as  of  the  means  ? 

Nsc.  Most  true. 

Soc.  And  at  present  we  have  in  view  some  kind  of  knowledge, 
the  end  of  which  is  the  soul  of  youth  ? 

Nsc.  Yes. 

Soc.  The  question  is,  Which  of  us  is  skilfiil  or  successfiil  in  the 
treatment  of  the  soul,  and  which  of  us  has  had  good  teachers  ? 

La.  Well  but  Socrates;  did  you  never  observe  that  some 
persons,  who  have  had  no  teachers,  are  more  skilful  than  those 
who  have,  in  some  things  ? 

Soc.  Yes,  Laches,  I  have  observed  that;  but  you  would  not  be 
very  willing  to  trust  them  if  they  only  professed  to  be  masters  of 
their  art,  unless  they  could  show  some  proof  of  their  skill  or 
excellence  in  one  or  more  works.  ^®^ 

La.  That  is  true. 

Soc.  And  therefore,  Laches  and  Nicias,  as  Lysimachus  and 
Melesias,  in  their  anxiety  to  improve  the  minds  of  their  sons, 
have  asked  our  advice  about  them,  we  too  should  inform  them  who 
our  teachers  were,  if  we  say  that  we  have  any,  and  prove  them 
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to  be  men  of  merit  and  experienced  trainers  of  the  minds  of  youth 
and  really  our  teachers.    Or  if  any  of  us  says  that  he  has  no  teacher, 
but  that  he  has  works  to  show  of  his  own ;  then  he  should  point  out 
to  them,  what  Athenians  or  strangers,  bond  or  free,  he  is  generally 
acknowledged  to  have  improved.     But  if  he  can  show  neither 
teachers  nor  works,  then  they  should  ask  him  to  look  out  for  others  ^ 
and  not  to  run  the  risk  of  spoiling  the  children  of  friends,  which  is 
the   most  formidable  accusation  that  can  be  brought  against  any 
one  by  his  near  and  dear  relations.     As  for  myself,  Lysimachus 
and  Melesias,  I  am  the  first  to  confess  that  I  have  never  had  a 
teacher  ^  although  I  have  always  from  my  earliest  youth  desired 
to  have  one.     But  I  am  too  poor  to  give  money  to  the  Sophists, 
who  are  the  only  professors  of  moral  improvement ;  and  to  this 
day  I  have  never  been  able  to  discover  the  art  myself,  though  I 
should  not  be  surprised  if  Nicias  or  Laches  may  have  learned  or 
discovered  it  j  for  they  are  far  wealthier  than  I  am,  and  may  there- 
fore have  learnt  of  others.    And  they  are  older  too  ^  so  that  they 
have  had  more  time  to  make  the  discovery.   And  I  really  believe 
that  they  are  able  to  educate  a  man ;  for  unless  they  had  been  con- 
fident in  their  own  knowledgCj  they  would  never  have  spoken  thus 
decidedly  of  the  pursuits  which  are  advantageous  or  hurtful  to  a 
young  man.    I  repose  confidence  in  both  of  them;  but  I  do  not 
understand  why  they  differ  from  one   another.     And   therefore, 
Lysimachus,  as  Laches  suggests  that  you  should  detain  me,  and 
not  let  me  go  until  I  have  answered,  I  in  turn  earnestly  beseech 
and  advise  you  to  detain  Laches  and  Nicias,  and  question  them. 
I  would  have  you  say  to  them :  Socrates  says  that  he  has  no  know- 
ledge of  the  matter,  and  that  he  is  unable  to  decide  which  of  you 
speaks  truly ;  neither  discoverer  or  student  is  he  of  anything  of 
the  kind.     But  you.  Laches  and  Nicias,  should  either  of  you  tell 
us  who  is  the  most  skilful  educator  whom  you  have  ever  known; 
and  whether  you  invented  the  art  yourselves,  or  learned  of  another ; 
187  and  if  you  learned,  who  were  your  respective  teachers,  and  who 
were  their  brothers  in  the  art ;  and  then^  if  you  are  too  much  occu- 
pied in  politics  to  teach  us  yourselves,  let  us  go  to  them,  and  pre- 
sent them  with  gifts,  or  make  intel-est  with  them,  or  both,  in  the 
hope  that  they  may  be  induced  to  take  charge  of  all  our  families, 
in  order  that  they  may  not  grow  up  inferior,  and  disgrace  their 
ancestors.     But  if  you  are  yourselves  original  discoverers  in  that 
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held,  give  us  some  proof  of  your  skill.  Who  are  they  who,  having 
been  inferior  persons,  have  become  under  your  care  good  and  noble  ? 
For  if  this  is  your  first  attempt  at  education,  there  is  a  danger  that 
you  may  be  trying  the  experiment,  not  on  the  *  vile  corpus  *  of  a 
Carian  slave,  but  on  your  own  sons,  or  the  sons  of  your  friend ;  and 
as  the  proverb  says,  ^  break  the  large  vessel  in  learning  to  make 
pots.*  Tell  us  then,  what  qualities  you  claim  or  do  not  claim. 
Make  them  tell  you  this,  Lysimachus,  and  do  not  let  them  off*. 

Lys.  I  very  much  approve  of  the  words  of  Socrates,  my  friends  j 
but  you,  Nicias  and  Laches,  must  determine  whether  you  will  be 
questioned,  and  give  an  explanation  about  matters  of  tliis  sort. 
Assuredly,  I  and  Melesias  would  be  greatly  pleased  to  hear  you 
answer  the  questions  which  Socrates  asks,  if  you  will :  for  I  b^an 
by  saying  that  we  took  you  into  our  counsels  because  we  thought 
you  would  be  likely  to  have  attended  to  the  subject,  especially  as 
you  have  children  who,  like  our  own,  are  nearly  of  an  age  to  be 
educated.  Suppose,  then,  if  you  have  no  objection,  that  you  take 
Socrates  into  partnership ;  and  do  you  and  he  ask  and  answer  one 
another's  questions :  for,  as  he  has  well  said,  we  are  deliberating 
about  the  most  important  of  our  concerns.  I  hope  that  you  will 
see  fit  to  comply  with  our  request. 

Ntc.  I  see  very  clearly,  Lysimachus,  that  you  have  only  known 
Socrates'  father,  and  have  no  acquaintance  with  Socrates  himself: 
at  least,  you  can  only  have  known  him  when  he  was  a  child,  and 
may  have  met  him  among  his  feUow-tribesmen,  in  company  with 
his  father,  at  a  sacrifice,  or  at  some  other  gathering.  You  clearly 
show  that  you  have  never  known  him  since  he  arrived  at  manhood. 

Jjys.  Why  do  you  say  that,  Nicias  ? 

Nk.  You  don't  seem  to  be  aware  that  any  one  to  whom  Socrates 
has  an  intellectual  affinity  is  liable  to  be  drawn  into  an  argument 
with  him ;  and  whatever  subject  may  be  started  by  him,  he  will  be 
continually  carried  round  and  round  by  him,  until  at  last  he  finds 
that  he  has  to  give  an  account  both  of  his  present  and  past  life;  \% 
and  when  he  is  once  entangled,  Socrates  will  not  let  him  go  until 
he  has  completely  and  thoroughly  sifted  him.  Now  I  am  used  to 
his  ways ;  and  I  know  that  he  will  certainly  do  this :  and  also  I 
know  that  I  myself  will  be  the  suffisrer;  for  I  am  fond  of  his 
company,  Lysimachus.  Neither  do  I  think  that  there  is  any  harm 
in  being  reminded  of  the  evil  which  we  are,  or  have  been,  doing : 
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he  whcr  does  not  fly  from  reproof  will  be  sure  to  take  more  heed 
of  his  after  life;  he  will  wish  and  desire  to  learn  as  long  as  he 
liyes,  as  Solon  says,  and  will  not  think  that  old  age  of  itself  brings 
wisdom*  To  me,  to  be  cross-examined  by  Socrates  is  neither 
unusual  nor  unpleasant;  indeed,  I  knew  all  along  that  where 
Socrates  was,  the  argument  would  soon  pass  from  our  sons  to 
ourselves;  and  therefore,  as  I  say,  as  far  as  I  am  concerned,  I  am 
quite  willing  to  discourse  with  Socrates  in  liis  own  manner ;  but 
you  had  better  ask  our  friend  Laches  what  his  feeling  may  be. 

!>.  I  have  but  one  feeling,  Nicias,  or  (shall  I  say?)  two 
feelings,  about  discussions.  And  to  some  I  may  seem  to  be  a 
fever,  and  to  others  a  hater  of  discourse ;  for  when  I  hear  a  man 
discoursing  of  virtue,  or  of  any  sort  of  wisdom,  who  is  a  true  man 
and  worthy  of  his  theme,  I  am  delisted  beyond  measure :  and  I 
compare  the  man  and  his  words,  and  note  the  harmony  and  corre- 
spondence of  them.  And  such  an  one  I  deem  to  be  the  true 
musician,  having  in  himself  a  fairer  harmony  than  that  of  the  lyre, 
or  any  pleasant  instrument  of  music ;  for  truly  he  has  in  his  own 
life  a  harmony  of  words  and  deeds  arranged,  not  in  the  Ionian,  or  in 
the  Phrygian  mode,  nor  yet  in  the  Lydian,  but  in  the  true  HeUenic 
mode,  which  is  the  Dorian,  and  no  other.  Such  a  one  makes  me 
merry  with  the  sound  of  his  voice ;  and  when  I  hear  him  I  am 
thou^t  to  be  a  lover  of  discourse ;  so  eager  am  I  in  drinking  in 
his  words.  But  when  I  hear  a  man  of  opposite  character,  I  am 
annoyed ;  and  the  better  he  speaks  the  more  I  hate  him,  and  then 
I  seem  to  be  a  hater  of  discourse.  As  to  Socrates,  I  have  no 
knowledge  of  his  words :  but  of  old,  as  would  seem,  I  have  had 
experience  of  his  deeds ;  and  his  deeds  show  that  free  and  noble 
J9  sentiments  may  be  expected  from  him-  And  if  his  words  accord, 
then  I  am  of  one  mind  with  him,  and  shall  be  delighted  to  be 
interrogated  by  a  man  such  as  he  is,  and  shall  not  be  annoyed  at 
having  to  learn  of  him :  for  I  agree  with  Solon,  '  that  I  would  fain 
grow  old,  learning  many  things.'  But  I  must  be  allowed  to  add 
of  the  good  only.  Socrates  must  be  willing  to  allow  that  he  is  a 
good  teacher,  or  I  shall  be  a  dull  and  uncongenial  pupil :  but  that 
the  teacher  is  younger,  or  not  as  yet  in  repute -^  anything  of 
that  sort  is  of  no  account  with  me.  And  therefore,  Socrates,  I 
give  you  notice  that  you  may  teach  and  confute  me  as  much  as 
ever  you  like,  and  also  learn  of  me  anything  which  I  know.     Such 
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is  the  opinion  which  I  have  had  of  you  ever  since  that  day  on 
which  you  were  my  companion  in  danger,  and  gave  an  unmis- 
takeable  proof  of  your  valour.  Therefore,  say  whatever  you  like, 
and  do  not  mind  about  the  difference  of  our  ages. 

Sac,  I  cannot  say  that  either  of  you  show  any  reluctance  to  take 
counsel  and  advise  with  me. 

X^x.  But  that  is  our  business,  in  which  I  regard  you  as  having  a 
common  interest;  for  I  reckon  you  as  one  of  us.  Please  then  to 
take  my  place,  and  find  out  from  Nicias  and  Laches  what  we 
want  to  know,  for  the  sake  of  the  youths,  and  talk  and  advise 
with  them :  for  I  am  old,  and  my  memory  is  bad  j  and  I  do  not 
remember  the  questions  which  I  am  going  to  ask,  or  the  answers 
to  them;  and  if  there  is  any  interruption  I  am  quite  lost.  I 
will  therefore  beg  of  you  to  carry  .on  the  proposed  discussion  by 
yourselves ;  and  I  will  listen,  and  Melesias  and  I  will  act  upon 
your  conclusions. 

Soc»  Let  us,  Nicias  and  Laches,  comply  with  the  request  of 
Lysimachus  and  Melesias.  There  would  be  no  harm  in  asking 
ourselves  the  question  which  was  first  proposed  to  us :  Who  have 
been  our  own  instructors  in  this  sort  of  training,  and  whom  we 
have  made  better  ?  But  the  other  mode  of  carrying  on  the  enquiry 
will  bring  us  to  the  same  point,  and  will  be  more  like  proceeding 
from  first  principles.  For  if  we  knew  that  the  addition  of  some- 
thing would  improve  some  other  thing,  and  were  able  to  make  the 
addition,  then,  clearly,  we  must  know  how  that  about  which  we 
are  advising  may  be  best  and  most  easily  attained.  Perhaps  you 
do  not  understand  what  I  mean.  Then  let  me  make  my  meaning 
plainer  in  this  way.  Suppose  we  know  that  the  addition  of  sight  i' 
makes  better  the  eyes  which  possess  this  gift,  and  also  were  able  to 
impart  sight  to  the  eyes,  then,  clearly,  we  should  know  the  nature 
of  sight,  when  asked  how  this  gift  of  sight  may  be  best  and  most 
easily  attained ;  for  if  we  knew  neither  what  sight  is,  nor  what 
hearing  is,  we  should  not  be  very  good  medical  advisers  about  the 
eyes,  or  the  ears,  or  about  the  best  mode  of  giving  sight  and 
hearing  to  them. 

Lm.  That  is  true,  Socrates. 

Soc*  And  are  not  our  two  friends.  Laches,  at  this  very  moment 
inviting  us  to  consider  in  what  way  the  gift  of  virtue  may  be 
imparted  to  their  sons  for  the  improvement  of  their  minds  ? 
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La,  Very  true. 

S9C.  Then  must  we  not  first  know  the  nature  of  virtue  ?  For 
how,  if  we  are  wholly  ignorant  of  this,  can  we  advise  any  one 
about  the  best  mode  of  attaining  it  ? 

!.#.  I  do  not  think  that  we  can,  Socrates. 

&f.  Then,  Laches,  we  may  presume  that  we  know  the  nature  of 
virtue? 

X-».  Yes. 

S9C.  And  that  which  we  know  we  must  surely  be  able  to  tell  ? 

Lai,  Certainly. 

Soc.  I  would  not  have  us  begin,  my  friend,  with  enquiring  about 
the  whole  of  virtue ;  for  that  may  be  too  much  for  us :  let  us  first 
consider  whether  we  have  a  sufficient  knowledge  of  a  part ;  that 
will  probably  be  an  easier  mode  of  proceeding. 

Lai.  Let  us  do  as  you  say,  Socrates. 

Soe.  Then  which  of  the  parts  of  virtue  shall  we  select  ?  Must  we 
not  select  that  to  which  the  use  of  arms  is  supposed  to  conduce  ? 
And  is  not  that  generally  supposed  to  be  courage? 

Lai.  Yes,  certainly. 

Soc.  Then,  Laches,  suppose  that  we  first  set  about  determining 
the  nature  of  courage,  and  in  the  second  place  proceed  to  enquire 
how  the  young  men  may  attain  this  quality  of  courage,  as  far  as 
this  is  to  be  effected  by  the  help  of  studies  and  pursuits.  Try, 
and  see  whether  you  can  tell  me  what  is  courage. 

Lai.  Indeed,  Socrates,  that  is  soon  answered:  he  is  a  man  of 
courage  who  remains  at  his  post,  and  does  not  run  away,  but 
fights  against  the  enemy  j  of  that  you  may  be  very  certain. 

S9C.  That  is  good.  Laches ;  and  yet  I  fear  that  I  did  not  express 
myself  clearly ;  and  therefore  you  have  answered  not  the  question 
which  I  intended  to  ask,  but  another. 

Lai.  What  do  you  mean,  Socrates  ? 

Sac,  I  will  endeavour  to  explain ;  you  would  call  a  man  cour- 
ageous, who  remains  at  his  post,  and  fights  with  the  enemy  ? 

Lai.  Certainly  I  should. 

Soc.  And  so  should  I  ^  but  what  would  you  say  of  another  man, 
who  fights  flying,  instead  of  remaining  ? 

Lai.  How  flying  ? 

Soc.  Why,  as  the  Scythians  are  said  to  fight,  flying  as  well  as 
pursuing ;  and  as  Homer  says  in  praise  of  the  horses  of  Aeneas, 
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that  they  knew  how  to  pursue,  and  fly  quickly  hither  and  thither; 
and  he  passes  an  encomium  on  Aeneas  himself,  as  having  a  know- 
ledge of  fear  or  flight,  and  calls  him  an  author  of  fear  or  flight. 

Lm.  Yes,  Socrates,  and  there  Homer  is  right ;  for  he  was  speak- 
ing of  chariots,  as  you  were  speaking  of  the  Scythian  cavalry,  who 
have  that  way  of  fighting ;  but  the  heavy-armed  Greek  fights,  as 
I  say,  remaining  in  his  rank. 

Sac.  And  yet.  Laches,  you  must  except  the  Lacedaemonians  at 
Plataea,  who,  when  they  came  upon  the  light  shields  of  the  Persians, 
are  said  not  to  have  been  willing  to  stand  and  fight,  and  to  have 
fled ;  but  when  the  ranks  of  the  Persians  were  broken,  they  turned 
upon  them  like  cavalry,  and  won  the  battle. 

Lm.  That  is  true. 

Sac.  That  was  my  meaning  when  I  said  that  I  was  to  blame 
in  having  put  my  question  badly,  and  that  this  was  the  reason  of 
your  answering  badly.  For  I  meant  to  ask  you  not  only  about  the 
courage  of  heavy-armed  soldiers,  but  about  the  courage  of  cavalry, 
and  every  other  style  of  soldier ;  and  not  only  who  are  courageous 
in  war,  but  who  are  courageous  in  perils  by  sea,  and  who  in 
disease,  or  poverty,  or  again  in  politics,  are  courageous ;  and  not 
only  who  are  courageous  against  pain  or  fear,  but  mighty  to 
contend  against  desires  and  pleasures,  either  fixed  in  their  rank 
or  turning  upon  their  enemy.  There  is  this  sort  of  courage,  is 
there  not  ? 

Lm.  Certainly,  Socrates. 

Sac.  And  all  these  are  courageous,  but  some  have  courage  in 
pleasures,  and  some  in  pains ;  some  in  desires,  and  some  in  fears ; 
and  some  are  cowards  under  the  same  conditions,  as  I  should 
imagine. 

La.  Very  true. 

Sac.  Now  I  was  asking  about  courage  and  cowardice  in  general. 
And  I  will  begin  with  courage,  and  once  more  ask.  What  is  that 
common  quality,  which  is  the  same  in  all  these  cases,  and  which 
is  called  courage  ?    Do  you  understand  now  what  I  mean  ? 

La.  Not  over  well. 

Sac.  I  mean  this :  As  I  might  ask  what  is  that  quality  which  is  » 9 
called  quickness,  and  which  is  found  in  running,  playing  the  lyre, 
speaking,  learning,  and  in  many  other  similar  actions,  or  rather 
which  we  possess  in  nearly  every  action  that  can  be  mentioned 
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of  anns  or  l^s,  mouth,  voice,  mind; — ^would  you  not  apply  the 
term  quickness  to  all  of  them  ? 

hm.  Qmte  true. 

&r.  And  suppose  I  were  to  be  asked  by  some  one :  What  is  that 
comnvm  quality,  Socrates,  which,  in  all  these  uses  of  the  word, 
you  call  quickness?  I  should  say  that  which  accomplishes  much 
in  a  Uttle  time — ^that  I  call  quickness  in  running,  speaking,  and 
every  other  sort  of  action. 

Xa  You  would  be  quite  correct. 

&r.  And  now.  Laches,  do  you  try  and  tell  me.  What  is  that 
ooornxMi  quality  which  is  called  courage,  and  which  includes  all 
the  various  uses  of  the  term  when  applied  both  to  pleasure  and 
pain,  and  in  all  the  cases  which  I  was  just  now  mentioning  ? 

!.#.  I  should  say  that  courage  is  a  sort  of  endurance  of  the  soul, 
if  I  am  to  speak  of  the  universal  nature  which  pervades  them  all. 

te.  But  that  is  what  we  must  do  if  we  are  to  answer  the 
question.  And  yet  I  cannot  say  that  every  kind  of  endurance  is, 
in  my  opinion,  to  be  deemed  courage.  Hear  my  reason:  I  am 
sure.  Laches,  that  you  would  consider  courage  to  be  a  very  noble 
quality. 

!.#.  Most  noble,  certainly. 

S9C,  And  you  would  say  that  a  wise  endurance  is  also  good 
and  noble  ? 

!.#.  Very  noble. 

Soc.  But  what  would  you  say  of  a  foolish  endurance  ?  Is  not  that, 
on  the  other  hand,  to  be  regarded  as  evil  and  hurtful  ? 

La.  True. 

$•€.  And  is  anything  noble  which  is  evil  and  hurtful  ? 

La.  I  ou^t  not  to  say  that,  Socrates. 

Soc.  Then  you  would  not  admit  that  sort  of  endurance  to  be 
courage — ^for  that  is  not  noble,  but  courage  is  noble  ? 

Lm.  You  are  right. 

Soc.  Then,  according  to  you,  only  the  wise  endurance  is  courage  ? 

La.  True. 

Soc.  But  as  to  the  epithet  ^  wise,'^wise  in  what  ?  In  all  things 
small  as  well  as  great  ?  For  example,  if  a  man  endures  in  spend- 
ing his'  money  wisely,  knowing  that  by  spending  he  will  acquire 
more  in  the  end,  do  you  call  him  courageous  ? 

La.  Assuredly  not. 
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*^  Ample,  if  a  man  is  a  physician,  and  his  son,  or 

/  his,  has  inflammation  of  the  lungs,  and  begs  that 
i)wed  to  eat  or  drink  something,  and  the   other 
k.  courage  ? 
Aat  is  not  courage  at  all,  any  more  than  the  last,  ^ 

-    •^ .  4  ^^'^  ^^  ^^^^  of  o^^  w^o  endures  in  war,  and  is 

willing  to  fight,  and  wisely  calculates  and  knows  that  others  will 
help  him,  and  that  there  will  be  fewer  and  inferior  men  against 
him  than  there  are  with  him;  and  suppose  that  he  has  also 
advantages  of  position ; — would  you  say  of  such  a  one  who  endures 
with  all  this  wisdom  and  preparation,  that  he,  or  some  man  in  the 
opposing  army  who  is  in  the  opposite  circumstances  to  these  and 
yet  endures  and  remains  at  his  post,  is  the  braver  ? 

laa.  I  should  say  that  the  latter,  Socrates,  was  the  braver. 

Soc.  But,  surely,  this  is  a  foolish  endurance  in  comparison  with 
the  other  ? 

laa.  That  is  true. 

Soc.  And  you  would  say  that  he  who  in  an  engagement  of 
cavalry  endures,  having  the  knowledge  of  horsemanship,  is  not 
so  courageous  as  he  who  endures,  having  no  knowledge  of  horse- 
manship ? 

L,a,  That  is  my  view. 

Soc.  And  he  who  endures,  having  a  knowledge  of  the  use  of  the 
sling,  or  the  bow,  or  any  other  art,  is  not  so  courageous  as  he  who 
endures,  not  having  such  a  knowledge  ? 

L,a.  True. 

Soc.  And  he  who  descends  into  a  well,  and  dives,  and  holds  out 
in  this  or  any  similar  action,  having  no  knowledge  of  diving,  or 
the  like,  is,  as  you  would  say,  more  courageous  than  those  who 
have  this  knowledge  ? 

Lm.  Why,  Socrates,  what  else  can  a  man  say  ? 

Soc.  Nothing,  if  that  is  what  he  thinks. 

Lm.  But  that  is  what  I  do  think. 

Sac.  And  yet  men  who  thus  run  risks  and  endure  are  but  foolish. 
Laches,  in  comparison  of  those  who  do  the  same  things,  having 
the  skill  to  do  them. 

Lm.  That  is  true. 

Soc.  But  foolish  boldness  and  endurance  appeared  before  to  be 
base  and  hurtful  to  us. 
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Ltf .  Quite  true. 

S9C.  Whereas  courage  was  acknowledged  to  be  a  noble  quality. 

JLf.  True. 

Soc.  And  now  on  the  contrary  we  are  saying  that  the  foolish 
endurance,  which  was  before  held  in  dishonour,  is  courage. 

!.#.  Very  true. 

Soc.  And  are  we  right  in  saying  that  ? 

La.  Indeed,  Socrates,  I  am  sure  that  we  are  not  right. 

Soc.  Then  according  to  your  statement,  you  and  I,  Laches, 
are  not  attuned  to  the  Dorian  mode,  which  is  a  harmony  of 
words  and  deeds;  for  our  deeds  are  not  in  accordance  with  our 
words.  Any  one  would  say  that  we  had  courage  who  saw  us  in 
action,  but  not,  I  imagine,  he  who  heard  us  talking  about  courage 
just  now. 

Lot.  That  is  most  true. 

Soc.  And  is  this  condition  of  ours  satisfactory  ? 

La.  Quite  the  reverse. 

Soc.  Suppose,  however,  that  we  admit  our  principle  to  a  certain 
extent. 
194     La*  What  principle  ?  And  what  are  we  to  admit  ? 

Soc.  The  principle  of  endurance.  Let  us  too  endure  and  per- 
severe in  the  enquiry,  and  then  courage  will  not  laugh  at  our 
feiint-heartedness  in  searching  for  courage;  which  after  all  may, 
very  likely,  be  endurance. 

La.  I  am  ready  to  go  on,  Socrates;  and  yet  I  am  unused  to 
investigations  of  this  sort.  But  the  spirit  of  controversy  has  been 
aroused  in  me  by  what  has  been  said ;  and  I  am  really  grieved  at 
being  thus  unable  to  express  my  meaning.  For  I  fancy  that  I  do 
know  the  nature  of  courage;  but,  somehow  or  other,  she  has 
slipped  away  from  me,  and  I  cannot  get  hold  of  her  and  tell  her 
nature. 

Soc.  But,  my  dear  friend,  should  not  the  good  sportsman  follow 
the  track,  and  not  be  lazy  ? 

La.  Certainly,  he  should. 

Soc.  And  shall  we  invite  Nicias  to  join  us  ?  he  may  be  better  at 
the  sport  than  we  are.    What  do  you  say  ? 

La.  I  should  like  that. 

Soc.  Come  then,  Nicias,  and  do  what  you  can  to  help  your 
friends,  who  are  tossing  on  the  waves  of  argument,  and  at  the  last 
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gasp :  you  sec  our  extremity,  and  may  save  us,  and  also  settle  your 
own  opinion,  if  you  will  tell  us  what  you  think  about  courage. 

Mr.  I  have  been  thinking,  Socrates,  that  you  and  Laches  are 
not  defining  courage  in  the  right  way ;  for  you  have  forgotten  an 
excellent  saying  which  I  have  heard  from  your  own  lips. 

Soc.  What  is  that,  Nicias  ? 

Nic*  I  have  often  heard  you  say  that '  Every  man  is  good  in  that 
in  which  he  is  wise,  and  bad  in  tiiat  in  which  he  is  unwise.' 

Soc.  That  is  certainly  true,  Nicias. 

JN/V.  And  therefore  if  the  brave  man  is  good,  he  is  also  wise. 

Soc.  Do  you  hear  him.  Laches  ? 

Lm.  Yes,  I  hear  him,  but  I  don't  quite  understand  him. 

Soc.  I  think  that  I  understand  him^  and  he  appears  to  me  to 
mean  that  courage  is  a  sort  of  wisdom. 

Lm.  What  sort  of  wisdom,  Socrates  ? 

Soc.  That  is  a  question  which  you  must  ask  of  Nicias. 

Lm.  Yes. 

Soc.  Tell  him  then,  Nicias,  what  you  mean  by  this  wisdom ;  for 
you  surely  do  not  mean  the  wisdom  which  plays  on  the  flute  ? 

Nk.  Certainly  not. 

Soc*  Nor  the  wisdom  which  plays  the  lyre  ? 

Nic.  No. 

Sac.  But  what  is  this  knowledge  then,  and  of  what  ? 

Lm.  I  think  that  you  put  the  question  to  him  very  well,  Socrates ; 
and  I  would  like  him  to  say  what  is  the  nature  of  this  knowledge 
or  wisdom. 

JN/r.  I  mean  to  say.  Laches,  that  courage  is  the  knowledge  of  ic 
that  which  inspires  fear  or  confidence  in  war,  or  in  anything. 

JLtf.  How  strangely  he  is  talking,  Socrates. 

Soc.  What  makes  you  say  that.  Laches  ? 

Lm.  What  makes  me  say  that?  Why  surely  courage  is  one 
thing,  and  wisdom  another. 

StK.  That  is  just  what  Nicias  denies. 

Lm*  Yes,  that  is  what  he  denies  in  his  fi^olishness. 

Soc.  Shall  we  enlighten  him  instead  of  abusing  him  ? 

N/r.  Laches  does  not  want  to  enlighten  me,  Socrates;  but 
having,  been  proved  to  be  talking  nonsense  himself,  he  wants  to 
prove  that  I  have  been  doing  the  same. 

Lm.  Very  true,  Nicias ;  and  you  are  talking  nonsense,  as  I  shall 
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endeavour  to  show.  Let  me  ask  you  a  question:  Do  not  phy- 
sicians know  the  dangers  of  disease  ?  or  do  the  courageous  know 
them?  or  are  the  jAysicians  the  same  as  the  courageous ? 

Kk.  Not  at  all. 

!.#•  No  more  than  the  husbandmen  who  know  the  dangers  of 
husbandry,  or  other  masters  of  crafts,  who  have  a  knowledge  of 
that  which  inspires  them  with  fear  or  confidence  in  their  own 
crafts,  and  yet  they  are  not  courageous  a  whit  the  more  for  that. 

Soc.  What  is  Ladies  saying,  Nicias;  he  appears  to  be  saying 
something. 

Mr.  Yes,  he  is  saying  something,  but  something  which  is  not 
true. 

$•€,  How  is  that  ? 

Mf.  Why,  because  he  does  not  see  that  the  physician's  know- 
ledge only  extends  to  the  nature  of  health  and  disease :  he  can  tell 
the  sick  man  that,  and  nothing  more.  Do  you  imagine.  Laches, 
that  the  [^ysician  knows  whether  health  or  disease  is  the  more 
terrible  to  a  man  ?  Had  not  many  a  man  better  never  get  up  from 
a  sick  bed  ?  I  should  like  to  know  whether  you  think  that  life  is 
always  better  than  death.  May  not  death  often  be  the  better 
of  the  two? 

!.#.  Yes,  I  certainly  think  that. 

Nic.  And  do  you  think  that  the  same  things  are  terrible  to 
those  to  whom  to  die  is  better,  and  to  those  to  whom  to  live 
is  better? 

Iji.  Certainly  not. 

N/r.  And  do  you  suppose  that  the  physician  or  any  other  artist 
knows  this,  or  any  one  indeed,  except  he  who  is  skilled  in  the 
grounds  of  fear  and  hope  ?    And  him  I  call  the  courageous. 

Soc.  Do  you  understand  his  meaning.  Laches  ? 

Lm.  Yes ;  I  suppose  that,  in  his  way  of  speaking,  the  soothsayers 
are  courageous.  For  who  but  one  of  them  can  know  to  whom 
to  die  or  to  live  is  better?  And  yet,  Nicias,  would  you  allow 
that  you  are  yourself  a  soothsayer,  or  are  you  neither  soothsayer 
nor  courageous  ? 

N/r.  What!  do  you  mean  to  say  that  the  soothsayer  ought  to 
know  the  grounds  of  hope  or  fear  ? 

Lai.  Indeed  I  do :  who  but  he  ? 

Nic.  Much  rather  I  should  say  he  of  whom  I  speak;   for  the 
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soothsayer  ought  to  know  only  the  signs  of  things  that  are  about 
to  come  to  pass,  whether  death  or  disease,  or  loss  of  property,  15 
or  victory,  or  defeat  in  war,  or  in  any  sort  of  contest;  but  to 
whom  the  suflfering  or  not  suffering  of  these  things  will  be  for  the 
best,  can  no  more  be  decided  by  the  soothsayer  than  by  one  who 
is  no  soothsayer. 

Lm.  I  cannot  understand  what  Nicias  would  be  at,  Socrates; 
for  he  represents  the  courageous  man  as  neither  a  soothsayer,  nor 
a  physician,  nor  in  any  other  character,  unless  he  means  to  say 
that  he  is  a  god.  My  opinion  is  that  he  does  not  like  honestly 
to  confess  that  he  is  talking  nonsense,  but  that  he  shuffles  up  and 
down  in  order  to  conceal  the  difficulty  into  which  he  has  got 
himself.  You  and  I,  Socrates,  might  have  practised  a  similar 
shuffle  just  now,  if  we  had  only  wanted  to  avoid  the  appearance 
of  contradiction.  And  if  we  had  been  arguing  in  a  court  of  law 
there  might  have  been  reason  in  this ;  but  why  should  a  man  deck 
himself  out  with  vain  words  at  a  meeting  of  friends  such  as  this  ? 

Soc.  I  quite  agree  with  you.  Laches,  that  he  should  not.  But 
perhaps  Nicias  is  serious,  and  not  merely  talking  for  the  sake  of 
talking.  Let  us  ask  him  to  explain  what  he  means,  and  if  he 
has  reason  on  his  side  we  will  agree  with  him;  if  not,  we  will 
instruct  him. 

L,a.  Do  you,  Socrates,  if  you  like,  ask  him :  I  think  that  I  have 
asked  enough. 

StK.  I  don't  see  why  I  should  not ;  and  my  question  will  do  for 
both  of  us. 

Lm.  Very  good. 

Soc.  Then  tell  me,  Nicias,  or  rather  tell  us,  for  Laches  and 
I  are  partners  in  the  argument:  Do  you  mean  to  affirm  that 
courage  is  the  knowledge  of  the  grounds  of  hope  and  fear  ? 

JN/V.  I  do. 

Sac.  And  that  is  a  very  special  knowledge  which  is  not  possessed 
by  the  physician  or  prophet,  who  will  not  be  courageous  unless 
they  superadd  this  particular  knowledge.  That  is  what  you  were 
saying? 

Nic.  I  was. 

Soc.  Then  courage  is  not  a  thing  which  every  pig  would  have, 
any  more  than  he  would  have  knowledge,  as  the  proverb  says  ? 

Nic.  I  think  not. 
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Soc.  Clearly  not,  Nicias;    not  even  such  a  big  pig  as  the 

Crommyonian  sow  would  be  called  by  you  courageous.    And  this 

I  say  not  as  a  joke,  but  because  I  think  that  he   who  assents 

to  your  doctrine,  that  courage  is  the  knowledge  of  the  grounds  of 

fear  and  hope,  cannot  allow  that  any  wild  beast  is  courageous, 

unless  he  admits  that  a  lion,  or  a  leopard,  or  perhaps  a  boar, 

or  any  other  animal,  has  a  degree  of  wisdom  which  but  a  few 

human   beings,  and  these  only  with  difficulty,  attain.     He  who 

takes  your  view  of  courage  must  affirm  that  a  lion,  and  a  stag, 

and   a  bull,  and  a  monkey,  have  equally  little  pretensions  to 

courage. 

197     I^m,  Capital,  Socrates;  by  the  gods,  that  is  truly  good.    And 

I  hope,  Nicias,  that  you  will  tell  us  whether  these  animals,  which 

we  ail  admit  to  be  courageous,  are  really  wiser  than  mankind; 

<w  whether  you  will  have  the  boldness,  in  the  face  of  universal 

opinion,  to  deny  their  courage. 

N«f.  Why,  Laches,  1  don't  call  animals  or  any  other  things 
courageous,  which  have  no  fear  of  dangers,  because  they  are 
ignorant  of  them,  but  fearless  and  senseless  only.  Do  you  think 
that  I  should  call  little  children  courageous,  which  fear  no  dangers 
because  they  know  none  ?  There  is  a  difference,  as  I  should  ima- 
gine, between  fearlessness  and  courage.  Now  I  am  of  opinion 
that  thoughtful  courage  is  a  quality  possessed  by  very  few,  but 
that  rashness,  and  boldness,  and  fearlessness,  which  has  no  fore- 
thought, are  very  common  qualities  possessed  by  many  men,  many 
women,  many  children,  many  animals.  And  you,  and  men  in 
genera],  call  by  the  term  ^  courageous '  actions  which  I  call  rash, 
and  my  courageous  actions  are  wise  actions. 

Lm.  Behold,  Socrates,  how  admirably,  as  he  thinks,  he  dresses 
himself  out  in  words,  while  seeking  to  deprive  of  the  honour 
of  courage  those  whom  all  the  world  acknowledges  to  be 
courageous. 

Hie.  Be  of  good  cheer.  Laches ;  for  I  am  quite  willing  to  say 
of  you  and  also  of  Lamachus,  and  of  many  other  Athenians,  that 
you  are  courageous  and  therefore  wise. 

"La.  I  could  answer  that ;  but  I  would  not  have  you  cast  in  my 
teeth  that  I  am  a  haughty  Aexonian. 

Soc.  I  would  not  have  you  answer  him,  for  I  fancy.  Laches, 
that  you  have  not  discovered  whence  his  wisdom  comes ;  he  has 
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got  all  this  from  my  friend  Damon,  and  Damon  is  always  with 
Prodicus,  who,  of  all  the  Sophists,  is  considered  to  be  the  best 
taker  to  pieces  of  words  of  this  sort. 

Lm,  Yes,  Socrates ;  and  the  examination  of  such  niceties  is  a 
much  more  suitable  employment  for  a  Sophist  than  for  a  great 
statesman  whom  the  city  chooses  to  preside  over  her. 

Soc.  But  still,  my  sweet  friend,  a  great  statesman  is  just  the 
man  to  have  a  great  mind.  And  I  think  that  the  view  which 
is  implied  in  Nicias'  definition  of  courage  is  worthy  of  ex- 
amination. 

Lm.  Then  examine  for  yourself,  Socrates. 

Soc.  That  is  what  I  am  going  to  do,  my  dear  friend.  Don't, 
however,  suppose  that  I  shall  let  you  out  of  the  partnership;  for 
I  shall  expect  you  to  apply  your  mind,  and  join  with  me  in  the 
consideration  of  the  question. 

Lm,  I  do  not  object  if  you  think  that  I  ought. 

Soc.  Yes,  I  do;  and  I  must  beg  of  you,  Nicias,  to  begin  again.  i| 
You  remember  that  we  originally  considered  courage  to  be  a  part 
of  virtue. 

Nic.  Very  true. 

Soc.  And  you  yourself  said  that  this  was  a  part,  and  that  there 
were  many  other  parts,  all  of  which  together  are  called  virtue. 

Kic.  Certainly. 

Soc.  Do  you  agree  with  me  about  the  parts?  For  I  say  that 
justice,  temperance,  and  the  like,  are  all  of  them  parts  of  virtue 
as  well  as  courage.     Would  you  not  say  the  same  ? 

Ntc.  Certainly. 

Soc.  Well  then,  about  that  we  are  agreed.  And  now  let  us 
proceed  a  step,  and  see  whether  we  are  equally  agreed  about  the 
fearful  and  the  hopeful.  Let  me  tell  you  my  own  opinion,  and  if 
I  am  wrong  you  shall  set  me  right :  my  opinion  is  that  the  terrible 
and  the  hopeful  are  the  things  which  do  or  do  not  create  fear, 
and  that  fear  is  not  of  the  present,  nor  of  the  past,  but  is  of  future 
and  expected  evil.    Do  you  not  agree  to  that.  Laches  ? 

Lm.  Yes,  Socrates,  entirely. 

Soc.  That  is  my  view,  Nicias ;  the  terrible  things,  as  I  should 
say,  are  the  evils  which  are  future ;  and  the  hopeful  are  the  good 
or  not  evil  things  which  are  future.  Do  you  or  do  you  not  agree 
in  this? 
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Kk.  I  agree. 

S9C.  And  the  knowledge  of  these  things  you  call  courage  ? 

Nic.  Precisely. 

te.  And  now  let  me  see  whether  you  agree  with  Laches  and 
myself  in  a  third  point. 

ITu.  What  is  that? 

S%c.  I  will  tell  you.  He  and  I  have  a  notion  that  there  is  not 
one  knowledge  or  science  of  the  past,  another  of  the  present,  a 
third  of  what  will  be  and  will  be  best  in  the  future ;  but  that  of 
all  three  there  is  one  science  only:  for  example,  there  is  one 
science  of  medicine  which  is  concerned  with  the  inspection  of 
health  equally  in  all  times,  present,  past,  and  future  ^  and  of  hus- 
bandry in  like  manner,  which  is  concerned  with  the  productions  of 
the  earth*  And  as  to  the  general's  art,  you  yourselves  will  be  my 
witnesses,  that  the  general  has  to  think  of  the  future  as  well  as  the 
present ;  and  he  considers  that  he  is  not  to  be  the  servant  of  the 
soothsayer,  but  his  master,  because  he  knows  better  what  is  hap- 
)9  pening  or  is  likely  to  happen  in  war :  and  accordingly  the  law 
places  the  soothsayer  under  the  general,  and  not  the  general  under 
the  soothsayer.    Am  I  not  correct.  Laches  ? 

Lm.  Quite  correct. 

Soc.  And  do  you,  Nicias,  also  acknowledge  that  the  same 
science  has  understanding  of  the  same  things,  whether  future, 
present,  or  past  ? 

Nlc.  Yes,  indeed,  Socrates  j  that  is  my  opinion. 

Soc.  And  courage,  my  friend,  is,  as  you  say,  a  knowledge  of  the 
fearful  and  of  the  hopeful  ? 

Nic.  Yes. 

Soc.  And  the  fearful,  and  the  hopeful,  are  admitted  to  be  future 
goods  and  future  evils  ? 

Nlc.  True. 

Soc.  And  the  same  science  has  to  do  with  the  same  things  in 
the  future  or  at  any  time  ? 

Kic.  That  is  true. 

Soc.  TTien  courage  is  not  the  science  which  is  concerned  with 
the  fearful  and  hopeful,  for  they  are  future  only ;  and  courage,  like 
the  other  sciences,  is  concerned  not  only  with  good  and  evil  of 
the  future,  but  of  the  present,  and  past,  and  of  any  time  ? 

Nic.  That,  as  I  suppose,  is  true. 
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Soc.  Then  the  answer  which  you  have  given,  Nicias,  includes 
only  a  third  part  of  courage  j  but  our  question  extended  to  the 
whole  nature  of  courage:  and  according  to  your  view,  that  is, 
according  to  your  present  view,  courage  is  not  only  the  knowledge 
of  the  hopeful  and  the  fearful,  but  seems  to  include  nearly  every 
good  and  evil  without  reference  to  time.  What  do  you  say  to 
that  alteration  in  your  statement  ? 

N/V.  I  agree  to  that,  Socrates. 

Soc.  But  then,  my  dear  friend,  if  a  man  knew  all  good  and  evil, 
and  how  they  are,  and  have  been,  and  will  be  produced,  would  he 
not  be  perfect,  and  wanting  in  no  virtue,  whether  justice,  or  tem- 
perance, or  holiness  ?  He  would  possess  them  all,  and  he  would 
know  which  were  dangers  and  which  were  not,  and  guard  against 
them  whether  they  were  supernatural  or  natural  j  and  he  would 
provide  the  good,  as  he  would  know  how  to  deal  with  gods 
or  men. 

N$c.  I  think,  Socrates,  that  there  is  a  great  deal  of  truth  in 
what  you  say. 

Soc.  But  then,  Nicias,  courage,  according  to  this  new  definition 
of  yours,  instead  of  being  a  part  of  virtue  only,  will  be  all  virtue  ? 

Nic.  I  suppose  that  is  true. 

Soc.  But  we  were  saying  that  courage  is  one  of  the  parts  of 
virtue  ? 

Nic.  Yes,  that  was  what  we  were  saying. 

Soc.  And  that  is  in  contradiction  with  our  present  view  ? 

Nic.  That  appears  to  be  the  case. 

Soc.  Then,  Nicias,  we  have  not  discovered  what  courage  is. 

Nic.  We  have  not. 

Lm.  And  yet,  friend  Nicias,  I  imagined  that  you  would  have  ac 
made  the  discovery,  as  you  were  so  contemptuous  of  the  answers 
which  I  made  to  Socrates.   I  had  very  great  hopes  that  you  would 
have  been  enlightened  by  the  wisdom  of  Damon. 

Nic.  I  perceive.  Laches,  that  you  think  nothing  of  having  dis- 
played your  ignorance  of  the  nature  of  courage,  but  you  look  only 
to  see  whether  I  have  not  made  a  similar  display ;  and  if  we  are 
both  equally  ignorant  of  the  things  which  a  man  who  is  good  for 
anything  should  know,  that,  I  suppose,  will  be  of  lio  consequence. 
You  certainly  appear  to  me  very  like  the  rest  of  the  world,  looking 
at  your  neighbour  and  not  at  yourself.     I  am  of  opinion  that 
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enough  has  been  said  on  the  subject  of  discussion ;  and  if  anything 
has  been  imperfectly  said,  that  may  be  hereafter  corrected  by  the 
help  of  Damon,  whom  you  think  to  deride,  although  you  have 
never  seen  him,  and  with  the  help  of  others.  And  when  I  am 
satisfied  myself,  I  will  freely  impart  my  satisfaction  to  you,  for 
I  think  that  you  are  very  much  in  want  of  knowledge. 

i>.  You  are  a  philosopher,  Nicias;  of  that  I  am  aware: 
nevertheless  I  would  recommend  Lysimachus  and  Melesias  not 
to  take  you  and  me  as  advisers  about  the  education  of  their 
diildren  ^  but,  as  I  said  at  first,  they  should  ask  Socrates ;  and  if 
my  sons  were  old  enough,  I  would  have  asked  him  myself. 

Nk.  To  that  I  quite  agree,  if  Socrates  is  willing  to  take  them 
under  his  charge.  I  should  not  wish  for  any  one  else  to  be  the 
tutor  of  Niceratus.  But  I  observe  that  when  I  mention  the 
matter  to  him  he  recommends  to  me  some  other  tutor  and  re- 
fiises  himself.  Perhaps  he  may  be  more  ready  to  listen  to  you, 
Lysimachus. 

X^x.  He  ought,  Nicias :  for  certainly  I  would  do  things  for  him 
which  I  would  not  do  for  many  others.  What  do  you  say, 
Socrates — will  you  comply  ?  And  are  you  ready  to  give  assistance 
in  the  improvement  of  the  youths  ? 

Soc.  Indeed,  Lysimachus,  I  should  be  very  wrong  in  refusing 
to  aid  in  the  improvement  of  anybody.  And  if  I  had  shown  in 
this  conversation  that  I  had  a  knowledge  which  Nicias  and  Laches 
have  not,  then  I  admit  that  you  would  be  right  in  inviting  me  to 
perform  this  duty  j  but  as  we  are  all  in  the  same  perplexity,  why 
should  one  of  us  be  preferred  to  another  ?  I  certainly  think  that 
oi  no  one  should ;  and  under  these  circumstances,  let  me  offer  you  a 
piece  of  advice  (and  this  need  not  go  further  than  ourselves).  I 
maintain,  my  friends,  that  every  one  of  us  should  seek  out  the 
best  teacher  whom  he  can  find,  first  for  ourselves,  and  then  for 
the  youth,  regardless  of  expense  or  anything.  But  I  cannot  advise 
that  we  remain  as  we  are.  And  if  any  one  laughs  at  us  for 
going  to  school  at  our  age,  I  would  quote  to  them  the  authority 
of  Homer,  who  says,  that 

'  Modesty  is  not  good  for  a  needy  man.' 

Let  us  then,  regardless  of  the  remarks  which  are  made  upon  us, 
make  the  education  of  the  youths  our  own  education.     . 
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Lys.  I  like  your  proposal,  Socrates ;  and  as  I  am  the  oldest,  I  am 
also  the  most  eager  to  go  to  school  with  the  boys.  Let  me  beg  a 
favour  of  you :  come  to  my  house  to-morrow  at  dawn,  and  we  will 
advise  about  these  matters.  For  the  present,  let  us  make  an  end 
of  the  conversation. 

Soc.  I  will  come  to  you  to-morrow,  Lysimachus,  as  you  propose, 
God  willing. 


PROTAGORAS. 


INTRODUCTION. 


The  Protagoras,  like  several  of  the  Dialogues  of  Plato,  is  put  into  the 
mouth  of  Socrates,  who  describes  a  conversation  which  had  taken  place 
between  himself  and  the  great  Sophist  at  the  house  of  Callias — '  the  man 
who  had  spent  more  upon  the  Sophists  than  all  the  rest  of  the  world/ 
and  in  which  the  learned  Hippias  and  the  grammarian  Prodicus  had 
also  shared)  as  well  as  Alcibiades  and  Critias,  both  of  whom  said  a 
few  words — in  the  presence  of  a  distinguished  company  consisting  of 
disciples  of  Protagoras  and  of  leading  Athenians  belonging  to  the 
Socratic  circle.  TjieJ^alogue^commences  with  a  request  on  the  part  ; 
of  Hippocrates  that  Socrates  would  introduce  hioi  to  the  celebrated 
teacher.  He  has  come  before  the  dawn  had  risen  to  testify  his  zeal. 
Socrates  moderates  his  excitement  and  advises  him  to  find  out  'what 
Protagoras  will  make  of  him/  before  he  becomes  his  pupil. 

They  go  together  to  the  house  of  Callias ;  and  Socrates,  after  ex- 
plaining the  purpose  of  their  visit  to  Protagoras,  asks  the  question  ^ 
*What  he  wUl  make^ofJHijpocrates?'  Protagoras  answers,  *That  he 
will  make  him  a  better  and  a  wiser  man.'  'But  in  what  will  he  be 
better?' — Socrates  desires  to  have  a  more  precise  answer.  Protagoras 
replies, '  That  he  will  teach  him  prudence  in  affairs  private  and  public ;  v 
in  short,  the  science  or  knowledge  of  human  life.' 

This,  as  Socrates  admits,  is  a  noble  profession :  but  he  is  doubtful — 
or  rather  would  have  been,  if  Protagoras  had  not  assured  him  of  it — 
whether  such  knowledge  can  be  taught.     And  this  for  two  reasons:    .. 
(i)  Because  the  Athenian  people,  who  recognise  in  their  assemblies  the     ' 
distinction  between  the  skilled  and  the  unskilled,  do  not  recognise  any 
distinction  between  the  trained  politician  and  the  untrained ;  (a)  Because   r^ 
the  wisest  and  best  Athenian  citizens  do  not  teach  their  sons  political 
virtue.     Will  Protagoras  explain  this  anomaly  to  him  ? 
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Protagoras  explains  his  views  in  the  form  of  an  apologue,  in  which, 
y  after  Prometheus  had  given  men  the  arts,  Zeus  is  represented  as  sending 
Hermes  to  them,  bearing  with  him  Justice  and  Reverence.  These  are 
not,  like  the  arts,  to  be  imparted  to  a  few  only,  but  all  men  are  tq_J)e 
p^takers  of  them.  Therefore  the  Athenian  people  are  right  in  dis- 
tinguishing between  the  skilled  and  unskilled  in  the  arts,  and^npt 
■  \j  between  skilled  and  unskilled  politicians,  (i)  For  all  men  have  the 
politicaTvirtues  to  a  certain  degree,  and  whether  they  have  them  or  not 
are  obliged  to  say  that  they  have  them.  A  man  would  be  thought  a 
madman  who  professed  an  art  which  he  did  not  know ;  and  he  would 
be  equally  thought  a  madman  if  he  did  not  profess  a  virtue  which  he 
had  not.  (2)  And  that  the  political  virtues  can  be  taught  and  acquired, 
in  the  opinion  of  the  Athenians,  is  proved  by  the  fact  that  they  punish 
evil-doers,  with  a  view  to  prevention,  of  course  —mere  retribution  is  for 
beasts,  and  not  for  men.  (3)  Another  proof  of  this  is  the  education  of 
youth,  which  begins  almost  as  soon  as  they  can  speak,  and  is  continued 
by  the  state,  when  they  pass  out  of  the  control  of  their  parents.  (4)  Nor 
is  there  any  inconsistency  in  wise  and  good  fathers  having  foolish  and 
■ ;  worthless  sons ;  for  {a)  in  the  first  place  the  young  do  not  learn  of  their 
fathers  only,  but  of  all  the  citizens ;  and  {b)  this  is  partly  a  matter  of 
^  chance  and  of  natural  gifts:  the  sons  of  a  great  statesman  are  not 
necessarily  great  statesmen  any  more  than  the  sons  of  a  good  artist 
are  necessarily  good  artists.  (5)  The  error  of  Socrates  lies  in  supposing 
that  there  are  no  teachers,  when  all  men  are  teachers.  Only  a  few,  like 
Protagoras  himself,  are  somewhat  better  than  others. 

Socrates  is  highly  delighted,  and  quite  satisfied  with  this  explanation 
of  Protagoras.  But  he  has  still  a  doubt  lingering  in  his  mind,  Protagoras 
has  spoken  of  the  virtues :  are  they  many,  or  one  ?  are  they  parts  of 
a  whole,  or  different  names  of  the  same  thing  ?  Protagoras  replies  that 
they  are  parts,  like  the  parts  of  a  face,  which  have  their  several  functions, 
and  no  one  part  is  like  any  other  part.  This  admission,  which  has  been 
somewhat  hastily  made,  is  now  taken  up  and  cross-examined  by  Socrates : 
'  Is  justice  just,  and  is  holiness  holyi  And  are  jusj^e  and  holiness 
opposed  to  one  another  ?' — *  Then  justice  is  unholy,'  Protagoras  would 
rather  say  that  justice  is  different  from  holiness,  and  yet  in  a  certain 
point  of  view  nearly  the  same.  He  does  not,  however,  escape  in  this 
way  from  the  cunning  of  Socrates,  who  entangles  him  into  an  admission 
that  everything  has  but  one  opposite.    Folly,  for  example,  is  opposed 
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to  wisdom;  and  folly  is  also  opposed  to  temperance;  and  therefore 
Jemperance^d  ^*^ot"  arft  ^^^  *fflJP<^  And  hpline^  has  been  already 
admitted  to  be  nearly  the  same  asjusfee-  Temperance,  therefore^  ha» 
now  to  be  compared  with  justice. 

Protagoras,  whose  temper  begins  to  get  a  little  ruffled  at  the  process 
to  which  he  has  been  subjected,  is  aware  that  he.wil]_soon_be  compelled 
by  the  dialectics  of  Socrates  to  admit  that  the  Icmneratc  is  the.  juat. 
He  th<*ri>f<wHpfeT\da  h'"^lf  with  his  favourite  weapon ;  that  is  to  say, 
he  makes  a^  long  speech  not  much  to  the  point,  which  elicits  the 
applause  of  the  audience. 

Here  occurs  a  sort  of  interlude,  which  commences  with  a  declaration 
on  the  part  of  Socrates  that  he  cannot  follow  a  long  speech,  and  there- 
fore he  must  beg  Protagoras  to  speak  shorter.  As  Protagoras  declines 
to  accommodate  him,  he  rises  to  depart,  but  is  detained  by  Callias,  who 
thinks  him  unreasonable  in  not  allowing  Protagoras  the  liberty  which 
he  takes  himself  of  speaking  as  he  likes.  But  Alcibiades  answers 
that  the  two  cases  are  not  parallel.  For  Socrates  admits  his  inability 
to  speak  long;  will  Protagoras  in  like  manner  acknowledge  his  in- 
ability to  speak  short  ? 

Counsels  of  moderation  are  urged  first  in  a  few  words  by  Critias,  and 
then  by  Prodicus  in  balanced  and  sententious  language:  and  Hippias 
proposes  an  umpire.  But  who  is  to  be  the  umpire  ?  rejoins  Socrates ; 
he  would  rather  suggest  as  a  compromise  that  Protagoras  shall  ask,  and 
he  will  answer.     To  this  Protagoras  yields  a  reluctant  assent. 

Protagoras  selects  as  the  thesis  of  his  questions  a  poem  of  Simonides 
of  Ceos,  in  which  he  professes  to  find  a  contradiction.  First  the 
poet  says, 

*  Hard  is  it  to  become  good,' 

and  then  reproaches  Pittacus  for  having  said,  '  Hard  is  it  to  be  good.' 
How  is  this  to  be  reconciled  ?  Socrates,  who  is  familiar  with  the  poem, 
is  embarrassed  at  first,  and  invokes  the  aid  of  Prodicus  the  Cean,  who 
must  come  to  the  help  of  his  coimtryman,  but  apparently  only  with 
the  intention  of  flattering  him  into  absurdities.  First  a  distinction  is 
drawn  between  (cZkii)  to  be,  and  {ymaBai^  to  become :  to  become  good 
is  difficult ;  to  be  good  is  easy.  Then  the  word  difficult  or  hard  is  ex- 
plained to  mean  'evil'  in  the  Cean  dialect.  To  all  this  Prodicus  assents ; 
but  when  Protagoras  reclaims,  Socrates  slily  withdraws  Prodicus  from  the 
fray,  under  Xhje  pretence  that  his  assent  was  only  intended  to  test  the  wits 
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of  his  adversary.    He  then  proceeds  to  give  another  and  more  elaborate 
explanation  of  the  whole  passage.     The  explanation  is  as  follows : — 

The  Lacedaemonians  are  great  philosophers  (although  this  is  a  fact 
which  is  not  generally  known);  and  the  soul  of  their  philosophy  is 
brevity,  which  was  also  the  style  of  primitive  antiquity  and  of  the  seven 
sages.  Now  Pittacus  had  a  saying,  *  Hard  is  it  to  be  good:'  Simonides 
was  jealous  of  the  fame  of  this  saying,  and  wrote  a  poem  which  was 
designed  to  controvert  it  No,  says  he,  Pittacus ;  not '  hard  to  be  good,' 
but  'hard  to  become  good.'  Socrates  proceeds  to  argue  in  a  highly 
impressive  manner  that  the  whole  composition  is  intended  as  an  attack 
upon  Pittacus.  This,  though  manifestly  absurd,  is  accepted  by  the 
company,  and  meets  with  the  special  approval  of  Hippias,  who  has 
however  a  favourite  interpretation  of  his  own,  which  he  is  requested  by 
Alcibiades  to  defer. 

The  argument  is  now  resumed,  not  without  some  disdaint&iLxe^aaxks 
of  Socrates  on  the_practice  of  introducing  the  poets^who^oughtn 
to  be  allowed,  any  morejhsua  flute-girlsj  to  come.iAtOL^gQod  society. 
Men's  own  thoughts  should  supply  them  with  the  mafe^ala  fnr^jg^ 
cussion.  A  few  soothing  flatteries  are  addressed  to  Protagoras  by  Callias 
and  Socrates,  and  then  the  old  question  is  repeated,  'Whether  the 
virtues  are  one  or  many?'  To  which  Protagoras  is  now  disposed  to 
reply,  that  four  out  of  the  five  virtues  are  in  some  degree  similar ;  but 
he  still  contends  that  the  fifth,  courage,  is  wholly  dissimilar.  Socrates 
proceeds  to  undermine  the  last  stronghold  of  thcjidyersary,  first^obtain- 

V  ing  from  him  the  admission  that  all  virtue  is  iixJhfi-^ghest  degree  good : 

The  courageous  are  the  confident;  and  the  confident  are  those  who 
know  their  business  or  profession :  those  who  have  no  such  knowledge 
and  are  still  confident  are  madmen.  This  is  admitted.  Then,  says 
Socrates,  courage  is  knowledge — ^an  inference  which  Protagoras  evades 
by  drawing  a  futile  distinction  between  the  courageous  and  the  confident 
in  a  fluent  speech. 

Socrates  renews  the  attack  from  another  side :  he  would  like  to  know 
whether  pleasure  is  not  the  only  good,  and  pain  the  only  evil?  Pro- 
tagoras seems  to  doubt  the  morality  or  propriety  of  assenting  to  this ; 
he  would  rather  say  that  'some  pleasures  are  good,  some  pains  are 

V  /       evil,'  which  is  also  the  opinion  of  the  generality  of  mankind.     What 

does  he  think  of  knowledge  ?  does  he  agree  with  the  common  opinion 
about  this  also,  that  knowledge  is  overpowered  by  passion?  or  does 
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he  hold  that  knowledge  is  power?  Protagoras  agrees  that  knowledge 
is  certainly  a  governing  power. 

This,  however,  is  not  the  doctrine  of  men  in  general,  who  maintain 
that  many  who  know  what  is  best,  act  contrary  to  their  knowledge  imder 
the  influence  of  pleasure.  But  this  opposition  of  good  and  evil  is  really 
the  opposition  of  a  greater  or  lesser  amoimt  of  pleasure.  Pleasures  are 
evils  because  they  end  in  pain,  and  pains  are  good  because  they  end 
in  pleasures.  Thus  pleasure  is  seen  to  be  the  only  good ;  and  the  only 
evil  is  the  preference  of  the  lesser  pleasure  to  the  greater.  But  then 
comes  in  the  illusion  of  distance.  Some  art  of  mensuration  is  required 
in  order  to  show  us  pleasures  and  pains  in  their  true  proportion.  This 
art  of  mensuration  is  a  kind  of  knowledge,  and  knowledge  is  thus  proved 
once  nK>re  to  be  the  governing  principle  of  human  life,  and  ignorance 
the  origin  of  all  evil :  for  no  one  prefers  the  less  pleasure  to  the  greater, 
or  the  greater  pain  to  the  less,  except  from  ignorance.  The  argument 
is  drawn  out  in  an  imaginary  '  dialogue  within  a  dialogue,'  conducted  by 
Socrates  and  Protagoras  on  the  one  part,  and  the  rest  of  the  world 
on  the  other.  Hippias  and  Prodicus,  as  well  as  Protagoras,  admit  the 
soundness  of  the  conclusion. 

Socrates  then  applies  this  new  conclusion  to  the  case  of  courage — the 
only  virtue  which  still  holds  out  against  the  assaults  of  the  Socratic 
dialectic.  No  one  chooses  the  evil  or  refuses  the  good  except  through 
ignorance.  This  explains  why  cowards  refuse  to  go  to  war : — because 
they  f(Hin  a  wrong  estimate  of  good,  and  honour,  and  pleasure.  And 
why  are  the  courageous  willing  to  go  to  war? — because  they  form  a 
right  estimate  of  pleasures  and  pains,  of  things  terrible  and  not  terrible. 
Course  then  is  knowledge,  and  cowardice  is  ignorance.  And  the 
five  virtues,  which  were  originally  maintained  to  have  five  different 
natures,  after  having  been  easily  reduced  to  two  only,  are  at  last  re- 
solved in  one.  The  assent  of  Protagoras  to  this  last  position  is  extracted 
with  great  difficulty. 

Socrates  concludes  by  professing  his  disinterested  love  of  the  truth, 
and  remarks  on  the  singular  manner  in  which  he  and  his  adversary  had 
changed  sides.  Protagoras  began  by  asserting,  and  Socrates  by  deny- 
ing, the  teachableness  of  virtue,  and  now  the  latter  ends  by  affirming 
that  virtue  is  knowledge,  which  is  the  most  teachable  of  all  things,  while 
Protagoras  has  been  striving  to  show  that  virtue  is  not  knowledge,  and 
this  is  almost  equivalent  to  saying  that  virtue  cannot  be  taught.     He  is 
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not  satisfied  with  the  result,  and  would  like  to  renew  the  enquiry  with 
the  help  of  Protagoras  in  a  different  order,  asking  (i)  What  virtue  is,  and 
(a)  Whether  virtue  can  be  taught  Protagoras  declines  this  offer,  but 
commends  Socrates'  earnestness  and  mode  of  discussion. 

The  Protagoras  is  often  supposed  to  be  full  of  difficulties.  These  are 
partly  imaginary  and  partly  real.  The  imaginary  ones  are :  (i)  Chrono- 
logical,— ^which  were  pointed  out  in  ancient  times  by  Athenaeus,  and  are 
noticed  by  Schleiermacher  and  others,  and  relate  to  the  impossibility  of 
all  the  persons  in  the  Dialogue  meeting  at  any  one  time,  whether  in  the 
year  425  B.C.,  or  in  any  other.  But  Plato,  like  other  writers  of  fiction, 
aims  only  at  the  probable,  and  has  shown  in  other  Dialogues  (e.g.  the 
Symposium  and  Republic)  an  extreme  disregard  of  the  historical  accuracy 
which  is  sometimes  demanded  of  him.  (2)  The  exact  place  of  the 
Protagoras  among  the  Dialogues,  and  the  date  of  composition,  have  also 
been  much  disputed.  But  there  are  no  criteria  which  afford  any  real 
grounds  for  determining  the  date  of  composition ;  and  the  affinities  of  the 
Dialogues,  when  they  are  not  indicated  by  Plato  himself,  must  always  to 
some  extent  remain  uncertain.  (3)  There  is  another  class  of  difficul- 
ties, which  may  be  ascribed  to  preconceived  notions  of  commentators, 
who  imagine  that  Protagoras  the  Sophist  ought  always  to  be  in  the 
wrong,  and  his  adversary  Socrates  in  the  right ;  or  that  in  this  or  that 
passage — e.  g.  in  the  explanation  of  good  as  pleasure — Plato  is  incon- 
sistent with  himself;  or  that  the  Dialogue  fails  in  imity,  and  has  not 
a  proper  *  beginning,  middle,  and  ending.'  They  seem  to  forget  that 
Plato  is  a  dramatic  writer  who  throws  his  thoughts  into  both  sides  of  the 
argument,  and  certainly  does  not  aim  at  any  unity  which  is  inconsistent 
with  freedom,  and  with  a  natural  or  even  wild  manner  of  treating  his  sub- 
ject ;  also  that  his  mode  of  revealing  the  truth  is  by  lights  and  shadows, 
and  far  off  and  opposing  points  of  view,  and  not  by  dogmatic  statements 
or  definite  results. 

The  real  difficulties  arise  out  of  the  extreme  subtlety  of  the  work, 
which,  as  Socrates  says  of  the  poem  of  Simonides,  is  a  most  perfect 
piece  of  art.  There  are  dramatic  contrasts  and  interests,  threads  of 
philosophy  broken  and  resumed,  s^irical  reflections  on  mankind,  veils 
thrown  over  truths  which  are  lightly  suggested,  and  all  woven  together 
in  a  single  design,  and  moving  towards  one  end. 

In  the  introductory  scene  Plato  raises  the  expectation  that  a  '  great 
personage '  is  about  to  appear  on  the  stage  (perhaps  with  a  further  view 
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of  showing  that  he  is  destined  to  be  overthrown  by  a  greater  still,  who 
makes  no  pretensions).  Before  introducing  Hippocrates  to  him,  Socrates 
thinks  proper  to  warn  tiie  youth  of  the  dangers  of  '  influence/  of  the 
invidious  oature  of  which  Protagoras  is  also  sensible.  Hippocrates  readily 
adopts  the  suggestion  of  Socrates  that  he  shall  learn  the  accomplish- 
ments which  befit  an  Athenian  gendeman  of  Protagoras,  and  let  alone  his 
'soj^iistry.'  There  is  nothing  however  in  the  introduction  which  leads 
to  the  inference  that  Plato  intended  to  blacken  the  character  of  the 
S(^>h]sts ;  be  only  makes  a  little  merry  at  their  expense. 

The  *  great  personage '  is  somewhat  ostentatious,  but  frank  and  honest. 
He  is  introduced  on  a  stage  which  is  worthy  of  him — at  the  house  of  the 
rich  Callias,  in  which  are  congregated  the  noblest  and  wisest  of  the 
Athenians.  He  considers  openness  to  be  the  best  policy,  and  parti- 
cularly mentions  his  own  liberal  mode  of  dealing  with  his  pupils,  as  if 
in  answer  to  the  favourite  accusation  of  the  Sophists  that  they  received 
pay.  He  is  remarkaMe  for  the  good  temper  which  he  exhibits  through- 
out the  discussion  under  the  trying  and  often  sophistical  cross-examina- 
tion of  Socrates.  Although  once  or  twice  ruffled,  and  reluctant  to 
continue  the  discussion,  he  parts  company  on  perfectly  good  terms,  and 
appears  to  be,  as  he  says  of  himself,  the  '  least  jealous  of  mankind.' 

Nor  is  there  anything  in  the  sentiments  of  Protagoras  which  impairs 
this  pleasing  impression  of  the  grave  and  weighty  old  man.  His  real 
defect  is  that  he  is  inferior  to  Socrates  in  dialectics.  The  opposition 
between  him  and  Socrates  is  not  the  opposition  of  good  and  bad,  true 
and  false,  but  of  the  old  art  of  rhetoric  and  the  new  science  of  interroga- 
tion and  argument ;  also  of  the  irony  of  Socrates  and  the  self-assertion 
of  the  Sophists.  There  is  quite  as  much  truth  on  the  side  of  Protagoras 
as  of  Socrates ;  bufthe  truth  of  Protagoras  is  based  on  common  sense 
and  common  maxims  of  morality,  while  that  of  Socrates  is  paradoxical 
or  transcendentat^'Shd  though  full  of  meaning  and  insight,  hardly  in- 
telligible to  ihejest  of  mankind. 

For  example :  (i)  one  of  the  noblest  statements  to  be  foimd  in  anti- 
quity about  the  jweventive  nature  of  pimishment  is  put  into  the  mouth 
of  Protagoras ;  (2)  he  is  clearly  right  also  in  maintaining  that  virtue  can 
be  taught  (which  Socrates  himself,  at  the  end  of  the  Dialogue,  is  disposed 
to  concede) ;  and  also  (3)  in  his  explanation  of  the  phenomenon  that 
good  fathers  have  bad  sons ;  (4)  he  is  right  also  in  observing  that  the 
virtues  are  not  like  the  arts,  gifts,  or  attainments  of  special  individuals. 
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but  the  common  property  of  all:  this,  which  in  all  ages  has  been 
the  strength  and  weakness  of  ethics  and  politics,  is  deeply  seated  in 
human  nature;  (5)  there  is  a  sort  of  half  truth  in  the  notion  that  aU 
civilized  men  are  teachers  of  virtue ;  and  (6)  Uiejeligiou§ jJlegoj^jhould 
be  noticed,  in  which  the  arts  are  said  to  be  given J^jLPnjnaetheus  (who 
stole  them),  whereas  justice  and  reverence  and  the^  pc^iticaLxirtues^could 
only  be  imparted  by  Zeus.  It  is  observable  also  (7)  in  the  latter  part 
of  the  Dialogue,  when  Socrates  is  arguing  that  '  pleasure  is  the  only 
good/  Protagoras  deems  it  more  in  accordance  with  his  character  to 
maintain  that '  some  pleasures  only  are  good/ 

There  is  no  reason  to  suppose  that  in  all  this  Plato  is  depicting  an 
imaginary  Protagoras ;  at  any  rate,  he  is  showing  us  the  teaching  of  the 
Sophists  under  the  milder  aspect  under  which  he  once  regarded  them. 
Nor  is  there  any  reason  to  doubt  that  Socrates  is  equally  an  historical 
character,  paradoxical,  ironical,  tiresome,  but  seeking  for  the  unity  of 
virtue  and  knowledge  as  for  a  precious  treasure ;  willing  to  rest  this  even 
on  a  calculation  of  pleasure,  and  irresistible  here,  as  everywhere  in  Plato, 
in  his  intellectual  superiority. 
vAp.  The  aim  of  Socrates,  and  of  the  Dialogue,  is  to  show  tfie  unity  of 

virtue"In  the  determination  of  this  question  the  identity  of  virtue  and 
knowledge  is  found  to  be  involved.  But  if  virtue  aiid  knowledge  are 
one,  then  virtue  can  be  taught ;  the  end  of  the  Dialogue  returns  to  the  be- 
ginning. Had  Protagoras  been  allowed  by  Plato  to  make  the  Aristotelian 
distinction,  and  say  that  virtue  is  not  knowledge,  but  is  accompanied 
with  knowledge;  or  to  point  out  with  Aristotle-thatJ;he_^same ^quality 
may  have  more  than  one  opposite;  or  with  Plato  himself  in  the  Phaedo 
to  deny  that  good  is  a  mere  exchange  of  a  greater  pleasure  for  a  less — the 
unity  of  virtue  and  the  identity  of  virtue  and  knowledge  would  have 
required  to  be  proved  by  other  arguments. 

The  victory  of  Socrates  over  Protagoras  is  in  every  way  complete 
when  their  minds  are  fairly  brought  together.  Protagoras  falls  before 
him  after  two  or  three  blows.  Socrates  partially  gains  his  object  in  the 
first  part,  and  completely  in  the  second.  Nor  does  he  appear  at  any 
disadvantage  when  subjected  to  *the  question'  by  Protagoras.  He 
succeeds  in  making  his  two  '  friends,'  Prodicu^  and  Hippias,  ludicrous 
by  the  way ;  he  also  makes  a  long  speech  in  defence  of  the  poem  of 
Simonides,  after  the  manner  of  the  Sophists,  showing,  as  Alcibiades  says, 
that  he  is  only  pretending  to  have  a  bad  memory. 
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Not  having  the  whole  of  this  poem  before  us,  it  is  impossible  for  us 

to  answer  certainly  the  question  of  Protagoras,  how  the  two  passages 

of  Simonides  are  to  be  reconciled.     We  can  only  follow  the  indications 

given  by  Pkto  himself.    But  it  seems  likely  that  the  reconcilement 

oflfered  by  Socrates  is  only  a  caricature  of  the  methods  of  interpretation 

whichwerepractisedby  the  Sophists— for  the  following  reasons:  (i)  The 

transparent  irony  of  the  previous   interpretations  given  by  Socrates. 

(a)  The  ludicrous  opening  of  the  speech  in  which  the  Lacedaemonians 

are  described  as  the  true  philosophers,  and  Laconic  brevity  as  the  true 

form  of  i^iilosophy,  evidendy  with  an  allusion  to  Protagoras'  long  speeches. 

(3)  The  manifest  futility  and  absurdity  of  the  explanation  of  i\kwf  ^waivrjiu 

okMmff  which  is  hardly  consistent  with  the  rational  interpretation  of  the 

rest  of  the  poem.    The  opposition  of  f^ai  and  y^vtaOai  seems  also 

intended  to  express  the  rival  doctrines  of  Socrates  and  Protagoras,  and 

is  a  sort  of  facetious  commentary  on  their  differences.     (4)  The  general 

treatment  in  Plato  both  of  the  Poets  and  the  Sophists,  who  are  their 

interpreters,  and  whom  he  delights  to  identify  vaiYx  them.     (5)  The 

depreciating  spirit  in  which  Socrates  speaks  of  the  introduction  of  the 

poets  as  a  substitute  for  original  conversation,  which  is  intended  to 

contrast  with  Protagoras'  exaltation  of  the  study  of  them — this  again  is 

hardly  consistent  with  the  serious  defence  of  Simonides.    (6)  The  marked 

approval  of  Hippias,  who  is  supposed  at  once  to  catch  the  familiar 

sound,  just  as  in  the  previous  conversation  Prodicus  is  represented  as 

ready  to  accept  any  distinctions  of  language  however  absurd.     At  the 

same  time  Hippias  is  desirous  of  substituting  a  new  interpretation  of 

his  own ;  as  if  the  words  might  really  be  made  to  mean  anything,  and 

were  only  to  be  regarded  as  affording  a  field  for  the  ingenuity  of  the 

interpreter. 

This  curious  passage  is,  therefore,  to  be  regarded  as  Plato's  satire 
on  the  tedious  and  h3rpercritical  arts  of  interpretation  which  prevailed 
in  his  own  day,  and  may  be  compared  with  his  condenmation  of  the 
same  arts  when  applied  to  mythology  in  the  Phaedrus,  and  with  his 
other  parodies,  e.  g.  with  the  second  speech  in  the  Phaedrus  and  with 
the  Menexenus.  Several  lesser  touches  of  satire  appear  in  it,  e.g.  the 
claim  of  philosophy  advanced  for  the  Lacedaemonians,  which  is  a  parody 
of  the  claims  advanced  for  the  Poets  by  Protagoras ;  the  mistake  of  the 
Laconizing  set  in  supposing  that  the  Lacedaemonians  are  a  great  nation 
because  they  bruise  their  ears ;  the  far-fetched  notion,  which  is  *  really  too 
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bad/  that  Simonides  uses  the  Lesbian  (?)  word,  hraunjfu,  because  he  is 
addressing  a  Lesbian.  The  whole  may  also  be  considered  as  a  satire 
on  those  who  spin  pompous  theories  but  of  nothing. 

All  the  interests  and  contrasts  of  character  in  a  great  dramatic  work 
like  the  Protagoras  are  not  easily  exhausted.  The  impressiveness  of 
the  scene  should  not  be  lost  upon  us,  or  the  gradual  substitution  of 
Socrates  in  the  second  part  for  Protagoras  in  the  first  There  is 
Alcibiades,  who  is  compelled  by  the  necessity  of  his  nature  to  be  a 
partisan,  lending  effectual  aid  to  Socrates;  there  is  Critias  assuming 
the  tone  of  impartiality ;  Callias  there  as  always  inclining  to  the  Sophist, 
but  eager  for  any  intellectual  repast ;  Prodicus,  who  finds  an  opportunity 
for  displaying  his  distinctions  of  language ;  Hippias,  for  exhibiting  his 
vanity  and  superficial  knowledge  of  natural  philosophy.  Both  of  these 
have  been  previously  a  good  deal  damaged  by  the  mock  sublime  descrip- 
tion of  them  in  the  introduction.  It  may  be  remarked  that  Protagoras 
is  consistently  presented  to  us  throughout  as  the  teacher  of  moral  and 
political  virtue ;  there  is  no  allusion  to  the  theories  of  sensation  which 
are  attributed  to  him  in  the  Theaetetus  and  elsewhere,  or  to  his  denial  of 
the  existence  of  the  gods ;  he  is  the  religious  rather  than  the  irreligious 
teacher  in  this  Dialogue.  Also  it  may  be  observed  that  Socrates  shows 
him  as  much  respect  as  is  consistent  with  his  own  ironical  character. 

It  remains  to  be  considered  in  what  relation  the  Protagoras  stands 
to  the  other  Dialogues  of  Plato.  That  it  is  one  of  the  earlier  or  purely 
Socratic  works — perhaps  the  last,  as  it  is  certainly  the  greatest  of  them — 
is  indicated  by  the  absence  of  all  allusion  to  the  doctrine  of  reminiscence ; 
and  also  probably  by  the  different  attitude  assumed  towards  the  teaching 
and  persons  of  the  Sophists  in  some  of  the  later  Dialogues.  The 
Charmides,  Laches,  Lysis,  all  touch  on  the  question  of  the  relation  of 
knowledge  to  virtue,  and  may  be  regarded,  if  not  as  preliminary  studies 
or  sketches  of  the  more  important  work,  at  any  rate  as  closely  connected 
with  it.  The  lo  and  Hippias  contain  discussions  of  the  Poets,  which 
offer  a  parallel  to  the  ironical  criticism  of  the  verses  of  Simonides,  and 
are  conceived  in  a  similar  spirit.  The  aflSnity  of  the  Protagoras  to  the 
Meno  is  more  doubtful.  For  there,  although  the  same  question  is 
discussed,  'whether  virtue  can  be  taught,'  and  the  relation  of  Meno 
to  the  Sophists  is  much  the  same  as  that  of  Hippocrates,  the  answer  to 
the  question  is  supplied  out  of  the  doctrine  of  ideas ;  the  real  Socrates 
18  ab^ady  passing  into  the  Platonic  one.    At  a  later  stage  of  the 


INTRODUCTION.  115 


Fktonic  philosophy  we  shall  find  that  both  the  paradox  and  the  solution 

of  it  appear  to  have  been  retracted.     The  Phaedo,  the  Gorgias,  and 

the  Philebos  offer  further  corrections  of  the  teaching  of  the  Protagoras ; 

in  all  of  them  the  doctrine  that  virtue  is  pleasure,  or  that  pleasure  is 

the  chief  or  only  good  is  distincdy  renounced. 

Thus  after  many  preparations  and  oppositions,  both  of  the  characters 
of  men  and  aspects  of  the  truth,  especially  of  the  popular  and  philo- 
sophical aspect;  and  alter  many  intemipdons  and  detentions  by  the  way, 
which,  as  Theodorus  sa3rs  in  the  Theaetetus,  are  quite  as  agreeable  as 
the  argument,  we  armeatthe_gi3Bat_Socratic_Aes^  is 

knowlci^e.  This  is  an  aspect  of  the  truth  _which.Jiras Jost  almost  as 
sooiL-ag  it  was  found;  and  ye^  has  to  be  recovered  bj;^  every  one  for 
hio^eUjKbfi.  wovdd  pass  the  limits  of  proyerbiaj  and  popular  philosophy. 
It  is  not  to  be  regarded  only  as  a  passing  stage  in  the  history  of  the 
human  mind,  but  as  an  anticipation  of  the  reconcilement  of  the  moral 
and  intellectual  elements  of  human  nature. 
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PBKS0N5  OF  THE  DIALOGUE. 

SocmATSS,  who  is  the  tuarrator  rf'  PROTAGORAS,  ^ 

the  DiaUgm  to  bis  Compatum.  HiPPIAS,  >  Sophists, 

HiPPOCRATKS.  PRODICUS,         J 

AIXIBIADKS.  Callias^  a  wealthy  Atbeniam, 
Critias. 

Scene  :— The  House  of  Callias. 

Steph.     Cmv.  Where  do  you  come  from,  Socrates?    And  yet  1  need 

3^  hardly  ask  the  question,  as  I  know  that  you  have  been  in  chase 

of  the  fair  Alcibiades.    I  saw  him  the  day  before  yesterday  ^  and 

he  had  got  a  beard  like  a  man, — and  he  is  a  man,  as  I  may  tell 

you  in  your  ear.    But  I  thou^t  that  he  was  still  very  charming. 

Sac.  What  of  his  beard  ?  Are  you  not  of  Homer's  opinion,  who 
says  that^ 

'  Youth  is  most  charming  when  the  beard  first  appears '? 

And  that  is  now  the  charm  of  Alcibiades. 

Com.  Well,  and  how  do  matters  proceed?  Have  you  been 
visiting  him,  and  was  he  gracious  to  you  ? 

Soc.  Yes,  I  thought  that  he  was  very  gracious  j  and  especially 
to-day,  for  I  have  just  come  firom  him,  and  he  has  been  helping 
me  in  an  argument*  But  shall  I  tell  you  a  strange  thing? 
Although  he  was  present,  I  never  attended  to  him,  and  several 
times  he  quite  passed  out  of  my  mind. 

Cmm.  What  is  the  meaning  of  this  ?  Has  anything  happened 
between  you  and  him?  For  surely  you  cannot  have  discovered 
a  fairer  love  than  he  is  ^  certainly  not  in  this  city  of  Athens. 

Soc.  Yes,  much  fairer. 

Com.  What  do  you  mean — a  citizen  or  a  foreigner  ? 

So€.  A  foreigner. 
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Com.  Of  what  country  ? 

Sac.  Of  Abdera, 

Com.  And  is  this  stranger  really  in  ycxir  opinion  feirer  than 
the  son  of  Cleinias  ? 

Soc.  And  is  not  the  wiser  always  the  feirer,  sweet  friend  ? 

Com.  But  have  you  really  met,  Socrates,  with  some  wise  one  ? 

Soc.  Yes ;  I  would  say  rather,  with  the  wisest  of  all  living  men, 
if  you  are  willing  to  accord  that  title  to  Protagoras. 

Com.  What !   Do  you  mean  to  say  that  Protagoras  is  in  Athens  ? 

Soc.  Yes  ^  he  has  been  here  two  days. 

Com.  And  do  you  just  come  from  an  interview  with  him  ? 

Soc.  Yes ;  and  I  have  heard  and  said  many  things.  31 

Com.  Then,  if  you  have  no  engagement,  suppose  that  you  sit 
down  and  tell  me  what  passed,  and  my  attendant  shall  give  up 
his  place  to  you. 

Soc.  To  be  sure ;  and  I  shall  be  grateful  to  you  for  listening. 

Com.  Thank  you,  too,  for  telling  us. 

Soc.  That  is  thank  you  twice  over.     Listen  then : — 

L.ast  night,  or  rather  very  early  this  morning,  Hippocrates,  the 
son  of  Apollodorus  and  the  brother  of  Phason,  gave  a  tremendous 
thump  with  his  staff  at  my  door ;  some  one  opened  to  him,  and 
he  came  rushing  in  and  bawled  out:  Socrates,  are  you  awake  or 
asleep  ? 

I  knew  his  voice,  and  said :  Hippocrates,  is  that  you  ?  and  do 
you  bring  any  news  ? 

Good  hews,  he  said ;  nothing  but  good. 

Very  good,  I  saidj  but  what  news?  and  why  have  you  come 
here  at  this  unearthly  hour  ? 

He  drew  nearer  to  me  and  said :  Protagoras  is  come. 

Yes,  I  said ;  he  came  two  days  ago :  have  you  only  just  heard 
of  his  arrival  ? 

Yes,  indeed,  he  said ;  I  heard  yesterday  evening. 

At  the  same  time  he  felt  for  the  truckle-bed,  and  sat  down 
at  my  feet,  and  then  he  said:  I  heard  yesterday,  quite  late  in 
the  evening,  on  my  return  from  Oenoe  whither  I  had  gone  in 
pursuit  of  my  runaway  slave  Satyrus— as  I  was  going  to  have 
told  you  if  some  other  matter  had  not  come  in  the  way ; — on  my 
return,  when  we  had  done  supper  and  were  about  to  retire  to  rest, 
my  brother  said  to  me:  Protagoras  is  come.     And  I  was  going 
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to  you  at  once,  if  I  had  not  considered  that  the  night  was  far 
spent.  But  when  sleep  relaxed  her  hold  on  me  after  my  toil, 
I  gpt  up  and  came  hither  direct. 

I,  who  knew  the  very  courageous  madness  of  the  man^  said : 
What  is  the  matter?  has  Protagoras  robbed  you  of  anything? 

He  replied,  laughing:  Yes,  indeed  he  has,  Socrates,  of  the 
wisdom  which  he  keeps  to  himself. 

But,  surely,  I  said,  if  you  give  him  money,  and  make  friends 
with  him,  he  will  make  you  as  wise  as  he  is  himself 

Would  to  heaven,  he  replied,  that  he  would!  He  might  take 
all  that  1  have,  and  all  that  my  friends  have,  if  he  would.  And 
that  is  why  I  have  come  to  you  now,  in  order  that  you  may  speak 
to  him  on  my  behalf;  for  I  am  young,  and  also  I  have  never  seen 
nor  heard  him;  (when  he  visited  Athens  before  I  was  but  a  child ;) 
311  and  all  men  praise  him,  Socrates,  as  being  the  most  accomplished 
of  speakers.  There  is  no  reason  why  we  should  not  go  to  him 
at  once,  and  then  we  shall  find  him  at  home.  He  lodges^  as  1  hear, 
with  Callias  the  son  of  Hipponicus.    Let  us  start. 

I  replied :  Not  yet,  my  good  friend ;  the  hour  is  too  early.  But 
let  us  rise  and  take  a  turn  in  the  court  and  wait  there  until  day- 
break, and  when  the  day  breaks,  then  we  will  go ;  for  Protagoras 
is  generally  at  home,  and  we  shall  be  sure  to  find  him ;  never  fear. 

Upon  this  we  got  up  and  walked  about  in  the  court,  and 
I  thought  that  I  would  make  trial  of  the  strength  of  his  reso- 
lution. So  I  examined  him  and  put  questions  to  him.  Tell  me, 
Hippocrates,  I  said,  as  you  are  going  to  Protagoras,  and  will  be 
paying  your  money  to  him,  what  is  he  to  whom  you  are  going  ? 
and  what  will  he  make  of  you  ?  If  you  were  going  to  Hippocrates, 
the  Coan,  the  Asclepiad,  and  were  about  to  give  him  your  money, 
and  some  one  said  to  you :  As  being  what,  do  you  give  money 
to  your  namesake  Hippocrates,  O  Hippocrates  ?  what  would  you 
answer? 

I  should  say,  he  replied,  that  I  give  money  to  him  as  a  physician. 

And  what  will  he  make  of  you  ? 

A  physician,  he  said. 

And  if  you  went  to  Polycleitus  the  Argive,  or  Pheidias  the 
Athenian,  and  intended  to  give  them  money,  and  some  one  were 
to  ask  you :  As  being  what,  do  you  give  this  money  to  Polycleitus 
and  Pheidias  ?  what  would  you  answer  ? 
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I  should  answer^  as  being  statuaries. 

And  what  will  they  make  of  you  ? 

A  statuary,  of  course. 

Well  now,  I  said,  you  and  I  are  going  to  Protagoras,  and  we 
are  ready  to  pay  him  money  for  you.  If  our  own  means  are 
sufficient,  and  we  can  gain  him  with  these,  we  shall  be  too  glad ; 
but  if  not,  then  we  are  to  spend  your  friends'  money  as  welL 
Now  suppose,  that  while  we  are  in  this  intense  state  of  excite- 
ment, some  one  were  to  say  to  us :  Tell  me,  Socrates,  and  you 
Hippocrates,  as  being  what,  are  you  going  to  pay  money  to 
Protagoras?  how  should  we  answer  him?  I  know  that  Pheidias 
is  a  sculptor,  and  Homer  is  a  poet ;  but  what  appellation  is  given 
to  Protagoras  ?  how  is  he  designated  ? 

They  call  him  a  Sophist,  Socrates,  he  replied. 

Then  we  are  going  to  pay  our  money  to  him  in  the  character  of 
a  Sophist  ? 

Certainly. 

But  suppose  a  person  were  to  ask  this  further  question :  And  how 
about  yourself?  what  will  Protagoras  make  you,  if  you  go  to  see  3' 
him? 

He  answered,  with  a  blush  upon  his  face  (for  the  day  was  just 
beginning  to  dawn,  so  that  I  could  see  him) :  Unless  this  diflFers 
in  some  way  from  the  former  instances,  I  suppose  that  he  will 
make  a  Sophist  of  me. 

And  are  you  not,  in  sober  earnest  ashamed,  I  said,  at  having  to 
appear  before  the  Hellenes  in  the  character  of  a  Sophist  ? 

Indeed,  Socrates,  if  I  am  to  confJess  the  truth,  1  am. 

But  why  do  you  assimie,  Hippocrates,  that  the  instruction  of 
Protagoras  is  of  this  nature  ?  and  why  may  you  not  learn  of  him 
in  the  same  way  that  you  learned  the  arts  of  the  grammarian,  or 
musician,  or  trainer,  not  with  the  view  of  making  any  of  them 
a  profession,  but  only  as  a  part  of  education,  and  because  a  private 
gentleman  and  freeman  ought  to  know  them  ? 

Just  so,  he  said ;  and  that,  in  my  opinion,  is  a  far  truer  account 
of  the  teaching  of  Protagoras. 

I  said :  I  wonder  whether  you  know  what  you  are  doing  ? 

And  what  am  I  doing  ? 
.    You  are  going  to  commit  your  soul  to  the  care  of  a  man  whom 
you  call  a  Sophist.    And  yet  I  hardly  think  that  you  know  what  a 
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Sq)hist  is;  and  if  not,  then  you  do  not  even  know  whether  you 
are  committing  your  soul  to  good  or  evil. 

I  certainly  think  that  I  do  know,  he  replied. 

Then  tell  me,  what  do  you  imagine  that  he  is  ? 

I  take  him  to  be  one  who  is  wise  and  knowing,  he  replied,  as 
his  name  implies. 

And  might  you  not,  I  said,  affirm  this  of  the  painter  and  the 
carpenter  also ;  are  not  they,  too,  wise  and  knowing  ?  But  suppose 
a  person  were  to  ask  us:  In  what  are  the  painters  wise?  We 
should  answer :  In  what  relates  to  the  making  of  likenesses,  and 
similarly  of  other  things.  And  if  he  were  further  to  ask :  What  is 
the  wisdom  of  the  Sophist,  and  what  is  the  manufacture  over  which 
he  presides  ?  how  should  we  answer  him  ? 

How  should  we  answer  him,  Socrates?  What  other  answer 
could  there  be  but  that  he  presides  over  the  art  which  makes  men 
eloquent  ? 

Yes,  I  replied,  that  is  very  likely  a  true,  but  not  a  sufficient 
answer;  for  a  further  question  is  involved:  About  what  does 
the  Sophist  make  a  man  eloquent?  The  player  on  the  lyre 
may  be  supposed  to  make  a  man  eloquent  about  that  which  he 
makes  him  understand,  that  is  about  playing  the  lyre.  Is  not 
that  true? 

Yes. 

Then  about  what  does  the  Sophist  make  him  eloquent?  must 
not  he  make  him  eloquent  in  that  which  he  understands  ? 

Yes,  that  may  be  assumed. 

And  what  is  that  which  the  Sophist  knows  and  makes  his  dis- 
ciple know  ? 

Indeed,  he  said,  that  I  cannot  tell. 
13  Then  I  proceeded  to  say :  Well,  but  are  you  aware  of  the  danger 
which  you  are  incurring  ?  If  you  were  going  to  commit  the  body 
to  some  one,  and  there  was  a  risk  of  your  getting  good  or  harm 
from  him,  would  you  not  carefully  consider  and  ask  the  opinion  of 
your  friends  and  kindred,  and  deliberate  many  days  as  to  whether 
you  should  give  him  the  care  of  your  body  ?  But  when  the  soul  is 
in  question,  which  you  hold  to  be  of  far  more  value  than  the  body, 
and  upon  the  well  or  ill-being  of  which  depends  your  all, — about 
this  you  never  consulted  either  with  your  father ''or  with  your 
brother  or  with  any  one  of  us  who  are  your  companions.     But 
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no  sooner  does  this  foreigner  appear,  than  you  instantly  commit 
your  soul  to  his  keeping.  In  the  evening,  as  you  say,  you  hear 
of  him,  and  in  the  morning  you  go  to  him,  never  deliberating,  or 
taking  the  opinion  of  any  one  as  to  whether  you  ought  to  intmst 
yourself  to  him  or  not ; — you  have  quite  made  up  your  mind  that 
you  will  be  a  pupil  of  Protagoras,  and  are  prepared  to  expend  all 
the  property  of  yourself  and  of  your  friends  in  carrying  out  at  any 
price  this  determination,  although,  as  you  admit,  you  do  not  know 
him,  and  have  never  spoken  with  him :  and  you  call  him  a  Sophist, 
but  are  manifestly  ignorant  of  what  a  Sophist  is ;  and  yet  you  are 
going  to  commit  yourself  to  his  keeping. 

When  he  heard  me  say  this  he  replied :  That  I  suppose,  Socrates^ 
is  the  conclusion  which  I  must  draw  from  your  words. 

I  proceeded :  Is  not  a  Sophist,  Hippocrates,  one  who  deals  whole- 
sale or  retail  in  the  food  of  the  soul  ?  To  me  that  appears  to  be 
the  sort  of  man. 

And  what,  Socrates,  is  the  food  of  the  soul  ? 

Surely,  I  said,  knowledge  is  the  food  of  the  soul ;  and  we  must 
take  care,  my  friend,  that  the  Sophist  does  not  deceive  us  when  he 
praises  what  he  sells,  like  the  dealers  wholesale  or  retail  who  sell 
the  food  of  the  body;  for  they  praise  indiscriminately  all  their 
goods,  without  knowing  what  are  really  beneficial  or  hurtful: 
neither  do  their  customers  know,  with  the  exception  of  any  trainer 
or  physician  who  may  happen  to  buy  of  them.  In  like  manner 
those  who  carry  about  the  wares  of  knowledge,  and  make  the  round 
of  the  cities^  and  sell  or  retail  them  to  any  customer  who  is  in 
want  of  them^  praise  them  all  alike;  and  I  should  not  wonder^ 
O  my  friend,  if  many  of  them  were  really  ignorant  of  their  effect 
upon  the  soul ;  and  their  customers  equally  ignorant,  unless  he  who 
buys  of  them  happens  to  be  a  physician  of  the  soul.  If,  there- 
fore, you  have  understanding  of  what  is  good  and  evil,  you  may 
safely  buy  knowledge  of  Protagoras  or  of  any  one ;  but  if  not  then, 
O  my  friend,  pause,  and  do  not  hazard  your  dearest  interests  at  31 
a  game  of  chance.  For  there  is  far  greater  peril  in  buying  know- 
ledge than  in  buying  meat  and  drink:  the  one  you  purchase  of 
the  wholesale  or  retail  dealer,  and  carry  them  away  in  other  vessels, 
and  before  you  receive  them  into  the  body  as  food,  you  may  de- 
posit them  atliome  and  call  in  any  experienced  friend  who  knows 
what  is  good  to  be  eaten  or  drunken,  and  what  not,  and  how  much. 
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and  wben;  and  hence  the  danger  of  purchasing  them  is  not  so 

great.    But  ^i^ien  you  buy  the  wares  of  knowledge  you  cannot  carry 

them  away  in  another  vessel ;  they  have  been  sold  to  you^  and  you 

most  take  them  into  the  soul  and  go  your  way^  either  greatly  harmed 

or  greatly  benefitted  by  the  lesson :  and  therefore  we  should  think 

about  tiiis  and  take  counsel  with  our  elders;   for  we  are  still 

young — ^too  young  to  determine  such  a  matter.     And  now  let  us 

go,  as  we  were  intending,  and  hear  Protagoras ;  and  when  we  have 

hcaurd  what  he  has  to  say,  we  may  take  counsel  of  others ;  for  not 

only  is  Protagoras  at  the  house  of  Callias,  but  there  is  Hippias  of 

Elis,  and,  if  I  am  not  mistaken,  Prodicus  of  Ceos,  and  several 

other  wise  men. 

To  this  we  agreed,  and  proceeded  on  our  way  until  we  reached  the 
vestibule  of  the  house;  and  there  we  stopped  in  order  to  finish  a  dis- 
pute which  had  arisen  as  we  were  going  along ;  and  we  stood  talking 
in  the  vestibule  until  we  had  finished  and  come  to  an  understand- 
ing. And  I  think  that  the  door-keeper,  who  was  a  eunuch,  and 
who  was  probably  annoyed  at  the  great  inroad  of  the  Sophists,  must 
have  heard  us  talking.  At  any  rate,  when  we  knocked  at  the  door, 
and  he  opened  and  saw  us,  he  grumbled :  They  are  Sophists — he  is 
not  at  home ;  and  instantly  gave  the  door  a  hearty  bang  with  both 
his  hands.  Again  we  knocked,  and  he  answered  without  opening : 
Did  you  not  hear  me  say  that  he  is  not  at  home,  fellows  ?  But,  my 
friend,  I  said,  we  are  not  Sophists,  and  we  are  not  come  to  see 
Callias;  fear  not,  for  we  want  to  see  Protagoras;  and  I  must 
request  you  to  announce  us.  At  last,  after  a  good  deal  of  difficulty, 
the  man  was  persuaded  to  open  the  door. 

When  we  entered,  we  found  Protagoras  taking  a  walk  in  the 
portico ;  and  next  to  him,  on  one  side,  were  walking  Callias,  the 
son  of  Hipponicus,  and  Paralus,  the  son  of  Pericles,  who,  by  the 
'S  mother's  side,  is  his  half-brother,  and  Charmides,  the  son  of 
Glaucon.  On  the  other  side  of  him  were  Xanthippus,  the  other 
son  of  Pericles,  Philippides,  the  son  of  Philomelus;  also  Anti- 
moerus  of  Mende,  who  of  all  the  disciples  of  Protagoras  is  the 
most  famous,  and  intends  to  make  sophistry  his  profession.  A 
train  of  listeners  followed  him,  of  whom  the  greater  part  appeared 
to  be  foreigners,  who  accompanied  Protagoras  out  of  the  various 
cities  through  which  he  journeyed.  Now  he,  like  Orpheus,  attracted 
them  by  his  voice,  and  they  followed  the  attraction.     I  should 
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mention  also  that  there  were  some  Athenians  in  the  company. 
Nothing  delighted  me  more  than  the  precision  of  their  vosyf^ 
ments :  they  never  got  into  his  way  at  all ;  but  when  he  and  those 
who  were  with  him  turned  back^  then  the  band  of  listeners  divided 
into  two  parts  on  either  side ;  he  was  always  in  fronts  and  they 
wheeled  round  and  took  their  places  behind  him  in  perfect  order. 

After  him,  as  Homer  says  *,  '  I  lifted  up  my  eyes  and  saw  * 
Hippias  the  Elean  sitting  in  the  opposite  portico  on  a  chair  of 
state,  and  around  him  were  seated  on  benches  Eryximachus^  the 
son  of  Acumenus,  and  Phaedrus  the  Myrrhinusian,  and  Andron  the 
son  of  Androtion,  and  there  were  strangers  whom  he  had  brought 
with  him  from  his  native  city  of  Elis,  and  some  others-:  they 
appeared  to  be  asking  Hippias  certain  physical  and  astronomical 
questions,  and  he,  ex  cathedrd,  was  determining  their  several  ques- 
tions to  them,  and  discoursing  of  them. 

Also,  '  my  eyes  beheld  Tantalus  3  • '  for  Prodicus  the  Cean  was 
at  Athens :  he  had  been  put  into  a  room  which,  in  the  days  of 
Hipponicus,  was  a  storehouse ;  but,  as  the  house  was  full,  Callias 
had  cleared  this  out  and  made  the  room  into  a  guest-chamber. 
Now  Prodicus  was  still  in  bed,  wrapped  up  in  sheepskins  ^uid 
bedclothes,  of  which  there  seemed  to  be  a  great  heap;  and  there 
were  sitting  by  him  on  the  couches  near,  Pausanias  of  the  deme  of 
Cerameis,  and  with  Pausanias  was  a  youth  quite  young,  who  is  - 
certainly  remarkable  for  his  good  looks,  and  if  I  am  not  mistaken, 
is  also  of  a  fair  and  gentle  nature.  I  think  that  I  heard  him  called 
Agathon,  and  my  suspicion  is  that  he  is  the  beloved  of  Pausanias. 
There  was  this  youth,  and  also  there  were  the  two  Adeimantuses, 
one  tlie  son  of  Cepis,  and  the  other  of  Leucolophides,  and  some 
others.  I  was  very  anxious  to  hear  what  Prodicus  was  saying,  for 
he  seemed  to  me  to  be  an  extraordinarily  wise  and  divine  man;  but 
I  was  not  able  to  get  into  the  inner  circle,  and  his  fine  deep  voice  3 
made  an  echo  in  the  room  which  rendered  his  words  inaudible. 

No  sooner  had  we  entered  than  there  followed  us  Alcibiades  the 
beautiful,  as  you  say,  and  I  believe  you ;  and  also  Critias  the  son 
of  Callaeschrus. 

On  entering  we  stopped  a  little,  in  order  to  look  about  us,  and 
then  walked  up  to  Protagoras,  and  I  said :  Protagoras,  my  friend 
Hippocrates  and  I  have  come  to  see  you. 

«  Od.  xi.  601  foil.  ■  Od.  xi.  58a. 
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Do  you  wish,  he  said,  to  speak  with  me  alone,  or  in  the  presence 
of  others? 

That  is  as  you  please,  I  said:  you  shall  determine  when  you 
have  heard  the  object  of  our  visit. 
And  ndiat  is  that  ?  he  said. 
I  must  explain,  I  said,  that  my  friend  Hippocrates  is  a  native 

i  Athenian ;  he  is  the  son  of  Apollodorus,  and  of  a  great  and  pros- 
perous house,  and  he  is  himself  in  natural  ability  quite  a  match  for 
those  of  his  own  age.  1  believe  that  he  aspires  to  political  emi- 
nence; and  this  he  thinks  that  conversation  with  you  is  most  likely 
to  procure  for  him :  now  it  is  for  you  to  decide  whether  you  would 
widi  to  speak  to  him  of  these  matters  alone  or  in  company. 

Thank  you,  Socrates,  iox  your  consideration  of  me.  For  cer- 
tainly a  stranger  finding  his  way  into  great  cities,  and  persuading 
the  flower  of  the  youth  in  them  to  leave  the  company  of  their  other 
kinsmen  or  acquaintance,  and  live  with  him,  under  the  idea  that 
they  will  be  improved  by  his  conversation,  ought  to  be  very 
cautious ;  great  jealousies  are  occasioned  by  his  proceedings,  and 
he  is  the  subject  of  many  enmities  and  conspiracies.  I  maintain 
Ae  art  of  the  Sophist  to  be  of  ancient  date ;  but  that  in  ancient 
times  the  professors  of  the  art,  fearing  this  odium,  veiled  and  dis- 
guised themselves  under  various  names,  some  under  that  of  poets, 
as  Homer,  Hesiod,  and  Simonides,  some  as  hierophants  and  pro- 
[Aets,  as  Orpheus  and  Musaeus^  and  some,  as  I  observe,  even  under 
the  name  of  gymnastic-masters,  like  Iccus  of  Tarentum,  or  the 
more  recently  celebrated  Herodicus,  now  of  Selymbria  and  for- 
merly of  Megara,  who  is  a  first-rate  Sophist.  Your  own  Agathocles 
pretended  to  be  a  musician,  but  was  really  an  eminent  Sophist ; 
also  Pythocleides  the  Cean  j  and  there  were  many  others ;  and  all 
of  them,  as  I  was  saying,  adopted  these  arts  as  veils  or  disguises 
because  they  were  afraid  of  the  envy  of  the  multitude.     But  that  is 

17  not  my  way,  for  1  do  not  believe  that  they  effected  their  purpose, 
which  was  to  deceive  the  government,  who  were  not  blinded  by 
them ;  and  as  to  the  people,  they  have  no  understanding,  and  only 
repeat  what  their  rulers  are  pleased  to  tell  them.  Now  to  run 
away,  and  to  be  caught  in  running  away,  is  the  very  height 
of  folly,  and  also  greatly  increases  the  exasperation  of  mankind ; 
for  they  regard  him  who  runs  away  as  a  rogue,  in  addition  to  any 
other  objections  which  they  have  to  him ;  and  theref9re  I  take  an 
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entirely  opposite  course,  and  acknowledge  myself  to  be  a  Sofdiidi 
and  instructor  of  mankind ;  such  an  open  acknowledgment  appeaii 
to  me  to  be  a  better  sort  of  caution  than  concealment.  Nor  do 
I  n^lect  other  precautions,  and  therefore  I  hope,  as  I  may  say^  bf 
the  favour  of  heaven  that  no  harm  will  come  of  the  acknowledge 
ment  that  I  am  a  Sc^hist.  And  I  have  been  now  many  years  is 
the  profession — for  all  my  years  when  added  up  are  many — anf 
there  is  no  one  here  present  of  whom  I  might  not  be  the  faliier.  \ 
Wherefore  I  should  much  prefer  conversing  with  you,  if  you  do  \ 
not  object,  in  tlie  presence  of  the  company.  • . 

As  I  suspected  that  he  would  like  to  have  a  little  display  and  i. 
glory  in  the  presence  of  Prodicus  and  Hippias,  and  would  gladly  !• 
show  us  to  them  in  the  light  of  his  admirers,  I  said:  But  mliy  \ 
should  we  not  summon  Prodicus  and  Hippias  and  their  friends 
to  hear  us  ? 

Very  good,  he  said. 

Suppose,  said  Callias,  that  we  hold  a  council  in  which  you  may 
sit  and  discuss.  This  was  determined,  and  great  delight  was  felt 
at  the  prospect  of  hearing  wise  men  talk;  we  ourselves  all 
took  the  chairs  and  benches,  and  arranged  them  by  Hippias,  where 
the  other  benches  had  been  already  placed.  Meanwhile  Callias 
and  Alcibiades  got  up  Prodicus  and  brought  in  him  and  his 
companions. 

When  we  were  all  seated,  Protagoras  said:  Now  that  the 
company  are  assembled,  Socrates,  tell  me  about  the  young  man 
of  whom  you  were  just  now  speaking.  31 

I  replied:  I  will  begin  again  at  the  same  point,  Protagoras, 
and  tell  you  once  more  the  purport  of  my  visit :  this  is  my  friend 
Hippocrates,  who  is  desirous  of  making  your  acquaintance;  he 
wants  to  know  what  will  happen  to  him  if  he  associates  with 
you.    That  is  all  I  have  to  say. 

Protagoras  answered:  Young  man,  if  you  associate  with  me, 
on  the  very  first  day  you  will  return  home  a  better  man  than  you 
came,  and  better  on  the  second  day  than  on  the  first,  and  better 
every  day  than  you  were  on  the  day  before. 

When  I  heard  this,  I  said :  Protagoras,  I  do  not  at  all  wonder 
at  hearing  you  say  this ; .  even  at  your  age,  and  with  all  your 
wisdom,  if  any  one  were  to  teach  you  what  you  did  not  know 
before,  you  would  become  better  no  doubt :  but  please  to  answer 
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in  a  difiercnt  way ;  I  will  explain  how  by  an  example.     Let  me 

wppOBf  tfaat  Hippocrates^  instead  of  desiring  your  acquaintance, 

wiAed  to  become  acquainted  with  the  young  man  Zeuxippus  of 

Heraclca,  who  has  newly  come  to  Athens,  and  he  were  to  go 

to  him  as  he  has  gone  to  you,  and  were  to  hear  him  say,  as 

be  has  heard  you  say,  that  every  day  he  would  grow  and  become 

better  if  he  associated  with  him :  and  then  suppose  that  he  were 

to  ask  him,  '  In  what  would  he  be  better,  and  in  what  would  he 

grow?'  Zeuxippus  would  answer,  'In  painting/  And  suppose  that 

he  went  to  Orthagoras  the  Theban,  and  heard  him  say  the  same, 

and  asked  him  'In  what  would  he  become  better  day  by  day?' 

he  would  reply, '  In  flute-playing/    Now  I  want  you  to  make  the 

ame  sort  of  answer  to  this  young  man  and  to  me,  who  am 

asking  questions  on  his  account.    When  you  say  that  on  the  first 

day  on  which  he  associates  with  you  he  will  return  home  a  better 

man,  and   on  every  day  will  grow   in  like   manner  — in  what, 

Piotagpras,  will  he  be  better  ?  and  about  what  ? 

When  Protagoras  heard  me  say  this,  he  replied :  You  ask 
questions  fairly,  and  1  like  to  answer  a  question  which  is  fairly 
put  If  Hippocrates  comes  to  me  he  will  not  experience  the  sort 
of  drudgery  with  which  other  Sophists  are  in  the  habit  of  insulting 
their  pupils^  who,  when  they  have  just  escaped  from  the  arts,  are 
taken  and  driven  back  into  them  by  these  teachers,  and  made  to 
kam  calculation,  and  astronomy,  and  geometry,  and  music  (he 
gave  a  look  at  Hippias  as  he  said  this) ;  but  if  he  comes  to  me, 
he  will  learn  that  which  he  comes  to  learn.  And  this  is  prudence 
in  afiairs  private  as  well  as  public ;  he  will  learn  to  order  his  own 
house  in  the  best  manner,  and  he  will  be  best  able  to  speak  and 
act  in  the  afiairs  of  the  state. 
119  Do  I  understand  you,  I  said;  and  is  your  meaning  that  you 
teach  the  art  of  politics,  and  that  you  promise  to  make  men 
good  citizens  ? 

That,  Socrates,  is  exactly  the  profession  which  I  make. 

Then,  I  said,  you  do  indeed  possess  a  noble  art,  if  there  is  no 
mistake  about  this;  for  I  will  freely  confess  to  you,  Protagoras, 
that  I  have  a  doubt  whether  this  art  is  capable  of  being  taught, 
and  yet  I  know  not  how  to  disbelieve  your  assertion.  And  I 
oi^t  to  tell  you  why  I  am  of  opinion  that  this  art  cannot  be 
taught  or  communicated  by  man  to  man.   I  say  that  the  Athenians 
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are  an  understanding  people,  as  indeed  they  are  esteemed  by  the  J^ 
other  Hellenes.    Now  I  observe  that  when  we  are  met  together  ^^ 
in  the  assembly,  and  the  matter  in  hand  relates  to  building,  the   '^ 
builders  are  summoned  as  advisers^  when  the  question  is  one    , 
of  ship-building,  then  the  ship-builders^  and  the  like  of  other  arts   ;, 
which  they  think  capable  of  being  taught  and  learned.    And  if  .. 
some  person  ofiers  to  give  them  advice  who  is  not  supposed  by    ^ 
them  to  have  any  skill  in  the  art,  even  though  he  be  good-looking    ^ 
and  rich,  and  noble,  they  don't  listen  to  him,  but  laugh  at  him,    - 
and  hoot  him,  until  either  he  is  clamoured  down  and  retires  of 
himself;  or  if  he  persist,  he  is  dragged  away  or  put  out  by  the 
constables  at  the  command  of  the  prytanes.    This  is  their  way 
of  behaving  about  the  arts  which  have  professors.  When,  however, 
the  question  is  an  affair  of  state,  then  everybody  is  free  to  have 
a  say— carpenter,  tinker,  cobbler,  sailor,  passenger;  rich  and  poor, 
high  and  low— any  one  who  likes  gets  up,  and  no  one  reproaches 
him,  as  in  the  fDrmer  case,  with  not  having  learned,  and  having  no 
teacher,  and  yet  giving  advice ;  evidently  because  they  are  under 
the  impression  that  this  sort  of  knowledge  cannot  be  taught. 
And  not  only  is  this  true  of  the  state,  but  of  individuals ;  the  best 
and  wisest  of  our  citizens  are  unable  to  impart  their  political 
wisdom  to  others :   as  for  example,  Pericles,  the  father  of  these 
young  men,  who  gave  them  excellent  instruction  in  all  that  could  3* 
be  learned  from  masters,  in  his  own  department  of  politics  taught 
them  nothing;    nor  did  he  give  them  teachers,  but  they  were 
allowed  to  wander  at  their  own  free  will  in  a  sort  of  hope  that 
they  would  light  upon  virtue  of  their  own  accord.  Or  take  another 
example :   there  was  Qeinias  the  younger  brother  of  our  friend 
Alcibiades,  of  whom  this  very  same  Pericles  was  the  guardian ; 
and  he  being  in  fact  under  the  apprehension  that  Cleinias  would 
be  corrupted  by  Alcibiades,  took  him  away,  and  placed  him  in  the 
house  of  Ariphron  to  be  educated;  but  before  six  months  had 
elapsed,  Ariphron  sent  him  back,  not  knowing  what  to  do  with 
him.    And  I  could  mention  numberless  other  instances  of  persons 
who  were  good  themselves,  and  never  yet  made  any  one  else 
good,  whether  friend  or  stranger.     Now  I,  Protagoras,  when  I 
reflect  on  all  this,  am  inclined  to  think  that  virtue  cannot  be 
taught.     But  then  again,  when  I  listen  to  your  words,  I  am 
disposed  to  waver;  and  I  believe  that  there  must  be  something 
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in  idiat  you  say,  because  I  know  that  you  have  great  experience, 
and  kaming,  and  invention.  And  I  wish  that  you  would,  if  pos- 
sible, show  me  a  little  more  clearly  that  viitue  can  be  taught. 
Will  you  be  so  good  ? 

That  I  will,  Socrates,  and  gladly.  But  what  would  you  like  ? 
Shall  I,  as  an  elder,  speak  to  you  as  younger  men  in  an  apologue 
or  myth,  or  shall  I  argue  the  question  ? 

To  this  several  of  the  company  answered  that  he  should  choose 
ior  himself. 

Well,  then,  he  said,  I  think  that  the  myth  will  be  more  in- 


Once  upon  a  time  there  were  gods  only,  and  no  mortal  creatures. 
But  when  the  time  came  that  these  also  should  be  created,  the 
gods  fashioned  them  out  of  earth  and  fire  and  various  mixtures 
of  both  elements  in  the  inward  parts  of  the  earth ;  and  when 
they  were  about  to  bring  them  into  the  light  of  day,  they  ordered 
Brometheus  and  Epimetheus  to  equip  them,  and  to  distribute  to 
them  severally  their  proper  qualities.     Epimetheus  said  to  Prome- 
theus :  ^  Let  me  distribute,  and  do  you  inspect.'    This  was  agreed, 
and  Epimetheus  made  the  distribution.    There   were   seme  to 
whom   he  gave  strength  without   swiftness,  or  again   swiftness 
widiout  strength^  some  he  armed,  and  others  he  left  unarmed; 
and  devised  for  the  latter  some  other   means  of  preservation, 
making  some  lai^e,  and  having  their  size  as  a  protection,  and 
others  small,  whose  nature  was  to  fly  in  the  air  or  burrow  in  the 
pi  ground ;  this  was  to  be  their  way  of  escape.     Thus  did  he  com- 
pensate them  with  the  view  of  preventing  any  race  from  becoming 
extinct.     And  when  he  had  provided  against  their  destruction  by 
one  another,  he  contrived  also  a  means  of  protecting  them  against 
the  seasons  of  heaven  \  clothing  them  with  close  hair  and  tliick 
skins  sufficient  to  defend  them  against  the  winter  cold  and  summer 
heat,  and  for  a  natural  bed  of  their  own  when  they, wanted  to  rest ; 
also  he  furnished  them  with  hoofs  and  hair  and  hard  and  callous 
skins  under  their  feet.     Then  he  gave  them  varieties  of  food, — to 
some  herb  of  the  soil,  to  others  fruits  of  trees,  and  to  others  roots, 
and  to  some  again  he  gave  other  animals  as  feed.     And  seme  he 
made  to  have  few  young  ones,  while  those  who  were  their  prey 
were  very  prolific ;  and  in  this  way  the  race  was  preserved.    Thus 
did  Epimetheus,  who,  not  being  very  wise,  forgot  that  he  had 
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distributed  among  the  brute  animals  all  the  qualities  that  he  had  to 
give, — and  when  he  came  to  man,  who  was  still  unprovided,  he  was 
terribly  perplexed.  Now  while  he  was  in  this  perplexity,  Pro- 
metheus came  to  inspect  the  distribution,  and  he  found  that  the 
other  animals  were  suitably  furnished,  but  that  man  alone  was 
naked  and  shoeless,  and  had  neither  bed  nor  arms  of  defence* 
The  appointed  hour  was  approaching  in  which  man  was  to  go  forth 
into  the  light  of  day ;  and  Prometheus,  not  knowing  how  he  could 
devise  his  salvation,  stole  the  mechanical  arts  of  Hephaestus  and 
Athene,  and  fire  with  them  (they  could  neither  have  been  acquired 
nor  used  without  fire),  and  gave  them  to  man.  Thus  man  had  the 
wisdom  necessary  to  the  support  of  life,  but  political  wisdom  he 
had  not  ^  for  that  was  in  the  keeping  of  Zeus,  and  the  power  of 
Prometheus  did  not  extend  to  entering  into  the  castle  of  heaven, 
in  which  Zeus  dwelt,  who  moreover  had  terrible  sentinels;  but 
he  did  enter  by  stealth  into  the  common  workshop  of  Athene  and 
Hephaestus,  in  which  they  used  to  pursue  their  favourite  arts,  and 
took  away  Hephaestus'  art  of  working  by  fire,  and  also  the  art  of 
Athene,  and  gave  them  to  man.  And  in  this  way  man  was  sup- 
plied with  the  means  of  life.  But  Prometheus  is  said  to  have 
been  afterwards  prosecuted  for  theft,  owing  to  the  blunder  of 
Epimetheus. 

Now  man,  having  a  share  of  the  divine  attributes,  was  at  fiirst  3a 
the  only  one  of  the  animals  who  had  any  gods,  because  he  alone 
was  of  their  kindred ;  and  he  would  raise  altars  and  images  of  them. 
He  was  not  long  in  inventing  language  and  names ;  and  he  also 
constructed  houses  and  clothes  and  shoes  and  beds,  and  drew  sus- 
tenance from  the  earth.  Thus  provided,  mankind  at  first  lived  dis- 
persed, and  there  were  no  cities.  But  the  consequence  was  that 
they  were  destroyed  by  the  wild  beasts,  for  they  were  utterly  weak 
in  comparison  of  them,  and  their  art  was  only  sufficient  to  provide 
them  with  the  means  of  life,  and  would  not  enable  them  to  carry 
on  war  against  the  animals :  food  they  had,  but  not  as  yet  any  art 
of  government,  of  which  the  art  of  war  is  a  part.  After  a  while 
the  desire  of  self-preservation  gathered  them  into  cities;  but  when 
they  were  gathered  together,  having  no  art  of  government,  they 
evil  intreated  one  another,  and  were  again  in  process  of  dispersion 
and  destruction.  Zeus  feared  that  the  race  would  be  exterminated, 
and  so  he  sent  Hermes  to  them,  bearing  reverence  and  justice  to 
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be  tiie  ordering  principles  of  cities  and  the  bonds  of  friendship  and 
conciliation.  Hermes  asked  Zeus  how  he  should  impart  justice 
and  reverence  among  men : — should  he  distribute  them  as  the  arts 
are  <listributed ;  that  is  to  say,  to  a  favoured  few  only, — for  one 
skilled  individual  has  enough  of  medicine,  or  of  any  other  art,  for 
Biaiiy  unskilled  ones  ?  Shall  this  be  the  manner  in  which  I  dis- 
tribate  justice  and  reverence  among  men,  or  shall  I  give  them  to 
lU  ?  To  all,  said  Zeus ;  I  should  like  them  all  to  have  a  share ;  for 
dties  cannot  exist,  if  a  few  only  share  in  the  virtues,  as  in  the  arts. 
And  further,  make  a  law  by  my  order,  that  he  who  has  no  part  in 
reverence  and  justice  shall  be  put  to  death  as  a  plague  of  the  state. 

And  this  is  the  reason,  Socrates,  why  the  Athenians  and  man- 
kind in  general,  when  the  question  relates  to  carpentering  or  any 
otiber  mechanical  art,  allow  but  a  few  to  share  in  their  delibera- 
tions; and  when  anyone  else  interferes,  then,  as  you  say,  they 
object,  if  he  be  not  of  the  favoured  few,  and  that,  as  I  say,  is  very 
natural.  But  when  they  come  to  deliberate  about  political  virtue, 
3^3  which  proceeds  only  by  way  of  justice  and  wisdom,  they  are  patient 
enough  of  any  man  who  speaks  of  them,  as  is  also  natural,  because 
fliey  think  that  every  man  ought  to  share  in  this  sort  of  virtue, 
and  that  states  could  not  exist  if  this  were  otherwise.  I  have 
explained  to  you,  Socrates,  the  reason  of  this  phenomenon. 

And  that  you  may  not  suppose  yourself  to  be  deceived  in  think- 
ing that  all  men  regard  every  man  as  having  a  share  of  justice  and 
every  other  political  virtue,  let  me  give  you  a  further  proof,  which 
is  this.  In  other  cases,  as  you  are  aware,  if  a  man  says  that  he  is 
a  good  flute-player,  or  skilful  in  any  other  art  in  which  he  has  no 
skill,  people  either  laugh  at  him  or  are  angry  with  him,  and  his 
relations  think  that  he  is  mad  and  go  and  admonish  him ;  but 
when  honesty  is  in  question,  or  some  other  political  virtue,  even  if 
they  know  that  he  is  dishonest,  yet,  if  the  man  comes  publicly  for- 
ward and  tells  the  truth  about  his  dishonesty,  in  this  case  they 
deem  that  to  be  madness  which  in  the  other  case  was  held  by 
them  to  be  good  sense.  They  say  that  men  ought  to  profess 
honesty  whether  they  are  honest  or  not,  and  that  a  man  is  mad 
who  does  not  make  such  a  profession.  Their  notion  is,  that 
a  man  must  have  some  degree  of  honesty ;  and  that  if  he  has 
none  at  all  he  ought  not  to  be  in  the  world. 

1  have  been  showing  that  they  are  right  in  admitting  every  man 
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as  a  counsellor  about  this  sort  of  virtue,  as  they  are  of  opinion 
that  every  man  is  a  partaker  of  it.  And  I  will  now  endeavour 
further  to  show  that  they  regard  this  virtue,  not  as  given  by 
nature,  or  growing  spontaneously,  but  as  capable  of  being  learned 
and  acquired  by  study.  For  injustice  is  punished,  whereas  no  one 
would  instruct,  or  rebuke,  or  be  angry  at  those  whose  calamities 
they  suppose  to  come  to  them  either  by  nature  or  chance ;  they 
do  not  try  to  alter  them,  they  do  but  pity  them.  Who  would  be 
so  foolish  as  to  chastise  or  instruct  the  ugly,  or  the  diminutive, 
or  the  feeble  ?  And  for  this  reason ;  they  know,  I  imagine,  that 
this  sort  of  good  and  evil  comes  to  them  by  nature  and  chance ; 
whereas  if  a  man  is  wanting  in  those  good  qualities  which  come 
to  men  from  study  and  exercise  and  teaching,  and  has  only  the 
contrary  evil  qualities,  men  are  angry  with  him,  and  punish  him 
and  reprove  him.  And  one  of  those  evil  qualities  is  impiety  and 
injustice,  and  they  may  be  described  generally  as  the  opposite  of  3: 
political  virtue.  When  this  is  the  case,  any  man  will  be  angry  with 
another,  and  reprimand  him, — clearly  under  the  impression  that  by 
study  and  learning  the  virtue  in  which  he  is  deficient  may  be 
acquired.  For  if  you  will  think,  Socrates,  of  the  effect  which 
punishment  has  on  evil-doers,  you  will  see  at  once  that  in  the 
opinion  of  mankind  virtue  may  be  acquired ;  for  no  one  punishes 
the  evil-doer  under  the  notion,  or  for  the  reason,  that  he  has  done 
wrong, — only  the  unreasonable  fury  of  a  beast  acts  in  that  way. 
But  he  who  desires  to  inflict  rational  punishment  does  not  retaliate 
for  a  past  wrong,  for  that  which  is  done  cannot  be  undone,  but 
he  has  regard  to  the  future,  and  is  desirous  that  the  man  who  is 
punished,  and  he  who  sees  him  punished,  may  be  deterred  from 
doing  wrong  again.  And  he  implies  that  virtue  is  capable  of 
being  taught;  as  he  undoubtedly  punishes  for  the  sake  of  pre- 
vention. This  is  the  notion  of  all  who  retaliate  upon  others 
cither  privately  or  publicly.  And  the  Athenians,  too,  like  other 
men,  retaliate  on  those  whom  they  regard  as  evil-doers ;  and  this 
argues  them  to  be  of  the  number  of  those  who  think  that  virtue 
may  be  acquired  and  taught.  Thus  far,  Socrates,  I  have  shown 
you  clearly  enough,  if  I  am  not  mistaken,  that  your  countrymen 
arc  right  in  admitting  the  tinker  and  the  cobbler  to  advise  about 
politics,  and  also  that  they  deem  virtue  to  be  capable  of  being 
taught  and  acquired. 
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There  yet  remains  one  difficulty  which  has  been  raised  by  you 
about  the  sons  of  good  men.  What  is  the  reason  why  good  men 
teach  their  sons  the  knowledge  which  is  gained  from  teachers, 
and  make  them  wise  in  that,  but  do  nothing  towards  improving 
them  in  the  virtues  which  distinguish  themselves?  And  here, 
Socrates,  I  will  leave  the  apologue  and  take  up  the  argument. 
Please  to  consider:  Is  there  or  is  there  not  some  one  quality  in  which 
all  the  citizens  must  be  partakers,  if  there  is  to  be  a  city  at  all  ? 
In  the  answer  to  this  question  is  contained  the  only  solution  of 
your  difficulty ;  there  is  no  other.  For  if  there  be  any  such  quality, 
and  this  quality  or  unity  is  not  the  art  of  the  carpenter,  or  the 
325  smith,  or  the  potter,  but  justice  and  temperance  and  holiness  and, 
in  a  word,  manly  virtue — if  this  is  the  quality  of  which  all  men 
must  be  partakers,  and  which  is  the  very  condition  of  their  learn- 
ing or  doing  anything  else,  and  if  he  who  is  wanting  in  this, 
whether  he  be  a  child  only  or  a  grown-up  man  or  woman,  must 
be  taught  and  punished,  until  by  punishment  he  becomes  better, 
and  he  who  rebels  against  instruction  and  punishment  is  either 
exiled  or  condemned  to  death  under  the  idea  that  he  is  incurable — 
if,  I  say,  this  be  true,  and  nevertheless  good  men  have  their  sons 
taught  other  things  and  not  this,  do  consider  how  extraordinary 
would  be  their  conduct.  For  we  have  shown  that  they  think 
virtue  capable  of  being  taught  and  inculcated  both  in  private  and 
public ;  and  yet,  notwithstanding  this,  they  teach  their  sons  lesser 
matters,  ignorance  of  which  does  not  involve  the  punishment  of 
death :  but  those  things,  the  ignorance  of  which  may  cause  death 
and  exile  to  those  who  have  no  knowledge  or  training — aye,  and 
confiscation  as  well  as  death,  and,  in  a  word,  may  be  the  ruin  of 
families — ^those  things,  I  say,  they  are  supposed  not  to  teach  them, 
— not  to  take  the  utmost  cafe  that  they  should  learn.  That  is 
not  likely,  Socrates. 

Education  and  admonition  commence  in  the  first  years  of  child- 
hood, and  last  to  the  very  end  of  life.  Mother  and  nurse  and 
father  and  tutor  are  quarrelling  about  the  improvement  of  the 
child  as  soon  as  ever  he  is  able  to  understand  them :  he  cannot 
say  or  do  anything  without  their  setting  forth  to  him  that  this  is 
just  and  that  is  unjust ;  this  is  honourable,  that  is  dishonourable ; 
this  is  holy,  that  is  unholy;  do  this  and  abstain  firom  that.  And 
if  he  obeys,  well  and  good ;  if  not,  he  is  straightened  by  threats  and 
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blows,  like  a  piece  of  warped  wood.   At  a  later  stage  they  send  him 
to  teachers,  and  enjoin  them  to  see  to  his  manners  even  more  than 
to  his  reading  and  music ;  and  the  teachers  do  as  they  are  desired. 
And  when  the  boy  has  learned  his  letters  and  is  beginning  to 
understand  what  is  written,  as  before  he  understood  only  what  was 
spoken,  they  put  into  his  hands  the  works  of  great  poets,  which 
he  reads  at  school ;  in  these  are  contained  many  admonitions,  and  ; 
many  tales,  and  praises,  and  encomia  of  ancient  famous  men, 
which  he  is  required  to  learn  by  heart,  in  order  that  he  may 
imitate  or  emulate  them  and  desire  to  become  like  them.     Then, 
again,  the  teachers  of  the  lyre  take  similar  care  that  their  young 
disciple  is  temperate  and  gets  into  no  mischief;  and  when  they 
have  taught  him  the  use  of  the  lyre,  they  introduce  him  to  the 
poems  of  other  excellent   poets,  who  are   the  lyric   poets;    and 
these  they  set  to  music,  and  make  their  harmonies  and  rhythms 
quite  familiar  to  the  children,  in  order  that  they  may  learn  to  be 
more  gentle,  and  harmonious,  and  rhythmical,  and  so  more  fitted 
for  speech  and  action ;  for  the  life  of  man  in  every  part  has  need 
of  harmony  and  rhythm.     Then  they  send  them  to  the  master  of 
gymnastic,  in  order  that  their  bodies  may  better  minister  to  the 
virtuous  mind,  and  that  the  weakness  of  their  bodies  may  not 
force  them  to  play  the  coward  in  war  or  on  any  other  occasion.  This 
is  what  is  done  by  those  who  have  the  means,  and  those  who  have 
the  means  are  the  rich;  their  children  begin  education  soonest 
and  leave  off  latest.    When  they  have  done  with  masters,  the  state 
again  compels  them  to  learn  the  laws,  and  live  after  the  pattern 
which  they  furnish,  and  not  after  their  own  fancies ;  and  just  as 
in  learning  to  write,  the  writing-master  first  draws  lines  with 
a  style  for  the  use  of  the  young  beginner,  and  gives  him  the  tablet 
and  makes  him  follow  the  lines,  so  the  city  draws  the  laws,  which 
were  the  invention  of  good  lawgivers  who  were  of  old  time ;  these 
are  given  to  the  young  man,  in  order  to  guide  him  in  his  conduct 
whether  as  ruler  or  ruled ;  and  he  who  transgresses  them  is  to  be 
corrected,  or,  in  other  words,  called  to  account,  which  is  a  term 
used  not  only  in  your  country,  but  also  in  many  others.     Now 
when  there  is  all  this  care  about  virtue  private  and  public,  why, 
Socrates,  do  you  still  wonder  and  doubt  whether  virtue  can  be 
taught?    Cease  to  wonder,  for  the  opposite  would  be  far  more 
surprising. 
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&it  why  then  do  the  sons  of  good  fathers  often  turn  out  ill  ? 
Let  me  explain  that, — which  is  far  from  being  wonderful,  if,  as 
I  have  been  saying,  the  very  existence  of  the  state  implies  that 
3*7  virtue  is  not  any  man's  private  possession.  If  this  be  true — 
and  nothing  can  be  truer — ^then  I  will  ask  you  to  imagine, 
as  an  illustration,  some  other  pursuit  or  branch  of  knowledge 
whidi  may  be  assumed  equally  to  be  the  condition  of  the  existence 
of  a  state.  Suppose  that  there  could  be  no  state  unless  we  were 
all  fiute-players,  as  far  as  each  had  the  capacity,  and  everybody 
was  freely  teaching  everybody  the  art,  both  in  private  and  public, 
and  reproving  the  bad  player  as  freely  and  openly  as  every  man 
now  teaches  justice  and  the  laws,  not  concealing  them  as  he 
would  conceal  the  other  arts,  but  imparting  them — for  all  of  us  have 
a  mutual  interest  in  the  justice  and  virtue  of  one  another,  and  this 
is  the  reason  why  every  one  is  ready  to  teach  justice  and  the  laws  ; 
— ^suppose,  I  say,  that  there  were  the  same  readiness  and  liberality 
among  us  in  teaching  one  another  flute-playing,  do  you  imagine, 
Socrates,  that  the  sons  of  good  flute-players  would  be  more  likely 
to  be  good  than  the  sons  of  bad  ones  ?  I  think  not.  Would  not 
their  sons  grow  up  to  be  distinguished  or  undistinguished  accord- 
ing to  their  own  natural  capacities  as  flute-players,  and  the  son 
of  a  good  player  would  often  turn  out  to  be  a  bad  one,  and  the  son 
of  a  bad  player  to  be  a  good  one,  and  all  flute-players  would  be 
good  enough  in  comparison  of  those  who  were  ignorant  and  un- 
acquainted with  the  art  of  flute-playing  ?  In  like  manner  I  would 
have  you  consider  that  he  who  appears  to  you  to  be  the  worst  of 
those  who  have  been  brought  up  in  laws  and  humanities,  would 
appear  to  be  a  just  man  and  a  master  of  justice  if  he  were  to  be 
compared  with  men  who  had  no  education,  or  courts  of  justice,  or 
laws,  or  any  restraints  upon  them  which  compelled  them  to  prac- 
tise virtue — with  the  savages,  for  example,  whom  the  poet  Phere- 
arates  exhibited  on  the  stage  at  the  last  year's  Lenaean  festival.  If 
you  were  living  among  men  such  as  the  man-haters  in  his  Chorus, 
you  would  be  only  too  glad  to  meet  with  Eurybates  and  Phrynondas, 
and  you  would  sorrowfully  desire  the  rascality  of  this  part  of  the 
world.  And  you,  Socrates,  are  discontented,  and  why  ?  Because 
all  men  are  teachers  of  virtue,  each  one  according  to  his  ability, 
and  you  say  that  there  is  no  teacher.  You  might  as  well  ask.  Who 
28  teaches  Greek  ?    For  of  that  too  there  will  not  be  any  teachers 
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found.  Or  you  might  ask,  Who  is  to  teach  the  sons  of  oiu*  arti- 
sans this  sam*  art  which  they  have  barned  of  their  fathers  ?  He 
and  his  fellow-workmen  have  taught  them  to  the  best  of  their 
ability, — but  who  will  carry  them  further  in  their  arts  ?  And  you 
would  certainly  have  a  difficulty,  Socrates,  in  finding  a  teacher 
of  them ;  but  there  would  be  no  difficulty  in  finding  a  teacher 
of  those  who  are  wholly  ignorant.  And  this  is  true  of  virtue  or 
of  anything ;  and  if  a  man  is  better  able  than  we  are  to  promote 
virtue  ever  so  little,  that  is  as  much  as  we  can  expect.  A  teacher 
of  this  sort  I  believe  myself  to  be,  and  above  all  other  men  to 
have  the  knowledge  which  makes  a  man  noble  and  good ;  and  I 
give  my  pupils  their  money's-worth,  and  even  more,  as  they  them- 
selves confess.  And  therefore  I  have  introduced  the  following 
mode  of  payment : — ^When  a  man  has  been  my  pupil,  if  he  likes 
he  pays  my  price,  but  there  is  no  compulsion ;  and  if  he  does  not 
like,  he  has  only  to  go  into  a  temple  and  take  an  oath  of  the  value 
of  the  instructions,  and  he  pays  no  more  than  he  declares  to  be 
their  value. 

Such  is  my  Apologue,  Socrates,  and  such  is  the  argument  by 
which  I  endeavour  to  show  that  virtue  may  be  taught,  and  that 
this  is  the  opinion  of  the  Athenians.  And  I  have  also  attempted 
to  show  that  you  are  not  to  wonder  at  good  fathers  having  bad 
sons,  or  at  good  sons  having  bad  fathers,  as  may  be  seen  in  the 
sons  of  Polycleitus,  who  are  of  the  same  age  as  our  friends  Paralus 
and  Xanthippus,  and  who  are  very  inferior  to  their  father  •  and 
this  is  true  of  many  other  artists.  But  I  ought  not  to  say  the 
same  as  yet  of  Paralus  and  Xanthippus  themselves,  for  they  are 
young  and  there  is  still  hope  of  them. 

Protagoras  ended,  and  in  my  ear 

'  So  charming  left  his  voice,  that  I  the  while 
Thought  him  still  speaking;  still  stood  fixed  to  hear.' 

At  length,  when  I  saw  that  he  had  really  finished,  I  gradually  re- 
covered consciousness,  and  looking  at  Hippocrates,  I  said  to  him : 
O  son  of  Apollodorus,  how  deeply  grateful  I  am  to  you  for  having 
brought  me  hither;  I  would  not  have  missed  the  speech  of  Prota- 
goras for  a  great  deal.  For  I  used  to  imagine  that  no  human  care 
could  make  men  good ;  but  I  know  better  now.  Yet  I  have  still 
one  very  small  difficulty  which  I  am  sure  that  Protagoras  will 
easily  explain,  as  he  has  already  explained  so  much.   For  if  a  man 
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were  to  go  and  consult  Pericles  or  any  of  our  great  speakers  about 

these  matters,  he  might  perhaps  hear  as  fine  a  discourse ;  but  then 

if  any  one  has  a  question  to  ask  of  any  of  them^  like  books, 

they  can  neither  answer  nor  ask ;  and  if  any  one  challenges  the 

feast  particular  of  their  speech,  they  go  ringing  on  in  a  long 

harangue,  like  brazen  pots,  which  when  they  are  struck  continue 

to  sound  unless  some  one  puts  his  hand  upon  them ;  whereas  our 

friend  Protagoras  can  not  only  make  a  good  speech,  as  he  has 

abeady  shown,  but  when  he  is  asked  a  question  he  can  answer 

briefly^  and  when  he  asks  he  will  wait  and  hear  the  answer;  and 

this  is  a  very  rare  gift.  Now  I,  Protagoras,  have  a  little  question  that 

I  want  to  ask  of  you,  and  if  you  will  only  answer  me  that,  I  shall 

be  quite  satisfied.    You  were  saying  that  virtue  can  be  taught;  — 

Aat  I  will  take  upon  your  authority,  and  there  is  no  one  to  whom 

I  am  more  ready  to  trust.     But  I  marvel  at  one  thing  about  which 

I  should  like  to  have  my  mind  set  at  rest.   You  were  speaking  of 

Zeus  sending  justice  and  reverence  to  men;    and  several  times 

while  you  were  speaking  justice,  and  temperance,  and  holiness, 

and  all  these  qualities,  were  described  by  you  as  if  together  they 

made  up  virtue.     Now  I  want  you  to  tell  me  truly  whether  virtue 

is  one  whole,  of  which  justice  and  temperance  and  holiness  are 

parts;  or  whether  all  these  are  only  the  names  of  one  and  the 

same  thing:  that  is  the  doubt  which  still  lingers  in  my  mind. 

There  is  no  difficulty,  Socrates,  in  answering  that  the  qualities 
of  which  you  are  speaking  are  the  parts  of  virtue  which  is  one. 

And  are  they  parts,  I  said,  in  the  same  sense  in  which  mouth, 
nose,  and  eyes,  and  ears,  are  the  parts  of  a  face ;  or  are  they  like 
the  parts  of  gold,  which  differ  from  the  whole  and  from  one  another 
only  in  being  larger  or  smaller  ? 

I  should  say  that  they  differed,  Socrates,  in  the  first  way ;  as  the 
parts  of  a  face  are  related  to  the  whole  face. 

And  do  men  have  some  one  part  and  some  another  part  of 
virtue  ?  Or  if  a  man  has  one  part,  must  he  also  have  all  the  others  ? 

By  no  means,  he  said ;  for  many  a  man  is  brave  and  not  just, 
or  just  and  not  wise. 

Why  then,  I  said,  courage  and  wisdom  are  also  parts  of  virtue  ? 

Most  undoubtedly,  he  said ;  and  wisdom  is  the  noblest  of  the 
parts. 

And  they  are  all  different  from  one  another  ?  I  said. 
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Yes.  ^    K 

And  each  of  them  has  a  distinct  function  like  the  parts  of  .; 
the  face ; — the' eye,  for  example,  is  not  like  the  ear,  and  has  not  die  4v 
same  functions;  and  the  other  parts  are  none  of  them  like  one  . 
another,  either  in  their  functions,  or  in  any  other  way?  Now  y 
I  want  to  know  whether  the  parts  of  virtue  do  not  also  differ  in 
themselves  and  in  their  functions;  as  that  is  clearly  what  the  - 
simile  would  imply. 

Yes,  Socrates,  you  are  right  in  that. 

Then,  I  said,  no  other  part  of  virtue  is  like  knowledge,  or  like 
justice,  or  like  courage,  or  like  temperance,  or  like  holiness  ? 

No,  he  answered. 

Well  then,  I  said,  suppose  that  you  and  I  enquire  into  their 
natures.  And  first,  you  would  agree  with  me  that  justice  is  of  the 
nature  of  a  thing,  would  you  not  ?  That  is  my  opinion,  would  not 
that  be  yours  also  ? 

Yes,  he  said ;  that  is  mine  also. 

And  suppose  that  some  one  were  to  ask  us,  saying,  O  Prota- 
goras, and  you  Socrates,  what  about  this  thing  which  you  just  now 
called  justice,  is  it  just  or  unjust?  And  I  were  to  answer,  just: 
and  you — would  you  vote  for  me  or  against  me  ? 

With  you,  he  said. 

Thereupon  I  should  answer  to  him  who  asked  me,  that  justice 
is  of  the  nature  of  the  just :  would  not  you  ? 

Yes,  he  said. 

And  suppose  that  he  went  on  to  say :  Well  now,  is  there  such 
a  thing  as  holiness  ? — we  should  answer,, Yes,  if  I  am  not  mis- 
taken? 

Yes,  he  said. 

And  that  you  acknowledge  to  be  a  thing— should  we  admit  that? 

He  assented. 

And  is  this  a  sort  of  thing  which  is  of  the  nature  of  the  holy, 
or  of  the  nature  of  the  unholy  ?  I  should  be  angry  at  his  putting 
such  a  question,  and  should  say.  Peace,  man;  nothing  can  be 
holy  if  holiness  is  not  holy.  What  do  you  say  to  that?  Would 
you  not  answer  in  the  same  way? 

Certainly,  he  said. 

And  then  after  this  suppose  that  he  came  and  asked  us.  What 
WfM?  you  aaying  just  now?    Perhaps  \  may  not  have  heard  you 
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rightly,  but  you  seemed  to  me  to  be  saying  that  the  parts  of  virtue 
were  not  the  same  as  one  another.  I  should  reply,  You  certainly 
(I  heard  that  said,  but  you  did  not,  as  you  think,  hear  me  say  that; 
for  Protagoras  gave  the  answer,  and  I  did  but  ask  the  question. 
And  suppose  that  he  turned  to  you  and  said.  Is  this  true,  Prota- 
goras? and  do  you  maintain  that  one  part  of  virtue  is  unlike 
another,  and  is  this  your  position  ?   how  would  you  answer  him  ? 

I  could  not  help  acknowledging  the   truth  of  what   he   said, 
Socrates. 

Well  then,  Protagoras,  assuming  this^  and  supposing  that  he  pro- 
ceeded to  say  further.  Then  holiness  is  not  of  the  nature  of  justice, 
nor  justice  of  the  nature  of  holiness,  but  of  the  nature  of  unholi- 
ness ;  and  holiness  is  of  the  nature  of  the  not  just,  and  therefore 
of  the  unjust,  and  the  unjust  is  unholy ;  how  shall  we  answer 
him  ?  I  should  certainly  answer  him  on  my  own  behalf  that  jus- 
tice is  holy,  and  that  holiness  is  just;  and  I  would  say  in  like 
manner  on  your  behalf  also,  if  you  would  allow  me,  that  justice 
is  either  the  same  with  holiness,  or  very  nearly  the  same ;  and  I 
would  most  assuredly  say  that  justice  is  like  holiness  and  holiness 
is  like  justice ;  and  I  wish  that  you  would  tell  me  whether  I  may 
be  permitted  to  give  this  answer  on  your  behalf,  and  whether  you 
would  agree  with  me. 

He  replied,  I  cannot  simply  agree,  Socrates,  to  the  proposition 
that  justice  is  holy  and  that  holiness  is  just,  for  there  appears  to 
me  to  be  a  diflFerence  between  them.  But  what  matter  ?  if  you 
please  I  please;  and  let  us  assume,  if  you  will,  that  justice  is 
holy,  and  that  holiness  is  just. 

Pardon  me,  I  said ;  I  do  not  want  this  *  if  you  wish*  or  ^  if  you 
wiir  sort  of  argument  to  be  proven,  but  I  want  you  and  me  to 
be  proven;  and  I  mean  by  this  that  the  argument  will  be  best 
proven  if  there  be  no  ^  if.* 

Well,  he  said,  I  admit  that  justice  bears  a  resemblance  to  holi- 
ness, for  there  is  always  some  point  of  view  in  which  everything 
is  like  every  other  thing ;  white  is  in  a  certain  way  like  black, 
and  hard  is  like  soft,  and  the  most  extreme  opposites  have  some 
qualities  in  common;  even  the  parts  of  the  fiace  which,  as  we 
were  saying  before,  are  distinct  and  have  diflferent  functions,  are 
still  in  a  certain  point  of  view  similar,  and  one  of  them  is  like 
another  of  them.    And  you  may  prove  that  they  are  like  one 
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another  on  the  same  principle  that  all  things  arc  like  one  another; 
and  yet  things  which  are  alike  in  some  particular  ought  not  to  be 
called  alike,  nor  things  which  are  unlike  in  some  particular,  how- 
ever slight,  unlike. 

And  do  you  think,  I  said  in  a  tone  of  surprise,  that  justice  and 
holiness  have  but  a  small  degree  of  likeness  ? 

Certainly  not,  he  said ;  but  I  do  not  agree  with  what  I  under- 
stand to  be  your  view. 

Well,  I  said,  as  you  appear  to  have  a  difficulty  about  this,  let  33 
us  take  another  of  the  examples  which  you  mentioned  instead. 
Do  you  admit  the  existence  of  folly  ? 

I  do. 

And  is  not  wisdom  the  very  opposite  of  folly  ? 

That  is  true,  he  said. 

And  when  men  act  rightly  and  advantageously  they  seem  to 
you  to  be  temperate  or  moderate  ? 

Yes,  he  said. 

And  moderation  makes  them  moderate  ? 

Certainly. 

And  they  who  do  not  act  rightly  act  foolishly,  and  in  thus  acting 
are  not  moderate  ? 

I  agree  to  that,  he  said. 

Then  to  act  foolishly  is  the  opposite  of  acting  moderately  ? 

He  assented. 

And  foolish  actions  are  done  by  folly,  and  moderate  or  tem- 
perate actions  by  moderation  ? 

He  agreed. 

And  that  is  done  strongly  which  is  done  by  strength,  and  weakly 
which  is  done  by  weakness  ? 

He  assented. 

And  that  which  is  done  with  swiftness  is  done  swiftly,  and  that 
which  is  done  with  slowness,  slowly  ? 

He  acknowledged  that. 

And  if  anything  is  done  in  the  same  way,  that  is  done  by  the 
same ;  and  if  anything  is  done  in  an  opposite  way,  by  the  opposite  ? 

He  agreed. 

Once  more,  I  said,  is  there  anything  beautiful  ? 

Yes. 

To  which  the  only  opposite  is  the  ugly  ? 
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There  is  no  other. 

And  is  there  anything  good? 

There  is. 

To  which  the  only  opposite  is  the  evil  ? 

There  is  no  other. 

And  there  is  the  acute  in  sound  ? 

True. 

To  which  the  only  opposite  is  the  grave  ? 

There  is  no  other,  he  said,  but  that. 

Then  every  opposite  has  one  opposite  only  and  no  more  ? 

He  assented. 

Then  now,  I  said,  let  us  recapitulate  our  admissions.  First  of 
all  we  admitted  that  everything  has  one  opposite  and  not  more 
than  one? 

To  that  we  assented. 

And  we  admitted  also  that  what  was  done  in  opposite  ways  was 
done  by  opposites  ? 

Yes. 

And  that  which  was  done  foolishly,  as  we  also  admitted,  was 
done  in  the  opposite  way  to  that  which  was  done  moderately  ? 

Yes. 

And  that  which  was  done  moderately  was  done  by  moderation 
or  temperance,  and  that  which  was  done  foolishly  by  folly  ? 

He  agreed. 

And  that  which  is  done  in  opposite  ways  is  done  by  opposites  ? 

Yes. 

And  one  thing  is  done  by  moderation  or  temperance,  and  quite 
another  thing  by  folly  ? 

Yes. 

And  those  are  opposite  ways  ? 

Certainly. 

And  therefore  done  by  opposites.  Then  folly  is  the  opposite  of 
moderation  or  temperance  ? 

That  is  evident. 

And  do  you  remember  that  folly  has  already  been  acknowledged 
by  us  to  be  the  opposite  of  wisdom  ? 

He  assented. 

And  we  said  that  everything  has  only  one  opposite  ? 

Yes. 
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Then,  Protagoras,  which  of  the  two  assertions  shall  we  re-  33 
nounce?  One  says  that  everything  has  but  one  opposite^  the 
other  that  wisdom  is  distinct  from  temperance  or  moderation, 
and  that  both  of  them  are  parts  of  virtue ;  and  that  they  are  not 
only  distinct,  but  unlike,  both  in  themselves  and  in  their  functions, 
like  the  parts  of  a  fece.  Which  of  these  two  assertions  shall  we 
renounce  ?  For  both  of  them  together  are  certainly  not  in  har- 
mony; they  do  not  accord  or  agree :  for  how  can  they  be  said  to 
agree  if  everything  is  assumed  to  have  only  one  opposite  and  not 
more  than  one,  and  yet  folly,  which  is  one,  has  clearly  the  two 
opposites — wisdom  and  temperance  ?  Is  not  that  true,  Protagoras  ? 
I  said.     What  else  would  you  say  ? 

He  assented,  but  with  great  reluctance. 

Then  temperance  and  wisdom  are  the  same,  as  before  justice 
and  holiness  appeared  to  us  to  be  nearly  the  same.  And  now, 
Protagoras,  I  said,  do  not  let  us  be  faint-hearted,  but  let  us 
complete  what  remains.  Do  you  think  that  an  unjust  man  can 
be  temperate  in  his  injustice  ? 

I  should  be  ashamed,  Socrates,  he  said,  to  acknowledge  this, 
which  nevertheless  many  may  be  found  to  assert. 

And  shall  I  argue  with  them  or  with  you  ?  I  replied. 

I  would  rather,  he  said,  that  you  should  argue  with  the  many 
first,  if  you  will. 

Whichever  you  please,  if  you  will  only  answer  me  and  say 
whether  you  are  of  their  opinion  or  not.  My  object  is  to  test  the 
validity  of  the  argument ;  and  yet  the  result  may  be  that  I  and  you 
who  ask  and  answer  may  also  be  put  on  our  trial. 

Protagoras  at  first  made  a  show  of  refusing,  as  he  said  that 
the  argument  was  not  encouraging ;  at  length,  however,  he  con- 
sented to  answer. 

Now  then,  1  said,  begin  at  the  beginning  and  answer  me.  You 
think  that  some  men  are  moderate  or  temperate,  and  yet  unjust  ? 

Yes,  he  said ;  let  that  be  admitted. 

And  moderation  is  good  sense? 

Yes. 

And  good  sense  is  good  counsel  in  doing  injustice  ? 

Granted. 

If  they  succeed,  I  said,  or  if  they  don't  succeed  ? 

If  they  succeed. 
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And  you  would  admit  the  existence  of  goods? 


And  is  the  good  that  which  is  expedient  for  man  ? 

Yes,  indeed,  he  said ;  and  there  are  some  things  which  may  be 
inexpedient,  and  yet  I  call  them  good. 

I  thought  that  Protagoras  was  getting  ruffled  and  excited;  he 
seemed  to  be  setting  himself  in  an  attitude  of  war.  Seeing  this, 
I  minded  my  business  and  gently  said : — 
14  When  you  say,  Protagoras,  that  things  inexpedient  are  good, 
do  you  mean  inexpedient  for  man  only,  or  inexpedient  altogether  ? 
and  do  you  call  the  latter  good  ? 

Certainly  not  the  last,  he  replied ;  for  I  know  of  many  things, 
meats,  drinks,  medicines,  and  ten  thousand  other  things,  which  are 
partly  expedient  for  man,  and  partly  inexpedient ;  and  some  which 
are  expedient  for  horses,  and  not  for  men ;  and  some  for  oxen  only, 
and  some  for  dogs;  and  some  for  no  animals,  but  only  for  trees; 
and  some  for  the  roots  of  trees  and  not  for  their  branches,  as  for 
example,  manure,  which  is  a  good  thing  when  laid  about  the  roots, 
but  utterly  destructive  if  thrown  upon  the  shoots  and  young 
branches;  or  I  may  instance  olive  oil,  which  is  mischievous  to  all 
plants,  and  generally  most  injurious  to  the  hair  of  every  animal 
with  the  exception  of  man,  but  beneficial  to  human  hair  and  to 
the  human  body  generally ;  and  even  in  this  application  (so  various 
and  changeable  is  the  nature  of  the  benefit)  that  which  is  the 
greatest  good  to  the  outward  parts  of  a  man,  is  a  very  great  evil 
to  his  inward  parts :  and  for  this  reason  physicians  afways  forbid 
their  patients  the  use  of  oil  in  their  food,  except  in  very  small 
quantities,  just  sufficient  to  take  away  the  disagreeable  sensation 
of  smell  in  meats  and  sauces. 

When  he  had  given  this  answer,  the  company  cheered  him. 
And  I  said :  Protagoras,  I  have  a  wretched  memory,  and  when  any 
one  makes  a  long  speech  to  me  I  never  remember  what  he  is 
talking  about.  As  then,  if  I  had  been  deaf,  and  you  were  going 
to  converse  with  me,  you  would  have  had  to  raise  your  voice; 
so  now,  having  such  a  bad  memory,  I  will  ask  you  to  cut  your 
answers  shorter,  if  you  would  take  me  with  you. 

What  do  you  mean  ?  he  said :  how  am  I  to  shorten  my  answers  ? 
shall  I  make  them  too  short  ?. 

Certainly  not,  I  said. 
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But  short  enough  ?  he  said. 

Yes,  I  said. 

Shall  I  answer  what  appears  to  me  to  be  short  enough,  or  what 
appears  to  you  to  be  short  enough  ? 

I  have  heard,  I  said,  that  you  ^  can  speak  and  teach  others  to 
speak  about  the  same  things  at  such  length  that  words  never 
seemed  to  fail,  or  with  such  brevity  that  no  one  could  use  fewer 
of  them.   Please  therefore,  if  you  talk  with  me,  to  adopt  the  latter  zi 
or  more  compendious  method. 

Socrates,  he  replied,  many  a  battle  of  words  have  I  fought,  and 
if  I  had  followed  the  method  of  disputation  wliich  my  adversaries 
desired,  as  you  want  me  to  do,  I  should  have  been  no  better  than 
another,  and  the  name  of  Protagoras  would  have  been  nowhere. 

I  saw  that  he  was  not  satisfied  with  his  previous  answers,  and 
that  he  would  not  play  the  part  of  answerer  any  more  if  he  could 
help ;  and  I  considered  that  there  was  no  call  upon  me  to  continue 
the  conversation  ^  so  I  said :  Protagoras,  I  don't  wish  to  force  the 
conversation  upon-  you  if  you  had  rather  not,  but  when  you  are 
willing  to  argue  with  me  in  such  a  way  that  I  can  follow  you, 
then  I  will  argue  with  you.  Now  you,  as  is  said  of  you  by  others 
and  as  you  say  of  yourself,  are  able  to  have  discussions  in  shorter 
forms  of  speech  as  well  as  in  longer,  for  you  are  a  master  of 
wisdom ;  but  I  cannot  manage  these  long  speeches :  I  only  wish 
that  I  could.  You,  on  the  other  hand,  who  are  capable  of  either, 
ought  to  speak  shorter  as  I  beg  you,  and  then  we  might  converse. 
But  I  see  that  you  are  disinclined,  and  as  I  have  an  engagement 
which  will  prevent  my  staying  to  hear  you  at  length  (for  I  have  to 
be  in  another  place),  I  will  depart ;  although  I  should  have  liked 
to  have  heard  you. 

Thus  I  spoke,  and  was  rising  from  my  seat,  when  Callias 
seized  me  by  the  hand,  and  in  his  left  hand  caught  hold  of  this 
old  cloak  of  mine.  He  said:  We  cannot  let  you  go,  Socrates, 
for  if  you  leave  us  there  will  be  an  end  of  our  discussions: 
I  must  therefore  beg  you  to  remain,  as  there  is  nothing  in  the 
world  that  1  should  like  better  than  to  hear  you  and  Protagoras 
discourse.     Do  not  deny  the  company  this  pleasure. 

Now  I  had  got  up,  and  was  in  the  act  of  departure.  Son  of 
Hipponicus,  I  replied,  I  have  always  admired,  and  do  now  heartily 
applaud  and  love  your  philosophical  spirit,  and  I  would  gladly 
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I  cmnply  with  your  request,  if  I  ooukL  But  the  truth  is  that  I 
p  cannot.  And  what  you  a^  is  as  great  an  impossibility  to  me, 
I  as  if  you  bade  me  run  a  race  with  Oison  of  Himera,  when  in 
his  prime,  or  with  some  one  of  the  long  or  day  course  runners.  To 
tbat  I  should  reply,  that  I  humbly  make  the  same  request  to  my 
own  legs;  and  they  can't  comply.  And  therefore  if  you  want  to 
see  Criscm  and  me  in  the  same  stadium,  you  must  bid  him  slacken 
Us  spteA  to  mine,  (or  I  cannot  run  quickly,  and  he  can  rtm  slowly. 
And  in  like  manner  if  you  want  to  hear  me  and  Protagoras  dis- 
axirsingy  you  must  ask  him  to  shorten  his  answers,  and  keep  to 
the  point,  as  he  did  at  first;  if  not,  how  can  there  be  any  dis- 
Guasion  ?  For  discussion  is  one  thing,  and  making  an  oration  is 
quite  another,  according  to  my  way  of  thinking. 

But  you  see,  Socrates,  said  Callias,  that  Protagoras  may  fairly 
daim  to  speak  in  his  own  way,  just  as  you  claim  to  speak  in  yours. 
Here  Alcibiades  interposed,  and  said :  That,  Callias,  is  not  a 
fair  statement  of  the  case.  For  our  friend  Socrates  admits  that  he 
cannot  make  a  speech — in  this  he  yields  the  palm  to  Protagoras ; 
bat  I  should  be  greatly  surprised  if  he  yielded  to  any  living  man 
in  the  power  of  holding  and  apprehending  an  argument.  Now 
if  Protagoras  will  make  a  similar  admission,  and  confess  that  he 
is  inferior  to  Socrates  in  argumentative  skill,  that  is  enough  for 
Socrates;  but  if  he  claims  a  superiority  in  argument  as  well,  let 
him  ask  and  answer — not,  when  a  question  is  asked,  having  re- 
course to  shifts  and  evasions,  and  instead  of  answering,  making  a 
speedi  at  such  length  that  most  of  his  hearers  forget  the  question  at 
issue  (not  that  Socrates  is  likely  to  forget — I  will  be  bound  for  that, 
although  he  may  pretend  in  fiin  that  he  has  a  bad  memory).  And 
Socrates  appears  to  me  to  be  more  in  the  right  than  Protagoras ; 
that  is  my  opinion,  and  every  man  ought  to  say  what  he  thinks. 

When  Alcibiades  had  done  speaking,  some  one — Critias,  I 
believe — ^went  on  to  say :  O  Prodicus  and  Hippias,  Callias  appears 
to  me  to  be  a  partisan  of  Protagoras.  And  this  led  Alcibiades,  who 
loves  opposition,  to  take  the  other  side.  But  we  should  not  be 
partisans  either  of  Socrates  or  Protagoras ;  let  us  rather  unite  in 
entreating  both  of  them  not  to  break  up  the  discussion. 
37  Prodicus  added :  That,  Critias,  seems  to  me  to  be  well  said,  for 
those  who  are  present  at  such  discussions  ought  to  be  impartial 
hearers  of  both  the  speakers ;  remembering,  however,  that  impar- 
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tiality  is  not  the  same  as  equality,  for  both  sides  should  be  im- 
partially heard,  and  yet  an  equal  meed  should  not  be  assigned 
to  both  of  them  ^  but  to  the  wiser  a  higher  meed  should  be  given, 
and  a  lower  to  the  less  wise.  And  I  as  well  as  Critias  would  beg 
you,  Protagoras  and  Socrates,  to  grant  our  request,  which  is^  that 
you  will  aigue  with  one  another  and  not  wrangle;  for  friends 
argue  with  friends  out  of  good  will,  but  only  adversaries  and 
enemies  wrangle.  And  then  our  meeting  will  be  delightful;  for 
in  this  way  you,  who  are  the  speakers,  will  be  most  likely  to  win 
esteem,  and  not  praise  only,  among  us  who  are  your  audience; 
for  esteem  is  a  sincere  conviction  of  the  hearers'  souls,  but  praise 
is  often  an  insincere  expression  of  men  uttering  words  contrary 
to  their  conviction.  And  thus  we  who  are  the  hearers  will  be 
gratified  and  not  pleased ;  for  gratification  is  of  the  mind  when 
receiving  wisdom  and  knowledge,  but  pleasure  is  of  the  body 
when  eating  or  experiencing  some  other  bodily  delight.  Thus 
spoke  Prodicus,  and  many  of  the  company  applauded  his  words. 

Hippias  the  sage  spoke  next.  He  said :  All  of  you  who  are 
here  present  I  reckon  to  be  kinsmen  and  friends  and  fellow- 
citizens,  by  nature  and  not  by  law ;  for  by  nature  like  is  akin  to 
like,  whereas  law  is  the  tyrant  of  mankind,  and  often  compels 
us  to  do  many  things  which  are  against  nature.  How  great  would 
be  the  disgrace  then,  if  we,  who  know  the  nature  of  things,  and 
are  the  wisest  of  the  Hellenes,  and  as  such  are  met  together  in 
this  city,  which  is  the  metropolis  of  wisdom,  and  in  the  greatest 
and  most  glorious  house  of  this  city,  should  have  nothing  to  show 
worthy  of  this  height  of  dignity,  but  should  only  quarrel  with  one 
another  like  the  meanest  of  mankind.  I  do  pray  and  advise  you, 
Protagoras,  and  you,  Socrates,  to  agree  upon  a  compromise. 
Let  us  be  your  peacemakers.  And  do  not  you,  Socrates,  aim  at  this 
precise  and  extreme  brevity  in  discourse,  if  Protagoras  objects,  31 
but  loosen  and  let  go  the  reins  of  speech,  that  your  words  may 
be  grander  and  become  you^  better.  Neither  do  you,  Protagoras, 
go  forth  on  the  gale  with  every  sail  set  out  of  sight  of  land  into 
an  ocean  of  words,  but  let  there  be  a  mean  observed  by  both  of 
you.  Do  as  I  say.  And  let  me  also  suggest  and  suppose  further, 
that  you  choose  an  arbiter  or  overseer  or  president ;  he  will  keep 
watch  over  your  words  and  reduce  them  to  their  proper  length. 

*  Reading  viup. 
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This  proposal  was  received  by  the  company  with  universal 
«9proval ;  and  Callias  said  that  he  would  not  let  me  off,  and  that 
I  was  to  choose  an  arbiter.  But  I  said  that  to  choose  an  umpire 
of  discourse  would  be  unseemly ;  for  if  the  person  chosen  was 
iiiferic»r,  then  the  inferior  or  worse  ought  not  to  preside  over  the 
better;  or  if  be  was  equal,  neither  would  that  be  well ;  for  he  who 
is  our  equal  will  do  as  we  do,  and  what  will  be  the  use  of  choosing 
him?  And  if  you  say  *  Let  us  have  a  better  then,*  to  that  I  answer 
that  you  cannot  have  any  one  who  is  wiser  than  Protagoras. 
And  if  you  dioose  another  who  is  not  really  better^  and  whom  you 
only  say  is  better,  to  put  another  over  him  as  though  he  were  an 
[  inferior  person  would  be  an  unworthy  reflection  on  him ;  not  that, 
as  far  as  I  am  concerned^  any  reflection  is  of  much  consequence 
to  me.  Let  me  tell  you  then  what  I  will  do  in  order  that  th)? 
conversation  and  discussion  may  go  on  as  you  desire.  If  Protagoras 
is  not  disposed  to  answer,  let  him  ask  and  I  will  answer^  and 
I  will  endeavour  to  show  at  the  same  time  how,  as  I  maintain,  he 
oug^  to  answer:  and  when  I  have  answered  as  many  questions 
as  he  likes  to  ask,  let  him  in  like  manner  answer  ^  and  if  he  seems 
to  be  not  very  ready  at  answering  the  exact  questions,  you  and  I 
will  unite  in  entreating  him,  as  you  entreated  me,  not  to  spoil  the 
discussion.  And  this  will  require  no  special  arbiter:  you  shall 
all  of  you  be  arbiters. 

This  was  generally  approved,  and  Protagoras,  though  very  much 
against  his  will,  was.  obliged  to  agree  that  he  would  ask  ques- 
tions ;  and  when  he  had  put  a  sufficient  number  of  them,  that  he 
would  answer  in  his  turn  those  which  he  was  asked  in  short 
replies.    He  began  to  put  his  questions  as  follows : — 

I  am  of  opinion,  Socrates,  he  said,  that  skill  in  poetry  is  the 
19  principal  part  of  education ;  and  this  I  conceive  to  be  the  power 
of  knowing  what  compositions  of  the  poets  are  correct,  and  what 
are  not,  and  how  they  are  to  be  distinguished,  and  of  explaining 
them  when  asked.  And  I  propose  to  transfer  the  question  which 
you  and  I  have  been  discussing  to  the  domain  of  poetry,  speaking 
as  before  of  virtue,  but  in  reference  to  a  passage  of  a  poet.  Now 
Simonides  says  to  Scopas  the  son  of  Creon  the  Thessalian : — 

*  Hardly  on  the  one  hand  can  a  man  become  truly  good ;  built  four-square 
in  hands  and  feet  and  mind,  a  work  without  a  flaw.' 
Do  you  know  the  poem  ?  or  shall  I  repeat  the  whole  ? 

L  a 
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There  is  no  need,  I  said^  for  I  am  perfectly  well  acquaintecJ 
with  the  ode,  of  which  I  have  made  a  careful  study. 

Very  good,  he  said.  And  do  you  think  that  the  ode  is  a  good 
composition,  and  true  ? 

Yes,  I  said,  both  good  and  true. 

But  if  there  is  a  contradiction,  can  the  composition  be  good 
or  true? 

No,  not  in  that  case,  I  replied. 

And  is  there  not  a  contradiction  ?  he  asked.    Reflect. 

Well,  my  friend,  I  have  reflected. 

And  does  not  the  poet  proceed  to  say,  'I  do  not  agree  with 
the  word  of  Pittacus,  albeit  the  utterance  of  a  wise  man ;  hardly,* 
says  he, '  can  a  man  be  good.*  Now  you  will  observe  that  this 
is  said  by  the  same  poet. 

I  know  that,  I  said. 

And  do  you  think,  he  said,  that  the  two  sayings  are  consistent  ? 

Yes,  I  said,  I  think  they  are  (at  the  same  time  I  could  not  help 
fearing  that  there  might  be  something  in  what  he  said).  And  you 
think  otherwise  ?    I  said. 

Why,  he  said,  how  can  he  be  consistent  in  saying  both  ?  First 
of  all,  premising  as  his  own  thought, '  Hardly  can  a  man  become 
truly  good  ^*  and  then  a  little  further  on  in  the  poem,  forgetting, 
and  blaming  Pittacus  and  refusing  to  agree  with  him,  when  he 
says,  *  Hardly  can  a  man  be  good,*  which  is  the  very  same  thing.  ' 
And  yet  when  he  blames  him  who  says  the  same  with  himself, 
he  blames  himself^  so  that  he  must  be  wrong  either  in  his  first 
or  his  second  assertion. 

Many  of  the  audience  cheered  and  applauded  this.  And  I  felt 
at  first  giddy  and  faint,  as  if  I  had  received  a  blow  from  the  expert 
hand  of  a  boxer,  when  I  heard  his  words  and  the  sound  of  the  cheer- 
ing ;  and  to  confess  the  truth,  I  wanted  to  get  time  to  think  what 
the  meaning  of  the  poet  really  was.  So  I  turned  to  Prodicus  and 
called  him.  Prodicus,  I  said,  Simonides  is  a  countryman  of  yours, 
and  you  ought  to  come  to  his  rescue.  I  think  that  I  must  summon  34 
you  to  my  aid,  like  the  river  Scamander  in  Homer,  who,  when 
beleaguered  by  Achilles,  asks  Simois  to  aid  him,  saying : 

'  Brother  dear,  let  us  both  together  stay  the  force  of  the  hero  ^  .* 

6  II.  xxi.  308. 
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And  I  summon  you,  for  I  am  afraid  that  Protagpras  will  make 
ao  end  of  Simonides.    Now  is  the  time  to  rehabilitate  Simonides, 
J  1)7  the  qypiication  of  your  charming  philosophy  of  synonyms,  which 
distinguishes  ^will'  and  ^wish'  and  many  similar  words  which 
you  mentioned  in  your  admirable  speech.     And  I  should  like  to 
bow  whether  you  would  agree  with  me;  for  I  am  of  opinion 
that  there  is  no  contradiction  in  the  words  of  Simonides.    And 
first  of  all  1  wish  that  you  would  say  whether,  in  your  opinion, 
Prodicus,  ^ being'  is  the  same  as  ^becoming/ 
Not  the  same,  certainly,  replied  Prodicus. 
Did  not  Simonides  first  set  forth,  as  his  own  view,  that  *  Hardly 
can  a  man  become  truly  good  ?' 
Quite  right,  said  Prodicus. 

And  then  he  blames  Pittacus,  I  said,  not  for  saying  the  same 
as  himself,  as  Protagoras  imagines,  but  for  saying  something 
diflFerent;  for  Pittacus  does  not  say  as  Simonides  says,  that  hardly 
can  a  man  become  good,  but  hardly  can  a  man  be  good :  and  our 
friend  Prodicus  says  that  being,  Protagpras,  is  not  the  same  as 
becoming;  and  if  they  are  not  the  same,  then  Simonides  is  not 
inconsistent  with  himself.  I  dare  say  that  Prodicus  and  many 
others  would  say,  as  Hesiod  says,  ^  Hardly  can  a  man  become  good, 
kft  the  gods  have  placed  toil  in  front  of  virtue;  but  when  you 
have  reached  the  goal,  then  the  acquisition  of  virtue,  however 
difficult,  is  easy  V 

Prodicus  heard  and  approved ;  but  Protagoras  said :  Your  cor- 
rection, Scxnates,  involves  a  greater  error  than  is  contained  in 
the  sentence  which  you  are  correcting. 

Alas!  I  said,  Protagoras;  then  I  am  a  sorry  physician,  and  do 
but  aggravate  a  disorder  which  I  am  seeking  to  cure. 
The  fact,  he  said,  is  as  I  have  stated. 
How  is  that  ?    I  asked. 

The  poet,  he  replied,  could  never  have  made  such  a  mistake 
as  to  say  that  virtue,  which  in  the  opinion  of  all  men  is  the 
hardest  of  all  things,  can  be  easily  acquired. 

Well,  I  said,  and  how  fortunate  this  is  that  Prodicus  should 

be  of  the  company,  for  he  has  a  wisdom,  Protagoras,  which,  as 

I  imagine,  is  more  than  human  and  of  very  ancient  date,  and  may 

41  be  as  old  as  Simonides  or  even  older.     Learned  as  you  are  in 

*  Works  and  Days,  264  foil. 
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many  things,  you  appear  to  know  nothing  of  this;  but  I  knoTii^ 
for  I  am  a  disciple  of  his.     And  now,  if  F  am  not  mistakeiv 
you  do  not  understand  the  word  *hard*  (xoXcttJv)  in  the  sense  whici' 
Simonides  intended ;  and  I  must  correct  you,  as  Prodicus  corrects 
me  when  I  use  the  word  '  dreadful'  (deirds)  as  a  term  of  praise.    If 
I  say  that  Protagoras  is  a  dreadfully  wise  man,  he  asks  me  if  I 
am  not  ashamed  of  calling  that  which  is  good  dreadful ;  and  then 
he  explains  to  me  that  the  term  '  dreadflir  is  always  taken  in  a 
bad  sense,  and  that  no  one  speaks  of  being  dreadfully  healthy  or 
wealthy  or  wise,  but  of  dreadful  war,  dreadful  poverty,  dreadful 
disease,  meaning  by  the  term  *  dreadful,*  evil.     And  I  think  that 
Simonides  and  his  countrymen  the  Ceans,  when  they  spoke  of 
'  hard  *  meant  *  evil,*  or  something  which  you  do  not  understand. 
Let  us  ask  Prodicus,  for  he  ought  to  be  able  to  answer  questions 
about  the  dialect  of  Simonides.     What  did  he  mean,  Prodicus, 
by  the  term  *  hard*  ? 

Evil,  said  Prodicus. 

And  therefore,  I  said,  Prodicus,  he  blames  Pittacus  for  saying, 
'  Hard  is  the  good,*  just  as  if  that  were  equivalent  to  saying.  Evil 
is  the  good. 

Yes,  he  said,  that  was  certainly  his  meaning ;  and  he  is  twitting 
Pittacus  with  ignorance  of  the  use  of  terms,  which  in  a  Lesbian, 
who  has  been  accustomed  to  speak  a  barbarous^language,  is  natural. 

Do  you  hear,  Protagoras,  I  asked,  what  our  friend  Prodicus  is 
saying  ?     And  have  you  an  answer  for  him  ? 

You  are  all  wrong,  Prodicus,  said  Protagoras ;  and  I  know  very 
well  that  Simonides  in  using  the  word  '  hard  *  meant  what  all  of 
us  mean,  not  evil,  but  that  which  is  not  easy — ^that  which  takes 
a  great  deal  of  trouble.     Of  this  I  am  positive. 

I  said:  I  also  incline  to  think,  Protagoras,  that  this  was  the 
meaning  of  Simonides,  and  that  our  friend  Prodicus  was  quite 
aware  of  this,  but  he  thought  that  he  would  make  fun,  and  try 
if  you  could  maintain  your  thesis;  for  that  Simonides  could  never 
have  meant  the  other  is  clearly  proved  by  the  context,  in  which 
he  says  that  God  only  has  this  gift.  Now  he  cannot  surely  mean 
to  say  that  to  be  good  is  evil,  when  he  afterwards  proceeds  to  say 
that  God  only  has  this  gift,  and  that  this  is  the  attribute  of  him 
and  of  no  other.  For  if  this  be  his  meaning,  Prodicus  would 
impute  to  Simonides  a  character  of  recklessness  which  is  very 
unlike  his  countrymen.     And  I  should   like  to  tell  you,  I  said,  3. 
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vbit  I  imagiiie  to  be  the  real  meaning  of  Simonides  in  this  poem, 
if  yoa  will  test  what,  in  your  way  of  speaking,  would  be  called  my 
sidU  in  poetry;  or  if  you  would  rather,  I  will  be  the  listener. 

Protagoras  hearing  me  offer  this,  replied:  As  you  please;  and 
Hippias,  Prodicus,  and  the  others,  told  me  by  all  means  to  do 
^I  proposed. 

Then  now,  I  said,  I  will  endeavour  to   explain  to  you  my 
opinioo  about  this  poem*    There  is  a  very  ancient  philosophy 
which  is  more  cultivated  in  Crete  and  Lacedaemon  than  in  any 
other  part  of  Hellas,  and  there  are  more  philosophers  in  those 
ooontries  than  anywhere  else  in  the  world.    This,  however,  is 
a  secret  which  the  Lacedaemonians  deny ;  and  they  pretend  to  be 
ignorant,  just  because  they  do  not  wish  to  have  it  thought  that 
they  rule  the  world  by  wisdom,  like  the  Sophists  of  whom  Pro- 
t^rsis  was  speaking,  and  not  by  valour  of  arms;  considering 
that  if  the  reason  of  their  superiority  were  disclosed,  all  men 
would  be  practising  their  wisdom.     And  this  secret  of  theirs  has 
never  been  discovered  by  the  imitators  of  Lacedaemonian  fashions 
in  other  cities,  who  go  about  with  their  ears  bruised  in  imitation 
of  them,  and  have  the  caestus  bound  on  their  arms,  and  arc  always 
in  training,  and  wear  short  cloaks;  for  they  imagine  that  these 
are  the  practices  which  have  enabled  the  Lacedaemonians  to  con- 
quer the  other  Hellenes.    Now  when  the  Lacedaemonians  want 
to  unbend  and  hold  free  conversation  with  their  wise  men,  and  are 
no  longer  satisfied  with  mere  secret  intercourse,  they  drive  out 
all  these  laconizers,  and  any  other  foreigners  who  may  happen 
to  be  in  their  country,  and  they  hold  a  philosophical  siance  un- 
known to  the  strangers ;  and  they  themselves  forbid  their  young 
men  to  go  out  into  other  cities  (in  this  they  are  like  the  Cretans), 
in  order  that  they  may  not  unlearn  the  lessons  which  they  have 
taught  them.    And  in  these  cities  not  only  men  but  also  women 
have  a  pride  in  their  high  cultivation.     And  you  may  know  that 
I  am  only  speaking  the  truth   in  attributing  this  excellence  in 
philosophy  to  the  Lacedaemonians^  by  this  token :    If  a  man  con- 
verses with  the  most  ordinary  Lacedaemonian,  he  will  find  him 
seldom  good  for  much  in  general  conversation,  but  at  any  point 
in  the  discourse  he  will  be  darting  out  some  notable  saying,  terse 
and  full  of  meaning,  with  unerring  aim;  and  the  person  with 
whom  he  is  talking  seems  to  be  like  a  child  in  his  hands.     And 
many  of  our  own  age  and  of  former  ages  have  noted  that  the 
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true  Lacedaemonian  type  of  character  has  the  love  of  phiU 
even  stronger  than  the  love  of  gymnastics;  they  are  conscioMy 
that  only  a  perfectly  educated  man  is  capable  of  uttering  sucU 
expressions.    Such  were  Thales  of  Miletus,  and  Pittacus  of  Myti- 
lene,  and  Bias  of  Priene,  and  our  own  Solon,  and  Cleobulus  the 
Lindian,and  Myson  the  Chenian;  and  seventh  in  the  catalogue 
of  wise  men  was  the  Lacedaemonian  Chilo.    All  these  were  loven 
and  emulators  and  disciples  of  the  culture  of  the  Lacedaemonian^ 
and  any  one  may  perceive  that  their  wisdom  was  of  this  character,  ^ 
consisting   of  short    memorable    sentences,    which    individuals 
uttered.     And  they  met  together  and  dedicated  in  the  temfde 
of  Apollo  at  Delphi,  as  the  first-fruits  of  their  wisdom,  the  fer- 
famed  inscriptions,  which  are  in  all  men's  mouths,  ^  Know  thy- 
self,* and  *  Nothing  too  much.* 

Why  do  I  say  all  this  ?  I  am  explaining  that  this  Lacedaemo- 
nian brevity  was  the  style  of  primitive  philosophy.  Now  there 
was  a  saying  of  Pittacus  which  was  privately  circulated  and 
received  the  approbation  of  the  wise,  *Hard  to  be  good.*  And 
Simonides,  who  was  ambitious  of  the  fame  of  wisdom,  was  aware 
that  if  he  could  overthrow  this  saying,  then,  as  if  he  had  won 
a*  victory  over  some  femous  athlete,  he  would  carry  oflF  the 
palm  among  his  contemporaries.  And  if  I  am  not  mistaken,  he 
composed  the  entire  poem  with  the  secret  intention  of  damaging 
that  saying. 

Let  us  all  unite  in  examining  his  words,  and  see  whether  I  am 
speaking  the  truth.  Simonides  must  have  been  a  lunatic,  if,  in 
the  very  first  words  of  the  poem,  wanting  to  say  only  that  to  be 
good  is  hard,  he  inserted  /i^r,  ^  on  the  one  hand  *  (on  the  one  hand 
to  become  good  is  hard) ;  there  would  be  no  possible  reason  for 
the  introduction  of  /i^y,  unless  you  suppose  him  to  speak  with 
a  hostile  reference  to  the  words  of  Pittacus.  Pittacus  is  saying 
^  Hard  to  be  good,*  and  he  says,  controverting  this,  *  No,  the  truly 
hard  thing,  Pittacus,  is  to  become  good,*  not  joining  *  truly  *  with 
^good,*  but  with  ^  hard.*  Not  the  hard  thing  is  to  be  truly  good, 
as  though  there  were  some  truly  good  men,  and  there  were 
others  who  were  good  but  not  truly  good  (that  would  be  a  very 
simple  observation,  and  quite  unworthy  of  Simonides) ;  but  you 
must  suppose  him  to  make  a  trajection  of  the  word  (dAa^^«)(), 
construing  the  saying  of  Pittacus  thus  (and  let  us  imagine  Pittacus 
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to  be  speaking  and  Simonides  answering  him) :  ^  O  my  friends^' 
L  says  Pittacus,  ^hard  to  be  good,'  and  Simonides  answers,  <  In  that, 
f  Pittaais,  you  are  mistaken,  the  difficulty  is  not  to  be  good,  but 
on  the  one  hand,  to  become  good,  four-square  in  hands  and  feet 
and  mind,  without  a  flaw — ^that  is  hard  truly/    This  way  of 
icadii^  the  passage  accounts  for  the  insertion  of  {pAv)  ^on  the 
one  hand,'  and  for  the  use  of  the  word  ^truly,'  which  is  rightly  placed 
at  the  end;  and  all  that  follows  tends  to  prove  that  this  is  the 
meaning.     A  great  deal  mi^t  be  said  in  praise  of  the  details 
of  the  poem,  which  is  a  charming  piece  of  workmanship,  and 
my  finished,  but  that  would  be  tedious.     I  should  like,  however, 
to  point  out  the  general  intention  of  the  poem,  which  is  certainly 
designed  in  tytx^  part  to  be  a  refutation  of  the  saying  of  Pittacus. 
For  he  speaks  in  what  follows  a  little  further  on  as  if  he  meant 
to  argue  that  although  there  is  a  difficulty  in  becoming  good,  yet 
this  is  possible  for  a  time,  and  only  for  a  time.     But  having 
become  good,  to  remain  in  a  good  state  and  be  good,  as  you, 
Pittacus,  affirm,  that  is  not  possible,  and  is  not  granted  to  man ; 
God  only  has  this  blessing;  ^but  man  cannot  help  being  bad  when 
tiie  force  of  circumstances  overpowers  him/    Now  whom  does  the 
force  of  circumstances  overpower  in  the  command  of  a  vessel  ? — 
not  the  private  individual,  for  he  is  always  overpowered ;  and  as 
cme  who  is  already  prostrate  cannot  be  overthrown,  but  only  he 
who  is  standing  upright  and  not  he  who  is  prostrate  can  be  laid 
prostrate,  so  the  force  of  circumstances  can  only  be  said  to  over- 
power him  who  has  resources,  and  not  him  who  is  at  all  times 
helpless.  The  descent  of  a  great  storm  may  make  the  pilot  helpless, 
or  the  severity  of  the  season  the  husbandman  or  the  physician ; 
for  the  good  may  become  bad,  as  another  poet  witnesses : — 

*  The  good  are  sometimes  good  and  sometimes  bad/ 

But  the  bad  does  not  become  bad;  he  is  always  bad.  So 
that  when  the  force  of  circumstances  overpowers  the  man  of 
resources  and  skill  and  virtue,  then  he  cannot  help  being  bad. 
And  you,  Pittacus,  are  saying,  *  Hard  to  be  good/  Now  there 
is  a  difficulty  in  becoming  good ;  and  yet  this  is  possible :  but  to 
be  good  is  an  impossibility ;  ^  for  he  who  does  well  is  the  good 
man,  and  he  who  does  ill  is  the  bad/  But  what  sort  of  doing  is 
45  good  in  letters  ?  and  what  sort  of  doing  makes  a  man  good  in 
letters?    Clearly  the  knowing  of  them.     And  what  sort  of  well- 
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doing  makes  a  man  a  good  physician?  Clearly  the  knowing  of 
the  art  of  healing  the  sibk.  <  But  he  who  does  ill  is  the  bad/ 
Now  who  becx>mes  a  bad  physician  ?  Clearly  he  who  is  in  tibt 
first  place  a  physician,  and  in  the  second  place  a  good  physidas} 
for  he  may  become  a  bad  one  also :  biit  none  of  us  unskilled  indi- 
viduals can  by  any  amount  of  doing  ill  become  physicians,  anff 
more  than  we  can  become  carpenters  or  anything  of  that  sort} 
and  he  who  by  doing  ill  cannot  become  a  physician  at  all,  clearly 
cannot  become  a  bad  physician.  In  like  manner  the  good  may 
become  deteriorated  by  time,  or  toil,  or  disease,  or  other  accident 
(the  only  real  ill-doing  is  the  deprivation  of  knowledge),  but  the 
bad  man  will  never  become  bad,  for  he  is  always  bad ;  and  if  be 
were  to  become  bad,  he  must  previously  have  been  good.  Thus 
the  words  of  the  poem  tend  to  show  that  on  the  one  hand  a  man 
cannot  be  continuously  good,  but  that  he  may  become  good  and 
may  also  become  bad ;  and  again  t1iat  *  they  are  the  best  for  the 
longest  time  whom  the  gods  love.* 

All  this  relates  to  Pittacus,  as  is  further  proved  by  the  sequel. 
For  he  adds :  '  Therefore  I  will  not  throw  away  my  life  in  search- 
ing after  the  impossible,  hoping  in  vain  to  find  a  perfectly  fault- 
less man  among  those  who  partake  of  the  fruit  of  the  broad- 
bosomed  earth ;  and  when  I  have  found  him  to  tell  you  of  him  * 
(this  is  the  vehement  way  in  which  he  pursues  his  attack  upon 
Pittacus  throughout  the  whole  poem) :  '  but  him  who  does  no  evil 
voluntarily  I  praise  and  love; — not  even  the  gods  war  against 
necessity.'  All  this  has  a  similar  drift,  for  Simonides  was  not 
so  ignorant  as  to  say  that  he  praised  those  who  did  no  evil 
voluntarily,  as  though  there  were  some  who  did  evil  voluntarily. 
For  no  wise  man,  as  I  believe,  will  allow  that  any  human  being 
errs  voluntarily,  or  voluntarily  does  evil  and  dishonourable 
actions ;  but  they  are  very  well  aware  that  all  who  do  evil  and 
dishonourable  things  do  them  against  their  will.  And  Simonides 
never  says  that  he  praises  him  who  does  no  evil  voluntarily ;  the 
word  '  voluntarily  *  applies  to  himself.  .For  he  was  under  the  34 
impression  that  a  good  man  might  often  compel  himself  to  love 
and  praise  another,  and  that  there  might  be  an  involuntary  love, 
such  as  a  man  might  feel  to  an  ungainly  father  or  mother,  or  to 
his  country,  or  something  of  that  sort.  Now  bad  men,  when  their 
parents  or  country  have  any  defects,  rejoice  at  the  sight  of  them. 
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and  expose  them  to  others^  and  find  fault  with  them  and  denounce 

Aem,  mider  the  idea  that  die  rest  of  mankind  will  be  less  likely 

to  take  them  to  task  and  reproach  them  when  they  neglect  them ; 

and  this  makes  diem  exaggerate  their  defects,  in  order  that  the 

odhmi  whidi  is  necessarily  incurred  by  them  may  be  increased : 

but  die  good  man  dissembles  his  feelings,  and  constrains  himself 

to  praise  them;  and  if  they  have  wronged  him  and  he  is  angry,  he 

pacifies  his  anger  and  is  reconciled,  and  compels  himself  to  love 

and  praise  his  own  flesh  and  blood.  And  Simonides,  as  is  probable, 

considered  that  he  himself  had  often  had  to  praise  and  magnify  a 

tyrant  or  the  like,  much  against  his  will,  and  he  also  wishes  to 

imply  to  Pittacus  that  he  is  not  censorious  and  does  not  censure 

Um.    ^For  I  am  satisfied,'  he  says,  ^when  a  man  is  neither  bad 

VNT  very  stupid,  and  when  he  knows  justice  (which  is  the  health 

of  states),  and  is  of  sound  mind,  I  will  find  no  fault  with  him, 

for  I  am  not  given  to  finding  fault,  for  there  are  innumerable 

I  fools'  (implying  that  if  he  delighted  in  censure  he  might  have 
abundant  opportunity  of  finding  fault).  '  All  things  arc  good  with 
whidi  evil  is  unmingled/  In  these  latter  words  he  does  not  mean 
to  say  that  all  things  are  good  which  have  no  evil  in  them,  as 
you  might  say  ^  All  things  are  white  which  have  no  black  in  them,' 
for  that  would  be  ridiculous ;  but  he  means  to  say  that  he  accepts 
and  finds  no  fault  with  the  moderate  or  intermediate  state.  ^  I 
do  not  hope,'  he  says,  ^  to  find  a  perfectly  blameless  man  among 
those  who  partake  of  the  fruits  of  the  broad-bosomed  earth,  and 
when  I  have  found  him  to  tell  you  of  him  j  in  this  sense  I  praise 
no  man.  But  he  who  is  moderately  good,  and  does  no  evil,  is 
good  enough  for  me,  who  love  and  approve  every  one  *  (and  liere 
observe  that  he  uses  a  Lesbian  word,  iiraCvrjfii^  because  he  is  ad- 
dressing Pittacus,—^  who  love  and  approve  every  one  voluntarily,' 
says,  ^  who  does  no  evil :'  and  that  the  stop  should  be  put  after 
*  voluntarily');  ^but  there  are  some  whom  I  involuntarily  praise 

♦7  and  love.  And  you,  Pittacus,  I  would  never  have  blamed,  if  you 
had  spoken  what  was  moderately  good  and  true;  but  I  do  blame 
you  because,  wearing  the  appearance  of  truth,  you  are  speaking 
falsely  about  the  greatest  matters.'  And  this,  I  said,  Prodicus  and 
Protagoras,  I  take  to  be  the  true  meaning  of  Simonides  in  this 
poem. 
Hippias  said :  I  think,  Socrates,  that  you  have  given  a  very  good 
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explanation  of  this  poem;  but  I  have  also  an  excellent  interpreta- 
tion of  my  own  which  I  will  expound  to  you,  if  you  will  allow  me. 

Nay,  Hippias,  said  Alcibiades;  not  now,  but  another  time. 
At  present  we  must  abide  by  the  compact  which  was  made 
between  Socrates  and  Protagoras,  to  the  effect  that  as  long  as 
Protagoras  is  willing  to  ask,  Socrates  should  answer;  or  that  if 
he  would  rather  answer,  then  that  Socrates  should  ask. 

I  said :  I  wish  Protagoras  either  to  ask  or  answer  as  he  is  inclined; 
but  I  would  rather  have  done  with  poems  and  odes,  if  you  do  not 
object,  and  come  back  to  the  question  about  which  I  was  asking 
you  at  first,  Protagoras,  and  by  your  help  make  an  end  of  that. 
The  talk  about  the  poets  seems  to  me  like  a  commonplace  enter- 
tainment to  which  a  vulgar  company  have  recourse ;  who,  because 
they  are  not  able  to  converse  or  amuse  one  another,  while  they 
are  drinking,  with  the  sound  of  their  own  voices  and  conversation 
by  reason  of  their  stupidity,  raise  the  price  of  flute-girls  in  the 
market,  hiring  for  a  great  sum  the  voice  of  a  flute  instead  of  their 
own  breath,  to  be  the  medium  of  intercourse  among  them :  but 
where  the  company  are  real  gentlemen  and  men  of  education,  you 
will  see  no  flute-girls,  nor  dancing-girls,  nor  harp-girls ;  and  they 
have  no  nonsense  or  games,  but  are  contented  with  one  another's 
conversation,  of  which  their  own  voices  are  the  medium,  and 
which  they  carry  on  by  turns  and  in  an  orderly  manner,  even 
though  they  are  very  liberal  in  their  potations.  And  a  company 
like  this  of  ours,  and  men  such  as  we  profess  to  be,  do  not  re- 
quire the  help  of  another's  voice,  or  of  the  poets  whom  you 
cannot  interrelate  about  the  meaning  of  what  they  are  saying; 
people  who  cite  them  declaring,  some  that  the  poet  has  one 
meaning,  and  others  that  he  has  another ;  and  there  arises  a  dis- 
pute which  can  never  be  put  to  the  proof.  This  sort  of  enter- 
tainment they  decline,  and  prefer  to  talk  with  one  another,  and 
try  one  another's  mettle  in  conversation.  And  these  are  the  sort  3^ 
of  models  which  I  desire  that  you  and  I  should  imitate.  Leaving 
the  poets,  and  keeping  to  ourselves,  let  us  try  the  mettle  of  one 
another  and  of  the  truth  in  conversation.  And  if  you  have  a  mind 
to  ask  I  am  ready  to  answer;  or  if  you  would  rather,  do  you 
answer,  and  give  me  the  opportunity  of  taking  up  and  completing 
our  unfinished  argument. 

I  made  these  and  some  similar  observations;  but  Protagoras 
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would  not  distinctty  say  which  he  would  do.  Thereupon  Alci- 
Inades  turned  to  Callias^  and  said : — ^Do  you  think,  Callias,  that 
?Kotagoras  is  fair  in  refusing  to  say  whether  he  will  or  will  not 
answer?  for  I  certainly  think  that  he  is  unfair;  he  ought  either 
to  pioceed  with  die  aigument,  or  distinctly  to  refuse  to  proceed^ 
that  we  may  know  his  intention ;  and  then  Socrates  will  be  able 
to  discourse  widi  some  one  else^  and  the  rest  of  the  company  will 
be  free  to  talk  with  one  another. 

I  think  that  Protagoras  was  really  made  ashamed  by  these  words 
of  Aldbiades^  and  when  the  prayers  of  Callias  and  the  company 
woe  superadded,  he  was  at  last  iflduced  to  argue,  and  said  that 
I  might  ask  and  he  would  answer. 

So  I  said :  Do  not  imagine,  Protagpras,  that  I  have  any  other 

interest  in  asking  questions  of  you  but  that  of  clearing  up  my 

j     own  di£5culties.    For  I  think  that  Homer  was  very  right  in  saying 

that  'When- two  gp^together,  one  sees  before  the  other  7,*  for  all  men 

who  have  a  companion  are  readier  in  deed,  word^  or  thought; 

but  if  a  man  'sees  a  thing  when  he  is  alone,'  he  goes  about 

straightway  seeking  until  he  finds  some  one  to  whom  he  may 

show  his  discoveries,  and  who  may  confirm  him  in  them.    And 

I  would  rather  hold  discourse  with  you  than  with  any  one,  because 

I  think  that  no  man  has  a  better  understanding  of  most  things 

^cfa   a  good   man   may  be    expected  to  understand,  and   in 

particular  of  virtue.    For  who  is  there,  but  you  ? — who  not  only 

claim  to  be  a  good  man  and  a  gentleman,  for  many  are  this^  and 

yet  have  not  the  power  of  making  others  good.    Whereas  you  are 

not  only  good  yourself,  but  also  the  cause  of  goodness  in  others. 

Moreover  such  confidence  have  you  in  yourself,  that  although  other 

So[^sts  conceal  their  profession,  you  proclaim  in  the  face  of 

Hellas  that  you  are  a  Sophist  or  teacher  of  virtue  and  education, 

and  are  the  first  who  demanded  pay  in  return.   How  then  can  I  do 

49  otherwise  than  invite  you  to  the  examination  of  these  subjects, 

and  ask  questions  and  take  advice  of  you  ?  Indeed,  I  must.   And 

I  should  like  once  more  to  have  my  memory  refreshed  by  you 

about  the  questions  which  I  was  asking  you  at  firsts  and  also  to  have 

your  help  in  considering  them.    If  I  am  not  mistaken  the  question 

was  this:   Are  wisdom  and  temperance  and  courage  and  justice 

and  holiness  five  names  of  the  same  thing  ?   or  has  each  of  the 

^  II.  X.  224. 
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names  a  separate  underlying  essence  and  corresponding  ^Sdco^ 
having  a  proper  function,  no  one  of  them  being  like  any  other 
of  them  ?  And  you  said  that  the  five  names  were  not  the  aanMS 
of  the  same  things  but  that  each  of  them  had  a  separate  object, 
and  that  all  of  them  were  parts  of  virtue,  not  in  tiic  same  way 
that  the  parts  of  gold  are  like  each  other  and  the  whole  of  wfaidi  ] 
they  are  parts,  but  as  the  parts  of  the  fece  are  unlike  the  whole 
of  which  they  are  parts  and  one  another,  and  have  each  of  them 
a  distinct  function.  I  should  Uke  to  know  whether  this  is  still 
your  opinion ;  or  if  not,  I  will  ask  you  to  define  your  meaning, 
as  I  shall  not  take  you  to  task  if  you  now  make  a  different  state- 
ment. For  I  dare  say  that  you  may  have  said  what  you  did  only 
in  order  to  make  trial  of  me. 

I  answer,  Socrates,  he  said,  that  all  these  qualities  are  parts 
of  virtue,  and  that  four  out  of  the  five  are  to  some  extent  similar, 
and  that  the  fifth  of  them,  which  is  courage,  is  very  different  from 
the  other  four,  as  I  prove  in  this  way :  You  may  observe  that 
many  men  are  utterly  unrighteous,  unholy,  intemperate,  ignorant, 
who  al-e  nevertheless  remarkable  for  their  courage. 

Stop,  I  said ;  that  requires  consideration.    When  you  speak  of 
brave  men,  do  you  mean  the  confident,  or  another  sort  of  nature  ? 

Yes,  he  said  ^  I  mean  the  impetuous,  ready  to  go  at  that  which 
others  are  afraid  to  approach. 

In  the  next  place,  you  would  affirm  virtue  to  be  a  good  thing,  of 
which  good  thing  you  assert  yourself  to  be  a  teacher. 

Yes,  he  said  ^  I  should  say  the  best  of  all  things,  as  I  am  a 
sane  man. 

And  is  it  partly  good  and  partly  bad,  I  said,  or  wholly  good  ? 

Wholly  good,  and  that  in  the  highest  degree. 

Tell  mc  then  ^  who  are  they  who  have  confidence  in  diving  3 
into  a  well  ? 

I  should  say,  the  divers. 

And  the  reason  of  this  is  that  they  have  knowledge  ? 

Yes,  that  is  the  reason. 

And  "Who  have  confidence  in  fighting  on  horseback — the  skilled 
horsemen  or  the  unskilled  ? 

The  skilled. 

And  who  in  fighting  with  light  shields — the  peltasts  or  the 
nonpeltasts? 
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The  peltasts.    And  that  is  true  of  all  other  things,  he  said, 

tf that  is  your  point:  those  who  have  knowledge  are  more  con* 

&ieat  than  those  who  have  no  knowledge,  and  they  are  more 

confident  after  they  have  learned  than  before. 

Aod  have  you  not  seen  persons  utterly  ignorant,  I  said,  of  these 
things,  and  yet  confident  about  them  ? 

Yes,  he  said,  I  have  seen  persons  very  confident. 

And  are  not  these  confident  persons  also  courageous  ? 

In  that  case,  he  replied,  courage  would  be  a  base  thing,  for  the 
nien  of  whom  we  are  speaking  are  surely  madmen. 

Then  who  are  the  courageous  ?     Are  they  not  the  confident  ? 

Yes,  be  said ;  and  I  still  maintain  that. 

And  those,  I  said,  who  are  thus  confident  without  knowledge 
are  really  not  courageous,  but  mad  j  and  in  that  case  the  wisest 
are  also  the  most  confident,  and  being  the  most  confident  are  also 
the  bravest,  and  upon  that  view  again  wisdom  will  be  courage. 

Nay,  Socrates,  he  replied,  you  are  mistaken  in  your  re- 
membrance of  what  was  said  by  me.  When  you  asked  me, 
I  certainly  did  say  that  the  courageous  are  the  confident  ^  but 
1  was  not  asked  whether  the  confident  are  the  courageous^  for 
if  you  had  asked  me  that,  I  should  have  answered  ^  not  all  of 
them :'  and  what  I  did  answer  you  have  not  disproved,  although 
you  proceed  to  show  that  those  who  have  knowledge  are  more 
courageous  than  they  were  before  they  had  knowledge,  and  more 
courageous  than  others  who  have  no  knowledge ;  and  this  makes 
you  think  that  courage  is  the  same  as  wisdom.  But  in  this 
way  of  arguing  you  might  come  to  imagine  that  strength  is 
wisdom.  You  might  begin  by  asking  whether  the  strong  are  able, 
and  I  should  say  ^Yes';  and  then  whether  those  who  know  how 
to  wrestle  are  not  more  able  to  wrestle  than  those  who  do  not 
know  how  to  wrestle,  and  more  able  after  than  before  they  had 
learned,  and  I  should  assent.  And  when  I  had  admitted  this,  you 
might  use  my  admissions  in  such  a  way  as  to  prove  that  upon  my 
view  wisdom  is  strength  ^  whereas  in  that  case  I  should  not  have 
admitted,  any  more  than  in  the  other,  that  the  able  are  strong, 
although  I  have  admitted  that  the  strong  are  able.  For  there  is 
51  a  diflterence  between  ability  and  strength ;  the  former  is  given 
by  knowledge  as  well  as  by  madness  or  rage,  but  strength  comes 
from  nature  and  a  healthy  state  of  the  body.     And  in  like  manner 
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I  say  of  confidence  and  courage,  that  they  are  not  the  same ;  and 
I  argue  that  the  courageous  are  confident,  but  not  all  the  confident 
courageous.  For  confidence  may  be  given  to  men  by  art,  and  also, 
like  ability,  by  anger  and  madness ;  but  courage  comes  to  them 
fi'om  nature  and  the  healthy  state  of  the  soul  ? 

I  said :  You  would  admit,  Protagoras^  that  some  men  live  well 
and  pthers  ill  ? 

He  agreed  to  this. 

And  do  you  think  that  a  man  lives  well  who  lives  in  pain  and 
grief? 

He  does  not. 

But  if  he  lives  pleasantly  to  the  end  of  his  life,  don't  you  think 
that  in  that  case  he  will  have  lived  well  ? 

I  do. 

Then  to  live  pleasantly  is  a  good,  and  to  live  unpleasantly  an 
evil  ? 

Yes,  he  said,  if  the  pleasure  be  good  and  honourable. 

And  do  you,  Protagoras,  like  the  rest  of  the  world,  call  some 
pleasant  things  evil  and  some  painful  things  good  ? — for  I  am 
rather  disposed  to  say  that  things  are  good  in  as  far  as  they  are 
pleasant,  if  they  have  no  consequences  of  another  sort,  and  in 
as  far  as  they  are  painful  they  are  bad. 

I  do  not  know,  Socrates,  he  said,  whether  I  can  venture  to 
assert  in  that  unqualified  manner  that  the  pleasant  is  the  good 
and  the  painful  the  evil.  Having  regard  not  only  to  my  present 
answer,  but  also  to  the  rest  of  my  life,  I  shall  be  safer,  if  I  am 
not  mistaken,  in  saying  that  there  are  some  pleasant  things  which 
are  not  good,  and  that  there  are  some  painful  things  which  are 
good,  and  some  which  are  not  good,  and  that  there  are  some 
which  are  neither  good  nor  evil. 

And  you  would  call  pleasant,  I  said,  the  things  which  participate 
in  pleasure  or  create  pleasure  ? 

Certainly,  he  said. 

Then  my  meaning  is,  that  in  as  far  as  they  are  pleasant  they  are 
good ;  and  my  question  would  imply  that  pleasure  is  a  good  in  itself. 

According  to  your  favourite  mode  of  speech,  Socrates,  let  us 
inquire  about  this,  he  said ;  and  if  the  result  of  the  inquiry  is  to 
show  that  pleasure  and  good  are  really  the  same,  then  we  will 
agree ;  but  if  not,  then  we  will  argue. 
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And  would  you  wish  to  begin  the  enquiry?  I  said ^  or  shall 
I  begin  ? 

You  ought  to  take  the  lead,  he  said ;  for  you  are  the  author  of 
the  discussion. 
;a  May  I  use  this  as  an  illustration?  I  said.  Suppose  some  one 
'who  is  enquiring  into  the  health  or  some  other  bodily  quality  of 
another : — he  looks  at  his  face  and  at  the  tips  of  his  fingers,  and 
then  he  says.  Uncover  your  chest  and  back  to  me  that  I  may  have 
a  better  view : — that  is  the  sort  of  thing  which  I  desire  in  this 
speculation.  Having  seen  what  your  opinion  is  about  good  and 
pleasure,  I  am  minded  to  say  to  you  :  Uncover  your  mind  to  me, 
Protagoras,  and  reveal  your  opinion  about  knowledge,  that  I  may 
know  whether  you  agree  with  the  rest  of  the  world.  Now  the 
rest  of  the  world  are  of  opinion  that  knowledge  is  a  principle  not 
of  strength,  or  of  rule,  or  of  command  :  their  notion  is  that  a  man 
may  have  knowledge,  and  yet  that  the  knowledge  which  is  in 
him  may  be  overmastered  by  anger,  or  pleasure,  or  pain,  or  love, 
or  perhaps  fear, — just  as  if  knowledge  were  a  slave,  and  might  be 
dragged  about  anyhow.  Now  is  that  your  view  ?  or  do  you  think 
that  knowledge  is  a  noble  and  commanding  thing,  which  cannot 
be  overcome,  and  will  not  allow  a  man,  if  he  only  knows  the 
difference  of  good  and  evil,  to  do  anything  which  is  contrary  to 
knowledge,  but  that  wisdom  will  have  strength  to  help  him  ? 

I  agree  with  you,  Socrates,  said  Protagoras  j  and  not  only  that, 
but  I,  above  all  other  men,  am  bound  to  say  that  wisdom  and 
knowledge  are  the  highest  of  human  things. 

Good,  I  said,  and  true.  But  are  you  aware  that  the  majority  of 
the  world  are  of  another  mind  j  and  that  men  are  commonly  sup- 
posed to  know  the  things  which  are  best,  and  not  to  do  them 
when  they  might  ?  And  most  persons  of  whom  I  have  asked  the 
reason  of  this  have  said  that  those  who  did  thus  were  overcome 
by  pain,  or  pleasure,  or  some  of  those  affections  which  I  was  just 
now  mentioning. 

Yes,  Socrates,  he  replied ;  and  that  is  not  the  only  point  about 
which  mankind  are  in  error. 

Suppose,  then,  that  you  and  I  endeavour  to  instruct  and  inform 

them  what  is  the  nature  of  this  affection,  which  is  called  by  them 

53  being  overcome  by  pleasure,  and  which,  as  they  declare,  is  the 

reason  why  they  know  the  better  and  choose  the  worse.    When  we 
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say  to  them :  Friends,  you  are  mistaken,  and  are  saying  what  is 
not  true,  they  would  reply :  Socrates  and  Protagoras,  if  this  af- 
fection of  the  soul  is  not  to  be  described  as  being  overcome  by 
pleasure,  what  is  it,  and  how  do  you  call  it  ?     Tell  us  that. 

But  why,  Socrates,  should  we  trouble  ourselves  about  the  opinion 
of  the  many,  who  just  say  anything  that  happens  to  occur  to  them  ? 

I  think,  I  replied,  that  their  opinion  may  help  us  to  discover 
the  nature  and  relation  of  courage  to  the  other  parts  of  virtue. 
If  you  are  disposed  to  abide  by  our  recent  agreement,  that  I  should 
lead  in  the  way  in  which  I  think  that  we  shall  find  the  truth  best, 
do  you  follow ;  but  if  you  are  disinclined,  never  mind. 

You  are  quite  right,  he  said;  and  I  would  have  you  proceed 
as  you  have  begun. 

Well  then,  I  said,  let  me  suppose  that  they  repeat  their  ques- 
tion. What  account  do  you  give  of  that  which,  in  our  language, 
is  termed  being  overcome  by  pleasure  ?  I  should  answer  them 
thus :  Listen,  and  Protagoras  and  I  will  endeavour  to  show  you. 
When  men  are  overcome  by  eating  and  drinking  and  other  sensual 
desires  which  are  pleasant,  and  they,  knowing  them  to  be  evil, 
nevertheless  indulge  in  them,  is  not  that  what  you  would  call 
being  overcome  by  pleasure  ?  That  they  will  admit.  And  suppose 
that  you  and  I  were  to  go  on  and  ask  them  again :  In  what  way 
do  you  say  that  they  are  evil, — in  that  they  are  pleasant  and  give 
pleasure  at  the  moment,  or  because  they  cause  disease  and  poverty 
and  other  like  evils  in  the  future  ?  Would  they  still  be  evil,  if 
they  had  no  attendant  evil  consequences,  simply  because  they 
give  the  consciousness  of  pleasure  of  whatever  nature  ?  Would 
they  not  answer  that  they  are  not  evil  on  account  of  the  pleasure 
which  is  immediately  given  by  them,  but  on  account  of  the  afler 
consequences — diseases  and  the  like  ? 

I  believe,  said  Protagoras,  that  the  world  in  general  would  give 
that  answer. 

And  in  causing  diseases  do  they  not  cause  pain  ?  and  in  causing 
poverty  do  they  not  cause  pain ; — they  would  agree  to  that  also, 
if  I  am  not  mistaken  ? 

Protagoras  assented. 

Then  I  should  say  to  them,  in  my  name  and  yours :  Do  you 
think  them  evil  for  any  other  reason,  except  that  they  end  in  pain 
and  rob  us  of  other  pleasures : — that  again  they  would  admit  ? 
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We  bodi  of  us  thouglit  that  they  would. 

And  then  I  should  take  the  question  fhxn  the  opposite  point 

of  new,  and  say:   Friends,  when  you  speak  of  goods  being  painful, 

do  you  not  mean  remedial  goods,  such  as  gymnastic  exercises  and 

military  serrioes,  and  the  physician's  use  of  burning,  cutting, 
dragging;,  and  starving  ?  Are  these  the  things  which  are  good  but 
paafol  ?— 4liey  would  assent  to  that  ? 

He  agreed. 

And  do  you  call  them  good  because  they  occasion  the  greatest 
immediate  sufierii^  and  pain ;  or  because,  afterwards,  they  bring 
health  and  improvement  of  the  bodily  condition  and  the  salvation 
of  states  and  empires  and  wealth  ? — ^they  would  agree  to  that,  if 
I  am  not  mistaken  ? 

He  assented. 

Are  these  things  gcx)d  for  any  other  reason  except  that  they  end 
in  {Measure,  and  get  rid  of  and  avert  pain  ?  Are  you  looking  to 
any  other  standard  but  pleasure  and  pain  when  you  call  them 
gqod  ? — they  would  acknowledge  that  they  were  not  ? 

I  think  that  they  would,  said  Protagoras. 

And  do  you  not  pursue  after  pleasure  as  a  good,  and  avoid  pain 
as  an  evil  ? 

He  assented. 

Then  you  think  that  pain  is  an  evil  and  pleasure  is  a  good: 
and  even  pleasure  you  deem  an  evil,  when  it  robs  you  of  greater 
pleasures  than  it  gives,  or  causes  greater  pain  than  the  pleasures 
which  it  has.  If,  however,  you  call  pleasure  an  evil  in  relation 
to  some  other  end  or  standard,  you  will  be  able  to  show  us  that 
standard.     But  you  have  none  to  show. 

I  do  not  think  that  they  have,  said  Protagoras. 

And  have  you  not  a  similar  way  of  speaking  about  pain  ?  You 
call  pain  a  good  when  it  takes  away  greater  pains  than  those 
whidi  it  has,  or  gives  pleasures  greater  than  the  pains :  for  I  say 
that  if  you  have  some  standard  other  than  pleasure  and  pain  to 
which  you  refer  when  you  call  actual  pain  a  good,  you  can  show 
what  that  is.    But  you  cannot. 

That  is  true,  said  Protagoras. 

Suppose  again,  I  said,  that  the  world  says  to  me :  Why  do  you 
spend  many  words  and  speak  in  many  ways  on  this  subject  ?  Excuse 
me,  friends,  I  should  reply ;  but  in  the  first  place  there  is  a  dif 
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ficulty  in  explaining  the  meaning  of  the  expression  '  overcame  by 
pleasure;'  and  the  whole  argument  turns  upon  this.  And  even 
now,  if  you  see  any  possible  way  in  which  evil  can  be  explained  3 
as  other  than  pain,  or  good  as  other  than  pleasure,  you  may  still 
retract.  But  I  suppose  that  you  are  satisfied  at  having  a  life  of 
pleasure  which  is  without  pain.  And  if  you  are  satisfied,  and  if 
you  are  unable  to  show  any  good  or  evil  which  does  not  end  in 
pleasure  and  pain,  hear  the  consequences : — If  this  is  true,  then 
I  say  that  the  argument  is  absurd  which  affirms  that  a  man  often 
does  evil  knowingly,  when  he  might  abstain,  because  he  is  seduced 
and  amazed  by  pleasure;  or  again,  when  you  say  that  a  man 
knowingly  refuses  to  do  what  is  good  because  he  is  overcome  at 
the  moment  by  pleasure.  Now  that  this  is  ridiculous  will  be 
evident  if  only  we  give  up  the  use  of  various  names,  such  as 
pleasant  and  painful,  and  good  and  evil.  As  there  are  two  things, 
let  us  call  them  by  two  names— first,  good  and  evil,  and  then 
pleasant  and  painful.  Assuming  this,  let  us  go  on  to  say  that 
a  man  does  evil  knowing  that  he  does  evil.  But  some  one  will 
ask.  Why?  Because  he  is  overcome,  is  the  first  answer.  And 
by  what  is  he  overcome?  the  enquirer  will  proceed  to  ask. 
And  we  shall  not  be  able  to  reply  ^By  pleasure,*  for  the  name  of 
pleasure  has  been  exchanged  for  that  of  good.  In  our  answer, 
then,  we  shall  only  say  that  he  is  overcome.  ^By  what?*  he  will 
reiterate.  By  the  good,  we  shall  have  to  reply ;  indeed  we  shall. 
Nay,  but  our  questioner  will  rejoin  with  a  laugh,  if  he  be  one  of 
the  swaggering  sort.  That  is  too  ridiculous,  that  a  man  should  do 
what  he  knows  to  be  evil  when  he  ought  not,  because  he  is  over- 
come by  good.  Is  that,  he  will  ask,  because  the  good  was  worthy 
or  not  worthy  of  conquering  the  evil  ?  And  in  answer  to  that  we 
shall  clearly  reply.  Because  it  was  not  worthy ;  for  if  it  had  been 
worthy,  then  he  who,  as  we  say,  was  overcome  by  pleasure,  would 
not  have  been  wrong.  But  how,  he  will  reply,  can  the  good  be 
unworthy  of  the  evil,  or  the  evil  of  the  good  ?  Is  not  the  real 
explanation  that  they  are  out  of  proportion  to  one  another,  either 
as  greater  and  smaller,  or  more  and  fewer?  This  we  cannot 
deny.  And  when  you  speak  of  being  overcome — what  do  you 
mean,  he  will  say,  but  that  you  choose  the  greater  evil  in  ex- 
change for  the  lesser  good?  This  being  the  case,  let  us  now 
substitute  the  names  of  pleasure  and  pain,  and  say,  not  as  before. 
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that  a  man  does  what  is  evil  knowingly,  but  that  he  does  what 
is  painful  knowingly,  and  because  he  is  overcome  by  pleasure, 
56  which  is  unworthy  to  overcome.  And  what  measure  is  there  of 
the  relations  of  pleasure  to  pain  other  than  excess  and  defect, 
which  means  that  they  become  greater  and  smaller,  and  more  and 
fewer,  and  differ  in  degree  ?  For  if  any  one  says :  '  Yes,  Socrates, 
but  immediate  pleasure  differs  widely  from  future  pleasure  and 
pain' — To  that  I  should  reply :  And  do  they  differ  in  any  other  way 
except  by  reason  of  pleasure  and  pain  ?  There  can  be  no  other 
measure  of  them.  And  do  you,  like  a  skilful  weigher,  put  into 
the  balance  the  pleasures  and  the  pains,  near  and  distant,  and 
wei^  them,  and  then  say  which  outweighs  the  other.  If  you 
wei^  pleasures  against  pleasures,  you  of  course  take  the  more 
and  greater;  or  if  you  weigh  pains  against  pains^  you  take  the 
fewer  and  the  less;  or  if  pleasures  against  pains,  then  you  choose 
that  course  of  action  in  which  the  painful  is  exceeded  by  the 
pleasant,  whether  the  distant  by  the  near  or  the  near  by  the  dis- 
tant; and  you  avoid  that  course  of  action  in  which  the  pleasant 
is  exceeded  by  the  painful.  Would  you  not  admit,  my  friends, 
that  this  is  true  ?    I  am  confident  that  they  cannot  deny  this. 

He  agreed  with  me. 

Well  then,  I  shall  say,  if  you  admit  that,  be  so  good  as  to 
answer  me  a  question:  Do  not  the  same  magnitudes  appear 
larger  to  your  sight  when  near,  and  smaller  when  at  a  distance? 
They  will  acknowledge  that.  And  the  same  holds  of  thickness 
and  number;  also  sounds,  which  are  in  themselves  equal,  are 
greater  when  near,  and  lesser  when  at  a  distance.  They  will  grant 
that  also.  Now  supposing  that  happiness  consisted  in  making 
and  taking  large  things,  what  would  be  the  saving  principle  of 
human  life?  Would  the  art  of  measuring  be  the  saving  principle, 
or  would  the  power  of  appearance  ?  Is  not  the  latter  that  de- 
ceiving art  which  makes  us  wander  up  and  down  and  take  the 
things  at  one  time  of  which  we  repent  at  another,  both  in  our 
actions  and  in  our  choice  of  things  great  and  small  ?  But  the  art 
of  measurement  is  that  which  would  do  away  with  the  effect  of 
appearances,  and^  showing  the  truth,  would  fain  teach  the  soul  at 
last  to  find  rest  in  the  truth,  and  would  thus  save  our  life.  Would 
not  mankind  generally  acknowledge  that  the  art  which  accom- 
plishes this  is  the  art  of  measurement  ? 
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Yes,  he  said,  the  art  of  measurement. 

Suppose,  again,  the  salvation  of  human  life  to  depend  on  the 
choice  of  odd  and  even,  and  on  the  knowledge  of  when  men 
ought  to  choose  the  greater  or  less,  either  in  reference  to  them- 
selves or  to  each  other  whether  near  or  at  a  distance  ^  what  would  3S 
be  the  saving  principle  of  our  lives  ?  Would  not  knowledge  ? — a 
knowledge  of  measuring,  when  the  question  is  one  of  excess  and 
defect,  and  a  knowledge  of  number,  when  the  question  is  of  odd 
and  even  ?    The  world  will  acknowledge  that,  will  they  not  ? 

Protagoras  admitted  that  they  would. 

Well  then,  I  say  to  them,  my  friends  ^  seeing  that  the  salvation 
of  human  life  has  been  found  to  consist  in  the  right  choice  of 
pleasures  and  pains, — in  the  choice  of  the  more  and  the  fewer, 
and  the  greater  and  the  less,  and  the  nearer  and  remoter,  must 
not  this  measuring  be  a  consideration  of  excess  and  defect  and 
equality  in  relation  to  each  other  ? 

That  is  undeniably  true. 

And  this,  as  possessing  measure,  must  undeniably  also  be  an 
art  and  science  ? 

They  will  agree  to  that. 

The  nature  of  that  art  or  science  will  be  a  matter  of  future 
consideration ;  the  demonstration  of  the  existence  of  such  a  science 
is  a  sufficient  answer  to  the  question  which  you  asked  of  me 
and  Protagoras.  At  the  time  when  you  asked  the  question,  if  you 
remember,  both  of  us  were  agreeing  that  there  was  nothing 
mightier  than  knowledge,  and  that  knowledge,  in  whatever  exist- 
ing, must  have  the  advantage  over  pleasure  and  all  other  things  y 
and  then  you  said  that  pleasure  often  got  the  advantage  even  over 
a  man  who  has  knowledge ;  and  we  refused  to  allow  this,  and  you 
said :  O  Protagoras  and  Socrates,  if  this  state  is  not  to  be  called 
being  overcome  by  pleasure,  tell  us  what  it  is ;  what  would  you 
call  it  ?  If  we  had  immediately  and  at  the  time  answered  ^  Igno- 
rance,* you  would  have  laughed  at  us.  But  now,  in  laughing  at  us, 
you  will  be  laughing  at  yourselves :  for  you  also  admitted  that  men 
err  in  their  choice  of  pleasures  and  pains ;  that  is,  in  their  choice  of 
good  and  evil,  from  defect  of  knowledge ;  and  you  admitted  further 
that  they  err,  not  only  from  defect  of  knowledge  in  general,  but  of 
that  particular  knowledge  which  is  called  measuring.  And  you 
are  also  aware  that  the  erring  act  which  is  done  without  knowledge 
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\s  done  in  ignorance.  This,  therefore,  is  the  meaning  of  being 
overcome  by  pleasure  ^ — ignorance,  and  that  the  greatest.  And  our 
friends  Protagoras  and  Prodicus  and  Hippias  declare  that  they  are 
the  physicians  of  ignorance ;  but  you^  who  are  under  the  mistaken 
impression  that  ignorance  is  not  the  cause,  neither  go  yourselves, 
nor  send  your  children,  to  the  Sophists,  who  are  the  teachers  of 
these  things — you  take  care  of  your  money  and  give  them  none  ^ 
and  the  result  is,  that  you  are  the  worse  off  both  in  public  and 
private  life : — Let  us  suppose  this  to  be  our  answer  to  the  world 
158  in  general.  But  I  would  like  now  to  ask  you,  Hippias,  and  you^ 
Prodicus,  as  well  as  Protagoras  (for  the  argument  is  to  be  yours  as 
well  as  ours),  whether  you  think  that  I  am  speaking  the  truth  or 
not? 

They  all  thought  that  what  I  said  was  entirely  true. 

Then  you  agree,  I  said,  that  the  pleasant  is  the  good,  and  the 
painful  evil.  And  here  I  would  beg  my  friend  Prodicus  not  to 
introduce  his  distinction  of  names,  whether  he  is  disposed  to  say 
pleasurable,  delightful,  joyful.  However  and  in  whatever  way  he 
rejoices  to  name  them,  I  will  ask  you,  most  excellent  Prodicus,  to 
answer  this  in  my  sense. 

Prodicus  laughed  and  assented,  as  did  the  others. 

Then,  my  friends,  I  said,  what  do  you  say  to  this  ?  Are  not  all 
actions,  the  tendency  of  which  is  to  make  life  painless  and  plea- 
sant, honourable  and  useful  ?  The  honourable  work  is  also  useful 
and  good? 

This  was  admitted. 

Then,  I  said,  if  the  pleasant  is  the  good,  nobody  does  anything 
under  the  idea  or  conviction  that  some  other  thing  would  be 
better  and  is  also  attainable,  when  he  might  do  the  better.  And 
this  inferiority  of  a  man  to  himself  is  merely  ignorance,  as  the 
superiority  of  a  man  to  himself  is  wisdom. 

They  all  assented. 

And  is  not  ignorance  the  having  a  false  opinion  and  being 
deceived  about  important  matters  ? 

To  that  they  also  unanimously  assented. 

Then,  I  said,  no  man  voluntarily  pursues  evil,  or  that  which 
he  thinks  to  be  evil.  To  prefer  evil  to  good  is  not  in  human 
nature ;  and  when  a  man  is  compelled  to  choose  one  of  two  evils, 
no  one  will  choose  the  greater  when  he  might  have  the  less* 
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All  of  us  agreed  to  every  word  of  this. 

Well,  I  said,  there  is  a  certain  thing  called  fear  or  terror;  and 
here,  Prodicus,  I  should  particularly  like  to  know  whether  you 
would  agree  with  me  in  defining  this  fear  or  terror  as  expectation 
of  evil. 

Protagoras  and  Hippias  agreed,  but  Prodicus  said  that  this  was 
fear  and  not  terror. 

Never  mind  about  that,  Prodicus,  I  said  ^  but  let  me  ask  whether, 
if  our  former  assertions  are  true,  a  man  will  pursue  that  which  he 
fears  when  he  need  not  ?  Would  not  this  be  in  contradiction  to  the 
admission  which  has  been  already  made,  that  he  thinks  the  things 
which  he  fears  to  be  evil;  and  no  one  will  pursue  or  voluntarily 
accept  that  which  he  thinks  to  be  evil. 

That  also  was  universally  admitted.  355 

Then,  I  said,  these,  Hippias  and  Prodicus,  are  our  premisses; 
and  I  would  beg  Protagoras  to  explain  to  us  how  he  can  be  right  in 
what  he  said  at  first.  I  do  not  mean  in  what  he  said  quite  at  first, 
for  his  first  statement,  as  you  may  remember,  was  that  whereas 
there  were  five  parts  of  virtue  none  of  them  was  like  any  other 
of  them ;  each  of  them  had  a  separate  function.  To  this,  how- 
ever, I  am  not  referring,  but  to  the  assertion  which  he  afterwards 
made  that  of  the  five  virtues  four  were  nearly  akin  to  each  other, 
but  that  the  fifth,  which  was  courage,  differed  greatly  from  the 
others.  And  of  this  he  gave  me  the  following  proof.  He  said : 
You  will  find,  Socrates,  that  some  of  the  most  impious,  and 
unrighteous^  and  intemperate,  and  ignorant  of  men  are  among 
the  most  courageous;  and  that  is  a  proof  that  courage  is  very 
different  from  the  other  parts  of  virtue.  I  was  surprised  at  his 
saying  this  at  the  time,  and  I  am  still  more  surprised  now  that 
I  have  discussed  the  matter  with  you.  So  I  asked  him  whether 
by  the  brave  he  meant  the  confident.  Yes,  he  replied,  and  the 
impetuous  or  goers.  (You  may  remember,  Protagoras,  that  this 
was  your  answer.) 

He  acknowledged  the  truth  of  this. 

Well  then,  I  said,  tell  us  against  what  are  the  courageous  ready 
to  go — against  the  same  as  the  cowards  ? 

No,  he  answered. 

Then  against  something  different  ? 

Yes,  he  said. 
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Then  do  cowards  go  where  there  is  safety,  and  the  courageous 
where  there  is  danger? 

Yes^  Socrates,  that  is  what  men  say. 

That  is  true,  I  said.  But  I  want  to  know  against  what  the 
courageous  are  ready  to  go — against  dangers,  believing  them  to 
be  dangers^  or  not  against  dangers  ? 

No,  said  he ;  that  has  been  proved  by  you  in  the  previous  argu- 
ment to  be  impossible. 

That,  again,  I  replied,  is  quite  true.  And  if  this  has  been  rightly 
proven,  then  no  one  goes  to  meet  what  he  thinks  to  be  dangers, 
since  the  want  of  self-control,  which  makes  men  rush  into  dangers, 
has  been  shown  to  be  ignorance. 

He  assented. 

And  yet  the  courageous  man  and  the  coward  alike  go  to  meet 
that  about  which  they  are  confident ;  so  that,  in  this  point  of  view, 
the  cowardly  and  the  courageous  go  to  meet  the  same  things. 

And  yet,  Socrates,  said  Protagoras,  that  to  which  the  coward 
goes  is  the  opposite  of  that  to  which  the  courageous  goes ,  the 
one,  for  example,  are  ready  to  go  to  battle,  and  the  others  are 
not  ready. 

And  is  gping  to  battle  honourable  or  disgraceful  ?  I  said. 

Honourable,  he  replied. 

And  if  honourable,  then  already  admitted  by  us  to  be  good ;  for 
all  honourable  actions  we  have  admitted  to  be  good. 

That  is  true ;  and  to  that  opinion  I  shall  always  adhere. 
io       True,  I  said.     But  which  of  the  two  are  they  who,  as  you  say, 
are  unwilling  to  go  to  war,  which  is  a  good  and  honourable 
thing? 

TTie  cowards,  he  replied. 

And  yet,  I  said,  that  which  is  good  and  honourable  is  also 
pleasant  ? 

That,  he  said,  was  certainly  admitted. 

And  do  the  cowards  knowingly  refuse  to  go  to  the  nobler,  and 
pleasanter,  and  better  ? 

The  admission  of  that,  he  replied,  would  belie  our  former 
admissions. 

But  does  not  the  courageous  man  also  go  to  meet  the  better,  and 
pleasanter,  and  nobler  ? 

That  must  be  admitted. 
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And  the  courageous  man  has  no  base  fear  or  base  confidence  ? 

True,  he  replied. 

And  if  not  base,  then  honourable  ? 

He  admitted  this. 

And  if  honourable,  then  good  ? 

Yes. 

But  the  fear  and  confidence  of  the  coward  or  foolhardy  or 
madman,  on  the  contrary,  are  base  ? 

He  assented. 

And  these  base  fears  and  confidences  originate  in  ignorance  and 
uninstructedness  ? 

True,  he  said. 

Then  as  to  the  motive  from  which  the  cowards  act,  do  you  call 
that  cowardice  or  courage  ? 

I  should  say  cowardice,  he  replied. 

And  have  they  not  been  shown  to  be  cowards  through  their 
ignorance  of  dangers  ? 

Assuredly,  he  said. 

And  because  of  that  ignorance  they  are  cowards  ? 

He  assented. 

And  the  reason  why  they  are  cowards  is  admitted  by  you  to  be 
cowardice  ? 

He  assented. 

Then  the  ignorance  of  what  is  and  is  not  dangerous  is 
cowardice  ? 

He  nodded  absent. 

But  surely  courage,  I  said,  is  opposed  to  cowardice  ? 

Yes. 

And  the  wisdom  which  knows  what  are  and  are  not  dangers  is 
opposed  to  the  ignorance  of  them  ? 

To  that  again  he  nodded  assent. 

And  the  ignorance  of  them  is  cowardice  ? 

To  that  he  very  reluctantly  nodded  assent. 

And  the  knowledge  of  that  which  is  and  is  not  dangerous  is 
courage,  and  is  opposed  to  the  ignorance  of  these  things  ? 

At  this  point  he  would  no  longer  nod  assent,  but  was  silent. 

And  why,  I  said,  do  you  neither  assent  nor  dissent,  Protagoras  ? 

Finish  the  argument  by  yourself,  he  said. 

I  only  want  to  ask  one  more  question,  I  said.     I  want  to  know 


PROTAGORAS.  171 


uriietber  you  still  think  that  there  are  men  who  are  most  ignorant 
and  yet  nxxit  courageous? 

You  seem  to  have  a  great  ambition  to  make  me  answer,  Socrates, 
and  therefore  I  will  gratify  you,  and  say,  that  this  appears  to  me 
to  be  impossible  consistently  with  the  aigument. 

My  only  object,  I  said,  in  continuing  the  discussion,  has  been 
the  desire  to  ascertain  the  relations  of  virtue  and  the  essential 
|6i  nature  of  virtue;  for  if  this  were  clear,  I  am  very  sure  that  the 
other  controversy  which  has  been  carried  on  at  great  length  by  both 
of  us — you  affirming  and  I  denying  that  virtue  can  be  taught — 
would  also  have  become  clear.  The  result  of  our  discussion 
appears  to  me  to  be  singular.  For  if  the  argument  had  a  human 
voice,  that  voice  would  be  heard  laughing  at  us  and  saying :  Pro- 
tagoras and  Socrates,  you  are  strange  beings ;  there  are  you  who 
were  saying  that  virtue  cannot  be  taught,  contradicting  yourself 
now  in  the  attempt  to  show  that  all  things  are  knowledge,  in- 
cluding justice,  and  temperance,  and  courage, — which  tends  to 
show  that  virtue  can  certainly  be  taught ;  for  if  virtue  were  other 
than  knowledge,  as  Protagoras  attempted  to  show,  then  clearly 
virtue  cannot  be  taught ;  but  if  virtue  is  entirely  knowledge,  as 
you,  Socrates,  are  seeking  to  show,  then  I  cannot  but  suppose  that 
virtue  is  capable  of  being  taught.  Protagoras,  on  the  other  hand, 
who  started  by  saying  that  it  might  be  taught,  is  now  eager  to 
show  that  it  is  anything  rather  than  knowledge;  and  if  this  is 
true,  it  must  be  quite  incapable  of  being  taught.  Now  I, 
Protagoras,  perceiving  this  terrible  confusion  of  ideas,  have  a  great 
desire  that  they  should  be  cleared  up.  And  I  should  like  to  carry 
on  the  discussion  until  we  ascertain  what  virtue  is,  and  whether 
capable  of  being  taught  or  not,  lest  haply  Epimetheus  should  trip 
us  up  and  deceive  us  in  the  argument,  as  he  forgot  to  provide  for 
us  in  the  story ;  and  I  prefer  your  Prometheus  to  your  Epimetheus : 
of  him  I  make  use  whenever  I  am  busy  about  these  questions  in 
Promethean  care  of  my  own  life.  And  if  you  have  no  objection, 
as  I  said  at  first,  I  should  like  to  have  your  help  in  the  enquiry. 

Protagoras  replied :  Socrates,  I  am  not  of  a  base  nature,  and 
I  am  the  last  man  in  the  world  to  be  envious.  I  cannot  but 
applaud  your  enthusiasm  in  the  conduct  of  an  argument.  As 
I  have  often  said,  I  admire  you  above  all  men  whom  I  know, 
certainly  above  all  men  of  your  age ;  and  I  believe  that  you  wil' 
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become  very  eminent  in  philosophy.  Let  us  come  bac 
subject  at  some  future  time;  at  present  we  had  better 
something  else. 

By  all  means,  I  said,  if  that  is  your  wish ;  for  I  too  oi 
since  to  have  kept  the  engagement  of  which  I  spoke  bef 
only  tarried  because  I  could  not  refuse  the  request  of  tl 
Callias.     This  finished  the  conversation,  and  we  went  our 


EUTHYDEMUS. 


INTRODUCTION. 


The  Eathydemus  is,  of  all  the  Dialogues  of  Plato,  that  in  which  he 
approaches  most  nearly  to  the  comic  poet.  The  mirth  is  broader,  the 
irony  more  sustained,  the  contrast  between  Socrates  and  the  two 
Sophists,  although  veiled,  penetrates  deeper  than  in  any  other  of  his 
writings.  Even  Thrasymachus,  in  the  Republic,  is  at  last  pacified,  and 
becomes  a  friendly  and  interested  auditor  of  the  great  discourse.  But  in 
the  Euthydemus  the  mask  is  never  dropped ;  the  accustomed  irony  of 
Socrates  continues  to  the  end. 

Socrates  narrates  to  Crito  a  remarkable  scene  in  which  he  has  himself 
taken  part,  and  in  which  the  two  brothers,  Dionysodorus  and  Euthy- 
demus are  the  chief  performers.  They  are  natives  of  Chios,  who  have 
been  exiled  from  Thurii,  and  in  former  days  had  appeared  at  Athens  as 
teachers  of  rhetoric  and  of  the  art  of  fighting  in  armour.  To  this  they 
have  now  added  a  new  fighting  accomplishment — the  art  of  Eristic,  or 
fighting  with  words,  which  they  are  likewise  willing  to  teach  *  for  a  consi- 
deration.' But  they  can  also  teach  virtue  in  a  very  short  time  and  in  the 
very  best  manner.  Socrates,  who  is  always  on  the  look  out  for  teachers  of 
virtue,  is  interested  in  the  youth  Cleinias,  the  grandson  of  the  great  Aid*- 
blades,  and  is  desirous  that  he  should  have  the  benefit  of  their  instructions. 
He  is  quite  ready  to  fall  down  and  worship  them ;  although  the  greatness 
of  their  professions  does  arouse  in  his  mind  a  temporary  incredulity. 

A  circle  gathers  round  them,  in  the  midst  of  which  are  Socrates,  the 
two  brothers,  the  youth  Cleinias,  who  is  watched  by  the  eager  eyes  of  his 
lover  Ctesippus,  and  others.  The  performance  begins ;  and  such  a  per- 
formance as  might  well  seem  to  require  an  invocation  of  Memory  and 
the  Muses.  It  is  agreed  that  the  brothers  shall  question  Cleinias. 
'  Qeinias,'  says  Euthydemus,  *  who  learn,  the  wise  or  the  unwise  ? '  *  The 
wise,'  is  the  reply ;  given  with  blushing  and  hesitation.     *  And  yet  when 


176  EUTHYDEMUS, 


you  learned  you  did  not  know  and  were  not  wise/     Then  Dionysodonis 
takes  up  the  ball :  '  Who  are  they  who  learn  dictation  of  the  grammar- 
master;  the  wise  boys  or  the  foolish  boys?'     *  The  wise.'     *  Then  after 
all  the  wise  learn.'     '  And  do  they  learn/  said  Euthydemus, '  what  they 
know  or  what  they  do  not  know?'     'The  latter.'     'And  dictation  a 
a  dictation  of  letters  ? '    *  Yes.'    *  And  you  know  letters  ? '    *  Yes.'    *  Then 
you  learn  what  you  know.'    *  But,'  retorts  Dionysodonis,  *  is  not  learning 
acquiring  knowledge?'     *Yes/      *  And  you  acquire   that   which  you 
have  not  got  already.'     *  Then  you  learn  that  which  you  do  not  know.' 

Socrates  is  afraid  that  the  youth  Cleinias  may  be  discouraged  at  these 
repeated  overthrows.     He  therefore  explains  to  him  the  nature  of  the 
process  to  which  he  is  being  subjected.     The  two  strangers  are  not 
serious;  there  are  jests  at  the  mysteries  which  precede  the  enthrone* 
ment,  and  he  is  being  initiated  into  the  mysteries  of  the  sophistical  ritual 
This  is  all  a  sort  of  horse-play,  which  is  now  ended.      The  exhorta- 
tion to  virtue  will  follow,  and  Socrates  himself  (if  the  wise  men  will  not 
laugh  at  him)  is  desirous  of  carrying  on  such  an  exhortation,  by  way  of 
example  to  them,  according  to  his  own  poor  notion.      He  proceeds 
to  question  Cleinias.    The  result  of  the  investigation  may  be  summed 
up  as  follows  : — 

All  men  desire  good ;  and  good  means  the  possession  of  goods,  SHch 
as  wealth,  health,  beauty,  birth,  power,  honour;  not  forgetting  the  virtues 
and  wisdom.  And  yet  in  this  enumeration  the  greatest  good  of  all  is 
omitted.  What  is  that?  Good  fortune.  But  what  need  is  there  of 
good  fortune  when  we  have  wisdom  already : — in  every  art  and  business 
are  not  the  wise  also  the  fortunate  ?  This  is  admitted  And  again,  the 
possession  of  goods  is  not  enough ;  there  must  be  a  right  use  of  them 
as  weU,  and  this  can  only  be  given  by  knowledge :  in  themselves  they 
are  neither  good  nor  evil,  but  knowledge  and  wisdom  are  the  only  good, 
and  ignorance  and  folly  the  only  evil.  The  conclusion  is  that  we  must 
get '  wisdom.'  But  can  wisdom  be  taught  ?  '  Yes,'  says  Cleinias.  Socrates 
is  delighted  at  the  ingenuousness  of  the  youth  relieving  him  from  the 
necessity  of  discussing  one  of  his  great  puzzles.  '  As  wisdom  is  the  only 
good,  he  must  become  a  philosopher,  or  lover  of  wisdom.'  *  That  I 
will,'  says  Cleinias. 

After  Socrates  has  given  this  specimen  of  his  own  mode  of  instruction, 
the  two  brothers  recommence  their  exhortation  to  virtue,  which  is  of  quite 
another  sort. 
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'YoawantdeiniastobewiBe?'  'Yes.'  'And  he  is  not  wise  yet?'  <No.' 

*  Then  yon  want  him  to  be  what  he  is  not,  and  not  to  be  what  he  is  ? — 

BOt  to  be — that  is,  to  perish.    Pretty  lovers  and  friends  you  must  aU  be  !* 

Here  Ctesippns,  the  lover  of  Cleinias  interposes  in  great  excitement, 

thinking  that  he  will  teach  the  two  Sophists  a  lesson  of  good  manners. 

But  he  is  quickly  entangled  in  the  meshes  of  their  sophistr}*;  and  as 

a  storm  seems  to  be  gathering  Socrates  pacifies  him  with  a  joke,  and 

Ctesippos  then  says  that  he  is  not  reviling  the  two  Sophists,  he  is  only 

contradicting  them.     '  But,'  says  Dionysodorus, '  there  is  no  such  thing 

as  contradiction.     When  you  and  I  describe  the  same  thing,  or  you 

describe  one  thing  and  I  describe  another,  how  is  there  any  contradiction 

in  that  ?'     Ctesippus  is  unable  to  reply. 

SocnUes  has  already  heard  of  the  denial  of  contradiction,  and  would 
like  to  be  informed  by  the  great  master  of  the  art,  '  What  is  the  meaning 
of  this  V  Do  they  mean  that  there  is  no  such  thing  as  error,  ignorance, 
falsehood  ?  Then  what  are  they  professing  to  teach  ?  The  two  Sophists 
comj^ain  that  Socrates  is  ready  to  answer  what  they  said  a  year  ago,  but 
is '  non-plussed '  at  what  they  are  saying  now.  '  What  does  the  word 
"non-i^ussed"  mean?'  Socrates  is  informed  in  reply  that  words  are 
lifeless  things,  and  lifeless  things  have  no  sense  or  meaning.  Ctesippus 
again  breaks  out,  and  again  has  to  be  pacified  by  Socrates,  who  renews  the 
conversation  with  Cleinias.  The  two  Sophists  are  like  Proteus  in  the 
variety  of  their  transformations,  and  he,  like  Menelaus,  hopes  to  restore 
them  to  their  natural  form. 

He  had  arrived  at  the  conclusion  that  philosophy  must  be  studied. 
And  philosophy  is  the  possession  of  knowledge ;  and  knowledge  must 
be  of  a  kind  which  is  profitable,  and  in  which  knowledge  and  use 
coincide.  What  knowledge  is  there  which  is  of  such  a  nature  ?  Not  the 
knowledge  which  is  required  in  any  particular  art ;  nor  again  the  art  of 
the  composer  of  speeches,  who  knows  how  to  write  them,  but  cannot 
speak  them,  although  he  too  must  be  admitted  to  be  a  kind  of  enchanter 
of  wild  animals.  Neither  is  the  knowledge  for  which  we  are  searching 
the  knowledge  of  the  general.  For  the  general  makes  over  his  prey  to  the 
sUtesman,  as  the  huntsman  does  to  the  cook,  or  the  taker  of  quails  to 
the  keeper  of  quails ;  he  has  not  the  use  of  that  which  he  acquires.  The 
two  enquirers,  Cleinias  and  Socrates,  are  described  as  wandering  about 
in  a  wilderness,  vainly  searching  after  the  art  of  life  and  happiness.  At 
last  they  fix  upon  the  kingly  art,  as  having  the  desired  sort  of  knowledge. 

N 
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But  the  kingly  art  only  gives  men  those  goods  whidi  are  neither  good 
nor  evil :  and  if  we  say  further  that  it  makes  us  wise,  in  what  does  *t 
make  us  wise  ?  Not  in  special  arts,  such  as  cobbling  or  carpenteriaig; 
but  only  in  itself:  or  say  again  that  it  makes  us  good,  there  is  no  answer 
to  the  question,  'good  in  what?'  At  length  in  despair  Cleinias  and 
Socrates  turn  to  the  '  Dioscuri '  and  request  their  aid. 

Euthydemus  argues  that  Socrates  knows  something ;  and  as  he  cannot 
know  and  not  know,  he  cannot  know  some  things  and  not  know  othen, 
and  therefore  he  knows  all  things :  he  and  Dionysodorus  and  all  odier 
men  know  all  things.  *  Do  they  know  shoemaking,  &c  ? '  *  Yes/  The 
sceptical  Ctesippus  would  like  to  have  some  evidence  of  this  extra- 
ordinary statement:  he  will  believe  if  Euthydemus  will  tell  him  how 
many  stumps  of  teeth  Dionysodorus  has,  and  if  Dion3rsodorus  will  give 
him  a  like  piece  of  information  about  Euthydemus.  Even  Socrates  is 
incredulous,  and  indulges  in  a  little  raillery  at  the  expense  of  the 
brothers.  But  he  restrains  himself,  remembering  that  if  the  men  who 
are  to  be  his  teachers  think  him  stupid  they  will  take  no  pains  with  him. 
Another  fallacy  is  produced  which  turns  on  the  absoluteness  of  the  verb 

*  to  know.'  And  here  Euthydemus  is  caught '  napping,'  and  is  induced 
by  Socrates  to  confess  that '  he  does  not  know  the  good  to  be  unjust' 
Socrates  recommends  him  to  call  his  brother  Dionysodorus  to  his  assist- 
ance, as  Heracles  called  his  nephew  lolaus.  Dionysodorus  rejoins  that 
lolaus  was  no  more  the  nephew  of  Heracles  than  of  Socrates.  For 
a  nephew  is  a  nephew,  and  a  brother  is  a  brother,  and  a  father  is  a 
father,  not  of  one  man  only,  but  of  all ;  nor  of  men  only,  but  of  dogs 
and  sea-monsters.  Ctesippus  makes  merry  with  the  consequences  which 
follow :  *  Much  good  has  your  father  got  out  of  the  wisdom  of  his 
puppies.' 

But,  says  Euthydemus,  unabashed,  '  Nobody  wants  much  good/ 
Medicine  is  a  good,  arms  are  a  good,  money  is  a  good,  and  yet  there 
may  be  too  much  of  them  in  wrong  places.     *No,'  says  Ctesippus, 

*  there  cannot  be  too  much  gold.'  *  And  would  you  be  happy  if  you  had 
three  talents  of  gold  in  your  belly,  a  talent  in  your  pate,  and  a  stater  in 
either  eye  ? '  Ctesippus,  imitating  the  new  wisdom,  replies,  *  And  do  not 
the  Scythians  reckon  those  to  be  the  happiest  of  men  who  have  their 
skulls  gilded  and  see  the  inside  of  them  ?'  '  Do  you  see,'  retorts  Euthy- 
demus, '  what  has  the  quality  of  vision  or  what  has  not  the  quality  of 
vision  ?'    *  What  has  the  quality  of  vision.'    'And  you  see  our  garments  V 
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'Yes.'  'Then  our  garments  have  the  quality  of  vision/  A  similar 
pity  of  words  follows,  which  is  successfully  retorted  by  Ctesippus,  to  the 
gveit  delight  of  Cleinias,  who  is  rebuked  by  Socrates  for  laughing  at 
Mdi  loleiiin  and  beautiful  things. 

'But  are  there  any  beautiful  things?    And  if  there  are  such,  are  they 

the  same  or  not  the  same  as  absolute  beauty?'     Socrates  replies  that 

tkj  are  not  the  same,  but  each  of  them  has  some  beauty  present  with 

it   'And  are  yoo  an  ox  because  you  have  an  ox  present  with  you?' 

Afier  alew  more  similar  amphiboliae,  in  which  Socrates,  like  Ctesippus, 

in  self-defence  borrows  the  weapons  of  the  brothers,  they  both  confess 

tkat  the  two  heroes  are  invincible;  and  the  scene  concludes  with  a 

gxand  dioms  of  shouting  and  laughing,  and  a  panegyrical  oration  from 

Socrates: 

First,  he  praises  the  indifference  of  Dionysodorus  and  Euthydemus  to 
public  opinion ;  for  most  persons  would  rather  be  refuted  by  such  argu- 
ments than  use  them  in  the  refutation  of  others.  Secondly,  he  remarks 
upon  their  impartiality ;  for  they  stop  their  own  mouths,  as  well  as  those 
of  other  people.  Thirdly,  he  notes  their  liberality,  which  makes  them 
give  away  their  secret  to  all  the  world :  they  should  be  more  reserved, 
and  let  no  one  be  present  at  this  exhibition  who  does  not  pay  them 
money;  or  better  still  they  might  practise  on  one  another  only.  He 
concludes  with  a  respectful  request  that  they  will  take  him  and  Cleinias 
as  their  disciples. 

Crito  tells  Socrates  that  he  has  heard  one  of  the  audience  criticise 
severely  this  wisdom, — not  sparing  Socrates  himself  for  countenancing 
such  an  exhibition.  Socrates  asks  what  manner  of  man  was  this  cen- 
sorious critic.  '  Not  an  orator,  but  a  great  composer  of  speeches.' 
Socrates  understands  that  he  is  an  amphibious  sort  of  animal,  half 
philosopher,  half  politician ;  one  of  a  class  who  have  the  highest  opinion 
of  themselves,  and  a  spite  -against  philosophers,  whom  they  imagine  to  be 
their  rivals.  They  are  a  class  who  are  very  likely  to  get  mauled  by 
Euthydemus  and  his  friends,  and  have  a  great  notion  of  their  own 
wisdom ;  for  they  imagine  themselves  to  have  all  the  advantages  and 
none  of  the  drawbacks  both  of  politics  and  of  philosophy.  They  do 
not  understand  the  principles  of  combination,  and  hence  are  ignorant 
that  the  union  of  two  good  things  which  have  different  ends  produces 
a  compound  inferior  to  either  of  them  taken  separately. 

Crito  is  anxious  about  the  education  of  his  children,  one  of  whom  ' 

N  2, 
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growing  up.  The  description  of  Dionysodoros  and  Enthjdemiis  suggeflB 
to  him  the  reflection  that  the  professors  of  education  are  strange  beingi 
Socrates  consoles  him  with  the  remark  that  the  good  in  all  piofesnoof 
are  few,  and  recommends  that  '  he  and  his  house/  should  continoe  to 
serve  philosophy,  and  not  mind  about  its  professors. 


There  is  a  stage  in  the  history  of  philosophy  in  which  the  old  is  dying 
out,  and  the  new  has  not  yet  come  into  full  life.  Great  philosophies 
like  the  Eleatic  or  Heraclitean,  which  have  enlarged  the  boundaries  of 
the  human  mind,  begin  to  pass  away  in  words.  They  subsist  only  as 
forms  which  have  rooted  themselves  in  language — ^as  troublesome  elements 
of  thought  which  cannot  be  either  used  or  explained  away.  The  same 
absoluteness  which  was  once  attributed  to  abstractions  is  now  attached 
to  the  words  which  are  the  signs  of  them.  The  philosophy  whidi  in  the 
first  and  second  generation  was  a  great  and  inspiring  effort  of  reflection, 
in  the  third  becomes  sophistical,  verbal,  eristic. 

It  is  this  stage  of  philosophy  which  Plato  satirises  in  the  Eudiydemus. 
The  fallacies  which  are  noted  by  him  ap(>ear  trifling  to  us  now,  but  they 
were  not  trifling  in  the  age  before  logic,  in  the  decline  of  the  earlier  Greek 
philosophies,  at  a  time  when  language  was  first  beginning  to  perplex 
human  thought.  Besides  he  is  caricaturing  them ;  they  probably  received 
more  subtle  forms  at  the  hands  of  those  who  seriously  maintained  them. 
They  are  patent  to  us  in  Plato,  and  we  are  inclined  to  wonder  how  any 
one  could  ever  have  been  deceived  by  them ;  but  we  must  remember 
also  that  there  was  a  time  when  the  human  mind  was  only  with  great 
difiiculty  disentangled  from  such  fallacies. 

To  appreciate  fully  the  drift  of  the  Euthydemus,  we  should  imagine 
a  mental  state  in  which  not  individuals  only,  but  whole  schools  during 
more  than  one  generation,  were  animated  by  the  desire  to  exclude  the 
conception  of  rest,  and  therefore  the  very  word  *  thus '  from  language ; 
in  which  the  ideas  of  space,  time,  matter,  motion,  were  proved  to  be  con- 
tradictory and  imaginary ;  in  which  the  native  of  qualitative  change  was 
a  puzzle,  and  even  ,  differences  of  degree,  when  applied  to  abstract 
notions,  were  not  understood;  in  which  contradiction  itself  was  denied; 
in  which,  on  the  one  hand,  it  was  affirmed  that  every  predicate  was 
true  of  every  subject,  and  on  the  other  hand,  that  no  predicate  was  true 
of  any  subject ;  and  that  nothing  was,  or  was  known,  or  could  be  spoken. 
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Let  us  imagine  disputes  carried  on  with  religious  earnestness  and  more 
than  scholastic  subtlety,  m  which  the  catchwords  of  philosophy  are 
completely  detached  from  their  context.  To  such  disputes  the  humour, 
whether  of  Plato  in  the  ancient,  or  of  Pope  and  Swift  in  the  modem 
world,  is  the  natural  enemy.  Nor  must  we  forget  that  in  modem  times 
also  there  is  no  fallacy  so  gross,  no  trick  of  language  so  transparent, 
no  abstraction  so  barren  and  unmeaning,  no  form  of  thought  so  contra- 
dictory to  experience,  which  has  not  been  found  to  satisfy  the  minds 
of  philosophical  enquirers  at  a  certain  stage,  or  when  regarded  from  a 
certain  point  of  view  only.  The  peculiarity  of  the  fallacies  of  our  own 
age  is  that  we  live  within  them,  and  are  therefore  generally  unconscious 
of  thenL 

Aristotle  has  analjrsed  several  of  the  same  fallacies  in  his  book  '  De 
Sophistids  Elenchis,'  which  Plato,  with  equal  command  of  their  tme 
nature,  has  preferred  to  bring  to  the  test  of  ridicule.  At  first  we  are  only 
struck  with  the  broad  humour  of  this  '  reductio  ad  absurdum :'  gradually 
we  perceive  that  some  important  questions  begin  to  emerge.  Here,  as 
everywhere  else,  Plato  is  making  war  against  the  philosophers  who  put 
words  in  the  place  of  things,  who  tear  arguments  to  tatters,  who  deny 
predication,  and  thus  make  knowledge  impossible.  Two  great  tmths  seem 
to  be  indirecdy  taught  through  these  fallacies :  (i)  The  uncertainty  of 
language,  whidi  allows  the  same  words  to  be  used  in  different  meanings, 
or  with  different  degrees  of  meaning:  (2)  The  necessary  limitation  or 
relative  nature  of  all  phenomena.  Plato  is  aware  that  his  own  doctrine 
of  ideas  (p.  301  A.),  as  well  as  the  Eleatic  Being  and  Not-being,  alike 
admit  of  being  regarded  as  verbal  fallacies  (p.  284  A.B.) 

Contrasted  with  the  exhibition  of  the  Sophists  are  the  two  discourses 
of  Socrates  in  several  respects  :  (i)  In  their  perfect  relevancy  to  the  sub- 
ject of  discussion,  whereas  the  Sophistical  discourses  are  wholly  irrelevant : 

(2)  In  their  enquiring  sympathetic  tone,  which  encourages  the  youth, 
instead  of '  knocking  him  down/  after  the  manner  of  the  two  Sophists : 

(3)  In  the  absence  of  any  definite  conclusion — for  while  Socrates  and 
the  youth  are  agreed  that  philosophy  is  to  be  studied,  they  are  not  able 
to  arrive  at  any  certain  result  about  the  art  which  is  to  teach  it  This  is 
a  question  which  will  hereafter  be  answered  in  the  Republic  and  the 
Politicus. 

The  characters  of  the  Dialogue  are  easily  intelligible.  There  is 
Socrates  once  more  in  the  character  of  an  old  man ;  and  his  equal  in 
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years,  Crito,  the  father  of  Critobulus,  like  L3r8imachiis  in  the  Laches, 
fellow  demesman  (Apol.  33  D),  to  whom  the  scene  is  narrated,  and 
once  or  twice  interrupts  with  a  remark  after  the  manner  of  the  imer^ 
locutor  in  the  Phaedo,  and  adds  his  commentary  at  the  end ;  Socrates 
makes  a  playful  allusion  to  his  money-getting  habits.  There  is  the 
youth  Cleinias,  the  grandson  of  Alcibiades,  who  may  be  compared  with 
Lysis,  Charmides,  Menezenns,  and  other  ingenuous  you^  out  of  whose 
mouths  Socrates  draws  his  own  lessons,  and  to  whom  he  always  seems 
to  stand  in  a  kindly  and  sympathetic  relation.  Crito  will  not  believe 
that  Socrates  has  not  improved  or  peihaps  invented  the  answers  of 
Cleinias  ^cp.  Phaednis,  275  B).  The  name  of  the  grandson  of  Alci- 
biades, who  is  described  as  long  dead,  roO  YraXoiov,  and  who  died  at  the 
age  of  forty-four,  in  the  year  404  B.C.,  suggests  not  only  that  the  intended 
scene  of  the  Dialogue  could  not  have  been  eaiiier  than  404,  but  that 
as  a  fact  this  Dialogue,  which  is  probably  one  of  the  earliest  of  the 
Platonic  writings,  could  not  have  been  composed  before  390  at  the 
soonest,  and  probably  even  later.  (See  Introd.)  Qesippus,  who  is 
the  lover  of  Cleinias,  has  been  already  introduced  to  us  in  the 
Lysis,  and  seems  there  too  to  deserve  the  character  which  is  here 
given  him,  of  a  somewhat  uproarious  young  man.  But  the  chief 
study  of  all  is  the  picture  of  the  two  brothers,  who  are  unapproached  in 
their  eflfrontery,  equally  careless  of  what  they  say  to  others  and  of  what  is 
said  to  them,  and  never  at  a  loss.  They  are  '  Arcades  ambo  et  cantare 
pares  et  respondere  parati.'  Some  superior  degree  of  wit  or  subtlety  is 
attributed,  however,  to  Euthydemus,  who  continues  the  conversation 
when  Dionysodorus  has  been  put  to  silence. 

The  epilogue  or  conclusion  of  the  Dialogue  has  been  criticised  as 
inconrastent  with  the  general  scheme.  Such  a  criticism  is  like  similar 
criticisms  on  Shakespeare,  and  proceeds  upon  a  narrow  notion  of  the 
variety  which  the  Dialogue,  like  the  drama,  seems  to  admit  Plato  in  the 
abimdance  of  his  dramatic  power  has  chosen  to  write  a  play  upon 
a  play,  just  as  he  often  gives  us  an  argument  within  an  argument.  At 
the  same  time  he  takes  the  opportunity  of  assailing  another  class  of 
persons  who  are  as  alien  from  the  spirit  of  philosophy  as  Euthydemus 
and  Dionysodorus.  The  Eclectic,  the  S)mcretist,  the  Doctrinaire,  have 
been  apt  to  have  a  bad  name  both  in  ancient  and  modem  times.  The 
persons  whom  Plato  ridicules  in  the  epilogue  to  the  Euthydemus  are  of  this 
class.    They  occupy  a  border-ground  between  philosophy  and  politics ; 
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they  are  free  from  the  dangers  of  politics,  and  at  the  same  time  use 
pkilnaophy  as  a  means  of  serving  their  own  interests.  Plato  quaintly 
describes  them  as  making  two  good  things,  philosophy  and  politics, 
a  fittle  worse  by  perverting  the  objects  of  both. 

Education  is  the  common  subject  of  all  Plato's  earlier  Dialogues. 
The  concluding  remark  of  Crito,  that  he  has  a  difficulty  in  educating 
his  two  sons,  and  the  advice  of  Socrates  to  him  that  he  should  not  give 
up  philosophy  because  he  has  no  faith  in  philosophers,  seems  to  be 
a  preparation  for  the  more  peremptory  declaration  of  the  Meno  that 
*■  Virtue  cannot  be  taught  because  there  are  no  teachers.' 
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PERSONS  OF  THE  DIALOGUE. 

Socrates,  who  is  the  narrator  EuTHYDEMUS. 

of  the  Dialogue.  DiONYSODORUS. 

Crito.  Ctesippus. 

Cleinias. 

Scene: — The  Lyceum, 

Crito.  Who  was  the  person,  Socrates,  with  whom  yoii  were 
Slicing  yesterday  at  the  Lyceum  ?  There  was  such  a  crowd  around 
y^  that  I  could  not  get  within  hearing,  but  I  caught  a  sight  of 
^Un  over  their  heads,  and  I  made  out,  as  I  thought,  that  he  was 
3.  stranger  with  whom  you  were  talking :  who  was  he  ? 

Socrates.  There  were  two,  Crito  ^  which  of  them  do  you  mean  ? 

Cri.  The  one  who  was  seated  second  from  you  on  the  right-hand 
side.  In  the  middle  was  Cleinias  the  young  son  of  Axiochus,  who 
has  wonderfully  grown ;  he  is  only  about  the  age  of  my  own 
Critobulus,  but  he  is  much  forwarder  and  very  good-looking :  the 
other  is  thin  and  looks  younger  than  he  is. 

Soc.  He  whom  you  mean,  Crito,  is  Euthydemus  j  and  on  my  left 
hand  there  was  his  brother  Dionysodorus,  who  also  took  part  in 
the  conversation. 

Cri.  » Neither  of  them  are  known  to  me,  Socrates  j   they  are 

*  Or,  according  to  the  arrangement  of  Stallbaum : — 

Cri.  Neither  of  them  are  known  to  me. 

So€.  They  are  a  new  importation  of  Sophists,  as  I  imagine. 

Cri.  Of  what  country,  &c. 
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a  new  importation  of  Sophists,  as  I  should  imagine.     Of  what 
country  are  they,  and  what  is  their  line  of  wisdom? 

Soc,  As  to  their  origin,  I  believe  that  they  are  natives  of  this 
part  of  the  world,  and  have  migrated  from  Chios  to  Thurii ;  they 
were  driven  out  of  Thurii,  and  have  been  living  for  many  years 
past  in  this  region.  As  to  their  wisdom,  about  which  you  ask, 
Crito,  they  are  wonderftil — consummate !  I  never  knew  what  the 
true  pancratiast  was  before ;  they  are  simply  made  up  of  fighting, 
not  like  the  two  Acarnanian  brothers  who  ^ht  with  their  bodies 
only,  but  this  pair  are  perfect  in  the  use  of  their  bodies  and  have 
a  universal  mode  of  fighting  (for  they  are  capital  at  fighting  in  «?! 
armour,  and  will  teach  the  art  to  any  one  who  pays  them) :  and 
also  they  are  masters  of  legal  fence,  and  are  ready  to  do  battle 
in  the  courts^  they  will  give  lessons  in  speaking  and  pleading, 
and  in  writing  speeches.  And  this  was  only  the  beginning  of  their 
wisdom,  but  they  have  at  last  carried  out  the  pancratiastic  art 
to  the  very  end,  and  have  mastered  the  only  mode  of  fighting 
which  had  been  hitherto  neglected  by  themj  and  now  no  one 
dares  look  at  them:  such  is  their  skill  in  the  war  of  words,  that 
they  can  refute  any  proposition  whether  true  or  false.  Now 
I  am  thinking,  Crito,  of  putting  myself  in  their  hands  ^  for 
they  say  that  in  a  short  time  they  can  impart  their  skill  to  any 
one. 

Ctk  But,  Socrates,  arc  you  not  too  old  ?  there  may  be  reason 
to  fear  that. 

Soc.  Certainly  not,  Crito;  as  I  will  prove  to  you,  for  I  have  the 
consolation  of  knowing  that  they  began  this  art  of  disputation 
which  I  covet,  quite,  as  I  may  say,  in  old  age;  last  year,  or  the 
year  before,  they  had  none  of  their  new  wisdom.  I  am  only 
apprehensive  that  I  may  bring  the  two  strangers  into  disrepute, 
as  I  have  done  Connus  the  son  of  Metrobius,  the  harp-player, 
who  is  still  my  music-master;  for  when  the  boys  who  also  go  to 
him  see  me  going,  they  laugh  at  me  and  call  him  grandpapa's 
master.  Now  I  should  not  like  the  strangers  to  experience  this 
sort  of  treatment,  and  perhaps  they  may  be  afraid  and  not  like 
to  receive  me  because  of  this ;  and  therefore,  Crito,  I  shall  try 
and  persuade  some  old  men  to  go  along  with  me  to  them,  as 
I  persuaded  them  to  go  to  Connus,  and  I  hope  that  you  will  make 
one :  and  perhaps  we  had  better  take  your  sons  as  a  bait ;  they 
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will  want  to  have  them,  and  will  be  willing  to  receive  us  as 
pupils  for  the  sake  of  them. 

Cfi.  I  see  no  objection,  Socrates,  if  you  like ;  but  first  I  wish  that 
70a  would  give  me  a  description  of  their  wisdom^  that  I  may  know 
beforehand  what  we  are  going  to  learn. 

S^c.  I  will  tell  you  at  once^  for  I  cannot  say  that  I  did  not 
attend:  the  fact  was  that  I  paid  great  attention  to  them,  and 
I  remember  and  will  endeavour  to  tell  you  the  whole  story.  I  was 
providentially  sitting  alone  in  the  dressing-room  of  the  Lyceum 
in  which  you  saw  me,  and  was  about  to  depart,  when  as  I  was 
getting  up  I  recognised  the  familiar  divine  sign :  so  1  sat  down 
73  again,  and  in  a  little  while  the  two  brothers  Euthydemus  and 
Dicmysodorus  came  in,  and  several  others  with  them,  whom 
I  believe  to  be  their  disciples^  and  they  walked  about  in  the 
covered  space ;  they  had  not  taken  more  than  two  or  three  turns 
when  Cleinias  entered,  who,  as  you  truly  say,  is  very  much 
improved :  he  was  followed  by  a  host  of  lovers,  one  of  whom  was 
Ctesippus  the  Paeanian,  a  well-bred  youth,  but  also  having  the 
wildness  of  youth.  Cleinias  saw  me  from  the  entrance  as  I  was 
sitting  alone^  and  at  once  came  and  sat  down  on  the  right  hand 
of  me,  as  you  describe ;  and  Dionysodorus  and  Euthydemus,  when 
tiiey  saw  him,  at  first  stopped  and  talked  with  one  another,  now 
and  then  glancing  at  us,  for  I  particularly  watched  them ;  and  then 
Euthydemus  came  and  sat  down  by  the  youth,  and  the  other  by 
me  on  the  left  hand  ^  the  rest  anywhere.  I  saluted  the  brothers, 
whom  I  had  not  seen  for  a  long  time  ^  and  then  I  said  to  Cleinias : 
These  two  men^  Euthydemus  and  Dionysodorus,  Cleinias,  are  not 
in  a  small  but  in  a  large  way  of  wisdom^  for  they  know  all  about 
war, — all  that  a  good  general  ought  to  know  about  the  array  and 
command  of  an  army,  and  the  whole  art  of  fighting  in  armour : 
and  they  know  abo*it  law  too,  and  can  teach  a  man  how  to  use 
the  weapons  of  the  courts  when  he  is  injured. 

They  heard  me  say  this,  and  I  was  despised  by  themj  they 
looked  at  one  another,  and  both  of  them  laughed^  and  then 
Euthydemus  said:  Those,  Socrates,  are  matters  which  we  no 
longer  pursue  seriously ;  they  are  secondary  occupations  to  us. 

Indeed,  I  said,  if  such  occupations  are  regarded  by  you  as 
secondary,  what  must  the  principal  one  be;  tell  me,  I  beseech 
you,  what  that  noble  study  is  ? 
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The  teaching  of  virtue,  Socrates,  he  replied,  is  our  principal 
occupation^  and  we  believe  that  we  can  impart  it  better  and 
quicker  than  any  man. 

My  God!  I  said,  and  where  did  you  learn  that?  I  always 
thought,  as  I  was  saying  just  now,  that  your  chief  accomplishment 
was  the  art  of  fighting  in  armour ;  and  this  was  what  I  used  to 
say  of  you,  for  I  remember  that  this  was  professed  by  you  when 
you  were  here  before.  But  now  if  you  really  have  the  other  know- 
ledge, O  forgive  me :  I  address  you  as  I  would  superior  beings, 
and  ask  you  to  pardon  the  impiety  of  my  former  expressions.  But 
are  you  quite  sure  about  this,  Dionysodorus  and  £uthydemus :  27^ 
the  promise  is  so  vast,  that  a  feeling  of  incredulity  will  creep  in. 

You  may  take  our  word,  Socrates,  for  the  fact. 

Then  I  think  you  happier  in  having  such  a  treasure  than  the 
great  king  is  in  the  possession  of  his  kingdom.  And  please  to  tell 
me  whether  you  intend  to  exhibit  this  wisdom,  or  what  you 
will  da 

That  is  why  we  are  come  hither,  Socrates;  and  our  purpose 
is  not  only  to  exhibit,  but  also  to  teach  any  one  who  likes  to 
learn. 

But  I  can  promise  you,  I  said,  that  every  unvirtuous  person 
will  want  to  learn.  I  shall  be  the  first;  and  there  is  the  youth 
Cleinias^  and  Ctesippus :  and  here  are  several  others,  I  said,  point- 
ing to  the  lovers  of  Cleinias,  who  were  beginning  to  gather  round 
us.  Now  Ctesippus  was  sitting  at  some  distance  from  Cleinias ; 
and  when  Euthydemus  leaned  forward  in  talking  with  me,  he  was 
prevented  from  seeing  Cleinias,  who  was  between  us;  and  so, 
partly  because  he  wanted  to  look  at  his  love,  and  also  because 
he  was  interested,  he  jumped  up  and  stood  opposite  to  us :  and 
all  the  other  admirers  of  Cleinias,  as  well  as  the  disciples  of 
Euthydemus  and  Dionysodorus,  followed  his  example.  And  these 
were  the  persons  whom  I  showed  to  Euthydemus,  telling  him 
that  they  were  all  eager  to  learn :  to  which  Ctesippus  and  all 
of  them  with  one  voice  vehemently  assented,  and  bid  him  ex- 
hibit the  power  of  his  wisdom.  Then  I  said :  O  Euthydemus 
and  Dionysodorus,  I  earnestly  request  you  to  do  myself  and  the 
company  the  favour  to  exhibit.  There  may  be  some  trouble  in 
giving  the  whole  exhibition ;  but  tell  me  one  thing, — can  you 
make  a  good  man  only  of  him  who  is  convinced  that  he  ought 
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to  learn  of  you,  or  of  him  also  who  is  not  convinced?  either 
because  he  imagines  that  virtue  is  not  a  thing  which  can  be  taught 
at  all,  or  that  you  two  are  not  the  teachers  of  it.  Say  whether 
your  art  is  able  to  persuade  such  an  one  nevertheless  that  virtue 
can  be  tau^t;  and  that  you  are  the  men  from  whom  he  will 
be  most  likely  to  learn. 

This  is  the  art,  Socrates,  said  Dionysodorus,  and  no  other. 

And  you,  Dionysodorus,  I  said,  are  the  men  who  among  those 
who  are  now  living  are  the  most  likely  to  stimulate  him  to 
{Ulosophy  and  the  study  of  virtue  ? 
rt5     Yes,  Socrates,  I  rather  think  that  we  are. 

Then  I  wish  that  you  would  be  so  good  as  to  defer  the  pther 
part  of  the  exhibition,  and  only  try  to  persuade  the  youth  whom 
you  see  here  that  he  ought  to  be  a  philosopher  and  study  virtue. 
Exhibit  that,  and  you  will  confer  a  great  favour  on  me  and  on 
every  one  present ;  for  the  fact  is  that  I  and  all  of  us  are  ex- 
tremely anxious  that  he  should  be  truly  good.  His  name  is 
Cleinias,  and  he  is  the  son  of  Axiochus^  and  grandson  of  the  old 
Alcibiades,  cousin  of  the  Alcibiades  that  now  is.  He  is  quite 
young,  and  we  are  naturally  afraid  that  some  one  may  get  the 
start  of  us,  and  turn  his  mind  in  a  wrong  direction,  and  he  may 
be  ruined.  Your  visit,  therefore,  is  most  happily  timed  j  and 
I  hope  that  you  will  make  a  trial  of  the  young  man,  and  converse 
with  him  in  our  presence,  if  you  have  no  objection. 

These  were  pretty  nearly  the  expressions  which  I  usedj  and 
Euthydemus,  in  a  lofty  and  at  the  same  time  cheerful  tone, 
replied :  There  can  be  no  objection,  Socrates,  if  the  young  man 
is  only  willing  to  answer  questions. 

He  is  quite  accustomed  to  that,  I  replied ;  for  his  friends  often 
come  and  ask  him  questions  and  argue  with  him;  so  that  he 
is  at  home  in  answering. 

What  followed,  Crito,  how  can  I  rightly  narrate  ?  for  not  slight 
is  the  task  of  rehearsing  infinite  wisdom,  and  therefore,  like  the 
poets,  I  ought  to  commence  my  relation  with  an  invocation  to 
Memory  and  the  Muses.  Now  Euthydemus,  if  I  remember 
rightly,  began  nearly  as  follows :  O  Cleinias,  are  those  who  learn 
the  wise  or  the  ignorant  ? 

The  youth,  overpowered  by  the  question,  blushed,  and  in  his 
perplexity  looked  at  me  for  help ;  and  I,  knowing  that  he  was 
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disconcerted,  said:  Don't  be  afraid,  Cleinias,  but  answer  like 
a  man  whichever  you  think;  for  my  belief  is  that  you  will  derive 
the  greatest  good  from  their  questions. 

Whichever  he  answers,  said  Dionysodorus,  leaning  fcHward  in 
my  ear  and  laughing,  I  prophesy  that  he  will  be  refuted,  Socrates. 

While  he  was  speaking  to  me,  Cleinias  gave  his  answer :  tiie 
consequence  was  that  I  had  no  time  to  warn  him  of  the  pre^ 
dicament  in  which  he  w^  placed,  and  he  answered  that  diose  s)t 
who  learned  were  the  wise. 

Euthydemus  proceeded:  There  are  those  whom  you  call  teadieis, 
are  there  not  ? 

The  boy  assented. 

And  they  are  the  teachers  of  those  who  learn — ^the  grammar- 
master  and  the  lyre-master  used  to  teach  you  and  other  boys  ;  and 
you  were  the  learners  ? 

Yes. 

And  when  you  were  learners  you  did  not  as  yet  know  Ac 
things  which  you  were  learning  ? 

No,  he  said. 

And  were  you  wise  then  ? 

No,  indeed,  he  said. 

But  if  you  were  not  wise  you  were  unlearned  ? 

Certainly. 

You  then,  learning  what  you  did  not  know,  were  unlearned 
when  you  were  learning  ? 

The  youth  nodded  assent. 

Then  the  unlearned  learn  %  and  not  the  wise,  Cleinias,  as  you 
imagine. 

At  these  words  the  followers  of  Euthydemus,  of  whom  I  spoke, 
like  a  chorus  at  the  bidding  of  their  director,  laughed  and  cheered. 
Then,  before  the  youth  had  well  time  to  recover,  Dionysodorus 
took  him  in  hand,  and  said:  Yes,  Cleinias;  and  when  the 
grammar-master  dictated  to  you,  were  they  the  wise  boys  or  the 
unlearned  who  learned  the  dictation  ? 

The  wise,  replied  Cleinias. 

Then  after  all  the  wise  are  the  learners  and  not  the  unlearned ; 
and  your  last  answer  to  Euthydemus  was  wrong. 

*  Omitthig  cro^. 
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Then  followed  another  peal  of  laughter  and  shouting,  which 
came  from  the  admirers  of  the  two  heroes,  who  were  ravished 
with  their  wisdom,  while  the  rest  of  us  were  silent  and  amazed. 
This  Euthydemus  perceiving,  determined  to  persevere  with  the 
yooth  ;  and  in  order  to  heighten  the  effect  went  on  asking  another 
similar  question,  which  mi^t  be  compared  to  the  double  turn 
of  an  expert  dancer.  Do  those,  said  he,  who  learn,  learn  what 
diey  know,  or  what  they  do  not  know  ? 

Dionysodorus  said  to  me  in  a  whisper :  That,  Socrates,  is  just 
another  of  the  same  sort. 

Good  heavens,  I  said ;  and  your  last  question  was  so  good ! 

Like  all  our  other  questions,  Socrates,  he  replied, — inevitable. 

I  see  the  reason,  I  said,  why  you  are  in  such  reputation  among 
your  disciples. 

Meanwhile  Cleinias  had  answered  Euthydemus  that  those  who 
learned  learn  what  they  do  not  know ;  and  he  put  him  through 
a  series  of  questions  as  before. 
1*77     Don't  you  know  letters? 

He  assented. 

All  letters  ? 

Yes. 

But  when  the  teacher  dictates  to  you,  does  he  not  dictate 
letters? 

He  admitted  that. 

Then  if  you  know  all  letters,  he  dictates  that  which  you  know  ? 

He  admitted  that  also. 

Then,  said  the  other,  you  do  not  learn  that  which  he  dictates  j 
but  he  only  who  does  not  know  letters  learns  ? 

Nay,  said  Cleinias ;  but  I  do  learn. 

Then,  said  he,  you  learn  what  you  know,  if  you  know  all  the 
letters? 

He  admitted  that. 

Then,  he  said,  you  were  wrong  in  your  answer. 

The  word  was  hardly  out  of  his  mouth  when  Dionysodorus  took 
up  the  argument,  like  a  ball  which  he  caught,  and  had  another 
throw  at  the  youth.  Cleinias,  he  said,  Euthydemus  is  deceiving 
you.  For  tell  me  now,  is  not  learning  acquiring  knowledge  of 
that  which  one  learns  ? 

Cleinias  assented. 
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And  knowing  is  having  knowledge  at  the  time  ? 

He  agreed. 

And  not  knowing  is  not  having  knowledge  at  the  time  ? 

He  admitted  that. 

And  are  those  who  acquire  those  who  have  or  have  not  a  thing? 

Those  who  have  not. 

And  have  you  not  admitted  that  those  who  do  not  know  are  of 
the  number  of  those  who  have  not  ? 

He  nodded  assent. 

Then  those  who  learn  are  of  the  class  of  those  who  acquire,  and 
not  of  those  who  have  ? 

He  agreed. 

Then,  Cleinias,  he  said,  those  who  do  not  know  learn,  and  not 
those  who  know. 

Euthydemus  was  proceeding  to  give  the  youth  a  third  fall ;  but  1 
knew  that  he  was  in  deep  water,  and  therefore,  as  I  wanted  to 
give  him  a  rest,  and  also  in  order  that  he  might  not  get  out  of  . 
heart,  I  said  to  him  consolingly:  You  must  not  be  surprised, 
Cleinias,  at  the  singularity  of  their  mode  of  speech :  this  I  say 
because  you  may  not  understand  what  they  are  doing  with  you ; 
they  are  only  initiating  you  after  the  manner  of  the  Corybantes  in 
the  mysteries ;  and  this  answers  to  the  enthronement,  wliich,  if 
you  have  ever  been  initiated^  is,  as  you  will  know,  accompanied  by 
dancing  and  s[)ort ;  and  now  they  are  just  prancing  and  dancing 
about  you,  and  will  next  proceed  to  initiate  you;  and  at  this  stage 
you  must  imagine  yourself  to  have  gone  through  the  first  part  of 
the  sophistical  ritual,  which,  as  Prodicus  says,  begins  with  initia- 
tion into  the  correct  use  of  terms.  The  two  strange  gentlemen 
wanted  to  explain  to  you,  as  you  do  not  know,  that  the  word  ^  to 
learn'  has  two  meanings,  and  is  used,  first,  in  the  sense  of  acquiring 
knowledge  of  some  matter  of  which  you  previously  have  no  know-  %\ 
ledge,  and  also,  when  you  have  the  knowledge,  in  the  sense  of 
reviewing  this  same  matter  done  or  s[)oken  by  the  light  of  this 
knowledge;  this  last  is  generally  called  *  knowing'  rather  than 
<  learning ;'  but  the  word  *  learning '  is  also  used,  and  you  did  not 
see  that  the  word  is  used  of  two  oppxjsite  sorts  of  men,  of  those 
who  know,  and  of  those  who  do  not  know,  as  they  explained. 
There  was  a  similar  trick  in  the  second  question,  when  they  asked 
you  whether  men  learn  what  they  know  or  what  they  do  not  know. 
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These  parts  of  learning  are  not  serious,  and  therefore  I  say  that 
these  gentlemen  are  not  serious,  but  only  in  fiin  w^th  you.  And 
if  a  man  had  all  that  sort  of  knowledge  that  ever  was,  he  would 
ncyt  be  at  all  the  wiser  \  he  would  only  be  able  to  play  with  men, 
tripping  them  up  and  oversetting  them  with  distinctions  of  words. 
He  would  be  like  a  person  who  pulls  away  a  stool  from  some  one 
when  he  is  about  to  sit  down,  and  then  laughs  and  claps  his  hands 
at  the  sight  of  his  friend  sprawling  on  the  ground.  And  you'  must 
regard  all  that  has  passed  hitherto  as  merely  play.  But  now  I 
am  certain  that  they  will  proceed  to  business,  and  keep  their 
promise  (I  will  show  them  how) ;  for  they  promised  to  give  me  a 
sample  of  the  hortatory  philosophy,  but  I  suppose  that  they  wanted 
to  have  a  game  of  play  with  you  first.  And  now,  Euthydemus  and 
Dionysodonis,  I  said,  I  think  that  we  have  had  enough  of  this. 
Will  you  let  me  see  you  exhibiting  to  the  young  man,  and  showing 
him  how  he  is  to  apply  himself  to  the  study  of  virtue  and  wisdom  ? 
And  I  will  first  show  you  what  I  conceive  to  be  the  nature  of  the 
task,  and  what  I  desire  to  hear ;  and  if  I  do  this  in  a  very  inartistic 
and  ridiculous  manner,  do  not  laugh  at  me,  for  I  only  venture  to 
improvise  before  you  because  I  am  eager  to  hear  your  wisdom :  and 
I  must  therefore  ask  you  to  keep  your  countenances,  and  your 
disciples  also.  And  now,  O  son  of  Axiochus,  let  me  put  a  question 
to  you :  Do  not  all  men  desire  happiness  ?  And  yet,  perhaps,  this 
is  one  of  those  ridiculous  questions  which  I  am  afraid  to  ask,  and 
which  ought  not  to  be  asked  by  a  sensible  man :  for  what  human 
being  is  there  who  does  not  desire  happiness  ? 
79     There  is  no  one,  said  Cleinias,  who  does  not. 

Well,  then,  I  said,  since  we  all  of  us  desire  happiness,  how  can 
we  be  happy  ? — that  is  the  next  question.  Shall  we  not  be  happy 
if  we  have  many  good  things  ?  And  this,  perhaps,  is  even  a  more 
simple  question  tlian  the  first,  for  there  can  be  no  doubt  of  the 
answer. 

He  assented. 

And  what  things  do  we  esteem  good  ?  No  solemn  sage  is  required 
to  tell  us  this,  which  may  be  easily  answered  \  for  every  one  will 
say  that  wealth  is  a  good. 

Certainly,  he  said. 

And  are  not  health  and  beauty  goods,  and  other  personal  gifts  ? 

He  agreed. 
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Now,  can  there  be  any  doubt  that  good  birth,  and  power,  and 
honours  in  one's  own  land^  are  goods  ? 

He  assented. 

And  what  other  goods  are  there  ?  I  said.    What  do  you  say  rf 
justice^  temperance,  courage  :  do  you  not  verily  and  indeed  think^ 
Cleinias,  that  we  shall  be  more  right  in  ranking  them  as  goodi 
dian  in  not  ranking  them  as  goods  ?    For  a  dispute  mig^t  possibtjr 
arise  about  this.     What  then  do  you  say  ? 

They  are  goods,  said  Cleinias. 

Very  well,  I  said ;  and  in  what  company  shall  we  find  a  place  ftf 
wisdom — among  the  goods  or  not  ? 

Among  the  goods. 

And  now,  I  said,  think  whether  we  have  left  out  any  consider^ 
able  goods. 

I  do  not  think  that  we  have,  said  Cleinias. 

Upon  recollection,  I  said,  indeed  I  am  afraid  that  we  have  left 
out  the  greatest  of  them  all. 

What  is  that  ?  he  asked. 

Fortune,  Cleinias,  I  replied ;  which  all,  even  the  most  foolish, 
admit  to  be  the  greatest  of  goods. 

True,  he  said. 

On  second  thoughts,  I  added,  how  narrowly,  O  son  of  Axiochus, 
have  you  and  I  escaped  making  a  laughing-stock  of  ourselves  to  the 
strangers. 

Why  do  you  say  that  ? 

Why,  because  we  have  already  spoken  of  fortune,  and  are  but 
repeating  ourselves. 

What  do  you  mean  ? 

I  mean  that  there  is  something  ridiculous  in  putting  fortune 
again  forward,  and  saying  the  same  thing  twice  over. 

He  asked  what  was  the  meaning  of  this,  and  I  replied :  Surely 
wisdom  is  good  fortune ;  even  a  child  may  know  that 

The  simple-minded  youth  was  amazed ;  and,  observing  this,  I 
said  to  him:  Ek)  you  not  know,  Cleinias,  that  flute-players  are 
most  fortunate  and  successful  in  performing  on  the  flute  ? 

He  assented. 

And  are  not  the  scribes  most  fortunate  in  writing  and  reading 
letters  ? 

Certainly. 
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Amid  the  dangers  of  the  sea,  again,  are  any  more  fortunate  on 
dae  whole  than  wise  pilots  ? 

None,  certainly. 

And  if  you  were  engaged  in  war,  in  whose  company  would  you 
rather  take  the  risk — in  company  with  a  wise  general,  or  with  a 
fboUdi  one? 

With  a  wise  one. 

And  if  you  were  ill,  whom  would  you  rather  have  as  a  com- 
panion in  a  dangerous  illness — a  wise  physician,  or  an  ignorant 
one? 

A  wise  one. 

You  think,  I  said,  that  to  act  with  a  wise  man  is  more  fortunate 
than  to  act  with  an  ignorant  one  ? 

He  assented. 

tfc  Then  wisdom  always  makes  men  fortunate :  for  by  wisdom  no 
man  would  ever  err,  and  therefore  he  must  act  rightly  and  succeed, 
or  his  wisdom  would  be  wisdom  no  longer.  At  last  we  somehow 
contrived  to  agree  in  a  general  conclusion,  that  he  who  had  wis- 
dom had  no  longer  need  of  fortune.  I  then  recalled  to  his  mind 
the  previous  state  of  the  question.  You  remember,  I  said,  our 
making  the  admission  that  we  should  be  happy  and  fortunate  if 
many  good  things  were  present  with  us  ? 

He  assented. 

And  should  we  be  happy  by  reason  of  the  presence  of  good 
things,  if  they  profited  us  not,  or  if  they  profited  us  ? 

If  they  profited  us,  he  said. 

And  would  they  profit  us,  if  we  only  had  them  and  did  not  use 
them  ?  For  example,  if  we  had  a  great  deal  of  food  and  did  not 
eat,  or  a  great  dfeal  of  drink  and  did  not  drink,  should  we  be 
profited? 

Certainly  not,  he  said. 

Or  would  an  artisan,  who  had  all  the  implements  necessary  for 
his  work,  and  did  not  use  them,  be  any  the  better  for  the  posses- 
sion of  all  that  he  ought  to  possess  ?  For  example,  would  a  car- 
penter be  any  the  better  for  having  all  his  tools  and  plenty  of 
wood,  if  he  never  worked  ? 

Certainly  not,  he  said. 

And  if  a  person  had  wealth  and  all  the  goods  of  which  we  were 

o  2 
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just  now  speaking,  and  did  not  use  them,  would  he  be  happy 
because  he  possessed  them  ? 

No  indeed,  Socrates. 

Then,  I  said,  a  man  who  would  be  happy  must  not  only  have 
the  good  things,  but  he  must  also  use  them ;  there  is  no  advantagje 
in  merely  having  them  ? 

True. 

Well,  Cleinias,  but  if  you  have  the  use  as  well  as  the  possession 
of  good  things,  is  that  sufficient  to  confer  happiness  ? 

Yes,  in  my  opinion. 

And  may  a  person  use  them  either  rightly  or  wrongly  ? 

He  must  use  them  rightly. 

That  is  quite  true,  I  said.  And  the  wrong  use  of  a  thing  is  far 
worse  than  the  non-use  j  for  the  one  is  an  evil,  and  the  other  is 
neither  a  good  nor  an  evil.     You  admit  that  ? 

He  assented. 

Now  in  the  working  and  use  of  wood,  is  not  that  which  gives 
the  right  use  simply  the  knowledge  of  the  carpenter  ? 

Nothing  else,  he  said. 

And  surely,  in  the  manufacture  of  vessels,  knowledge  is  that 
which  gives  the  right  way  of  making  them  ? 

He  agreed. 

And  in  the  use  of  the  goods  of  which  we*sp)oke  at  first— wealth 
and  health  and  beauty,  is  not  knowledge  that  which  directs  us  to 
the  right  use  of  them,  and  guides  our  practice  about  them  ? 

Knowledge,  he  replied. 

Then  in  every  possession  and  every  use  of  a  thing,  knowledge  is 
that  which  gives  a  man  not  only  good  fortune  but  success  ? 

He  assented. 

And  tell  me,  I  said,  O  tell  me,  what  do  possessions  profit  a  man, 
if  he  have  neither  sense  nor  wisdom  ?  Would  a  man  be  better  off, 
having  and  doing  many  things  without  wisdom,  or  a  few  things 
with  wisdom  ?  Look  at  the  matter  thus :  If  he  did  fewer  things 
would  he  not  make  fewer  mistakes?  if  he  made  fewer  mistakes 
would  he  not  have  fewer  misfortunes  ?  and  if  he  had  fewer  mis- 
fortunes would  he  not  be  less  miserable  ? 

Certainly,  he  said. 

And  who  would  do  least — a  poor  man  or  a  rich  man  ? 

A  p(x>r  man. 
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A  weak  man  or  a  strong  man  ? 
A  weak  man. 

A  noble  man  or  a  mean  man  ? 
A  mean  man. 

And  a  coward  would  do  less  than  a  courageous  and  temperate 
man? 


And  an  indolent  man  less  than  an  active  man  ? 

He  assented. 

And  a  slow  man  less  than  a  quick ;  and  one  who  had  dull  per^- 
ceptic»)s  of  seeing  and  hearing  less  than  one  who  had  keen  ones  ? 

All  this  was  mutually  allowed  by  us. 

Then,  I  said,  Cleinias^  the  sum  of  the  matter  appears  to.be  that 
tiie  goods  of  which  we  spoke  before  are  not  to  be  regarded  as  goods 
in  themselves,  but  the  degree  of  good  and  evil  in  them  depends  on 
whether  they  are  or  are  not  under  the  guidance  of  knowledge: 
under  the  guidance  of  ignorance,  they  are  greater  evils  than  their 
opposites,  inasmudi  as  they  are  more  able  to  minister  to  the  evil 
principle  which  rules  them;  and  when  under  the  guidance  of 
wisdom  and  virtue,  they  are  greater  goods :  but  in  themselves  they 
sue  nothing  ? 

That,  he  said,  appears  to  be  certain* 

What  then,  I  said,  is  the  result  of  all  this  ?  Is  not  this  the 
result — ^that  other  things  are  indifferent,  and  that  wisdom  is  the 
only  good,  and  ignorance  the  only  evil  ? 

He  assented. 
It  Let  us  consider  this  further  point,  I  said :  Seeing  that  all  men 
desire  h^>piness,  and  happiness,  as  has  been  shown,  is  gained  by 
a  use,  and  a  right  use,  of  the  thifigs  of  life,  and  the  right  use  of 
them,  and  good  fortune  in  the  use  of  them,  is  given  by  knowledge, — 
the  inference  is  that  every  man  ought  by  all  means  to  try  and 
make  himself  as  wise  as  he  can  ? 

Yes,  he  said. 

And  the  desire  to  obtain  this  treasure,  which  is  far  more 
precious  than  money,  from  a  father  or  a  guardian  or  a  friend 
or  a  suitor,  whether  citizen  or  stranger — the  eager  desire  and 
prayer  to  them  that  they  would  impart  wisdom  to  you,  is  not  at 
all  dishonourable,  Cleinias;  nor  is  any  one  to  be  blamed  for 
doing  any  honourable  service  or  ministration  to  any  man,  whether 
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a  lover  or  not,  if  his  aim  is  wisdom.    Do  you  agree  to  that,  I  j 
said? 

Yes,  he  said,  I  quite  agree,  and  think  that  you  are  right. 

Yes,  I  said,  Cleinias,  if  only  wisdom  can  be  taug^  and  does  9 
not  come  to  man  spontaneously^  for  that  is  a  point  which  has 
still  to  be  considered,  and  is  not  yet  agreed  upon  by  you  and 
me. 

But  I  think,  Socrates,  that  wisdom  can  be  taught,  he  said.^ 

Best  of  men,  I  said,  I  am  delighted  to  hear  you  say  that ;  and 
I  am  also  grateful  to  you  for  having  saved  me  from  a  long  and 
tiresome  speculation  as  to  whether  wisdom  can  be  taught  or  not. 
But  now,  as  you  think  that  wisdom  can  be  taught,  and  that 
wisdom  only  can  make  a  man  happy  and  fortunate,  will  you  not 
acknowledge  that  all  of  us  ought  to  love  wisdom,  and  that  you  in 
particular  should  be  of  this  mind  and  try  to  love  her  ? 

Certainly  Socrates,  he  said ;  and  I  will  do  my  best. 

I  was  pleased  at  hearing  this;  and  I  turned  to Dionysodonis  and 
Euthydemus  and  said :  That  is  an  example,  clumsy  and  tedious  I 
admit,  of  the  sort  of  exhortations  which  I  desire  you  to  offer ;  and 
I  hope  that  one  of  you  will  set  forth  what  I  have  been  saying  io 
a  more  artistic  style:  at  any  rate  take  up  the  enquiry  where  I 
left  off,  and  next  show  the  youth  whether  he  should  have  all 
knowledge ;  or  whether  there  is  one  sort  of  knowledge  only  whidi 
will  make  him  good  and  happy,  and  what  that  is.  For,  as  I  was 
saying  at  first,  the  improvement  of  this  young  man  in  virtue  and 
wisdom  is  a  matter  which  we  have  very  much  at  heart. 

Thus  I  spoke,  Crito,  and  was  all  attention  to  what  was  coming.  % 
I  wanted  to  see  how  they  would  approach  the  question,  and  where 
they  would  start  in  their  exhortation  to  the  young  man  that  he 
should  practise  wisdon\  and  virtue.  Dionysodonis  the  elder  spoke 
first.  Everybody's  eyes  were  directed  towards  him,  perceiving  that 
something  wonderful  might  shortly  be  expected.  And  certainly 
they  were  not  far  wrong;  for  the  man,  Crito,  began  a  remarkable 
discourse  well  worth  hearing,  and  wonderfully  persuasive  as  an 
exhortation  to  virtue. 

Tell  me,  be  said,  Socrates  and  the  rest  of  you  who  say  that  you 
want  this  young  man  to  become  wise,  are  you  in  jest  or  in  real 
earnest  ? 
.  (I  was  led  by  this  to  imagine  that  they  fancied  us  to  have  been 
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]estii^  when  we  asked  them  to  converse  with  the  youth,  and  that 
this  made  them  jest  and  play,  and  being  under  this  impression, 
I  was  the  more  decided  in  saying  that  we  were  in  profound 
earnest.)     Dionysodoms  said: 
Reflect,  Socrates;  you  may  have  to  deny  your  words. 
I  have  reflected,  I  said ;  and  I  shall  never  deny  my  words. 
Well,  said  he,  and  so  you  say  that  you  wish  Cleinias  to  become 
wise? 
Undoubtedly. 

And  he  is  not  wise  as  yet  ? 

At  least  his  modesty  will  not  allow  him  to  say  that  he  is. 
You   wish   him,   he   said,   to   become   wise   and    not   to    be 
ignorant? 
That  we  do. 

You  wish  him  to  be  what  he  is  not,  and  no  longer  to  be  what 
heis. 
I  was  thrown  into  consternation  at  this. 

Taking  advantage  of  my  consternation  he  added :  You  wish  him 
no  longer  to  be  what  he  is,  which  can  only  mean  that  you  wish 
Urn  to  perish.  Pretty  lovers  and  friends  they  must  be  who  want 
their  £sivourite  not  to  be,  or  to  perish ! 

When  Ctesippus  heard  this  he  got  very  angry  (as  a  lover  might) 
and  said :  Strangers  of  Thurii — if  politeness  would  allow  me  I 

should  say.  You  be .    What  can  make  you  tell  such  a  lie  about 

me  and  the  others,  which  I  hardly  like  to  repeat,  as  that  I  wish 
Cleinias  to  perish  ? 

Euthydemus  replied:    And  do  you  think,  Ctesippus,  that  it 
is  possible  to  tell  a  lie? 
Yes,  said  Ctesippus;  I  should  be  mad  to  deny  that. 
U     And  in  telling  a  lie,  do  you  tell  the  thing  of  which  you  speak  or 
not? 
You  tell  the  thing  of  which  you  speak. 

And  he  who  tells,  tells  that  thing  which  he  tells,  and  no  other  ? 
Yes,  said  Ctesippus. 

And  that  is  a  distinct  thing  apart  from  other  things  ? 
Certainly. 

And  he  who  says  that  thing  says  that  which  is  ? 
Yes. 
And  he  who  says  that  which  iit,  says  the  truth.    And  therefore 
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Dionysodoms,  if  he  says  that  which  is,  says  the  truth  of  yoa  and 
no  lie. 

Yes,  Euthydemus,  said  Ctesippus;  but  in  saying  this,  he  says 
what  is  not. 

Euthydemus  answered :   And  that  which  is  not  is  not. 

True, 

And  that  which  is  not  is  nowhere  ? 

Nowhere.  J 

And  can  any  one  do  anything  about  that  which  has  no  existence, 
or  do  to  Cleinias  that  which  is  not  and  is  nowhere  ? 

I  think  not,  said  Ctesippus. 

Well,  but  do  rhetoricians,  when  they  speak  in  the  assembly,  do 
nothing  ? 

Nay,  he  said,  they  do  something. 

And  doing  is  making  ? 

Yes. 

And  speaking  is  doing  and  making  ? 

He  agreed. 

Then  no  one  says  that  which  is  not,  for  in  saying  that,  he 
would  be  doing  nothing ;  and  you  have  already  acknowledged  that 
no  one  can  do  what  is  not.  And  therefore,  upon  your  own  showing, 
no  one  says  what  is  false ;  but  if  Dionysodorus  says  anything  he 
says  what  is  true  and  what  is. 

Yes,  Euthydemus,  said  Ctesippus ;  but  he  speaks  of  things  in 
a  certain  way  and  manner,  and  not  as  they  really  are. 

Why,  Ctesippus,  said  Dionysodorus,  do  you  mean  to  say  that 
any  one  speaks  of  things  as  they  are  ? 

Yes,  he  said, — all  gentlemen  and  truth-speaking  persons. 

And  are  not  good  things  good,  and  evil  things  evil  ? 

He  assented. 

And  you  say  that  gentlemen  speak  of  things  as  they  are  ? 

Yes. 

Then  the  good  speak  evil  of  evil  things,  if  they  speak  of  them 
as  they  are  ? 

Yes,  indeed,  he  said;  and  they  speak  evil  of  evil  men.  And  if  I 
may  give  you  a  piece  of  advice,  you  had  better  take  care  that  they 
don't  speak  evil  of  you,  since  I  can  tell  you  that  the  good  speak 
evil  of  the  evil. 
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And  do  they  speak  great  things  of  the  great,  rejoined  Euthy- 
dentus,  and  warm  things  of  the  warm  ? 

Yes,   indeed,  said   Ctesippus;  and   they  speak  coldly  of  the 

insipid  and  cold  dialectician. 

You  are  abusive,  Ctesippus,  you  are  abusive ! 

Indeed,  I  am  not,  Dionysodorus,  he   replied;   for  I  love  you 

.      and  am  giving  you  friendly  advice,  and,  if  I  could,  would  persuade 

in  yoQ  not  to  make  so  uncivil  a  speech  to  me  as  that  I  desire  my 

I     beloved,  whom  I  value  above  all  men,  to  perish. 

I        I  saw  that  they  were  getting  exasperated  with  one  another,  so 

i     I  made  a  joke  with  him  and  said :  O  Ctesippus,  I  think  that  we 

I      must  allow  the  strangers  to  use  language  in  their  own  way,  and 

not  quarrel  with  them  about  words,  but  be  thankful  for  what  they 

give  us.    If  they  know  how  to  destroy  men  in  such  a  way  as  to 

make  good  and  sensible  men  out  of  bad  and  foolish  ones — whether 

this  is  a  discovery  of  their  own,  or  whether  they  have  learned 

fiom  some  one  else,  this  new  sort  of  death  and  destruction,  which 

enables  them  to  get  rid  of  a  bad  man  and  put  a  good  one  in  his 

place — if  they  know  this  (and  they  do  know  this — at  any  rate 

they  said  just  now  that  this  was  the  secret  of  their  newly-dis- 

cowrcd  art) — let  them,  in  thei^  phraseolc^,  destroy  the  youth 

and  make  him  wise,  and  all  of  us  with  him.     But  if  you  young 

men  do  not  like  to  trust  yourselves  with  them,  then  fat  expert^ 

memiwm  in  ctrfvre  senls ;  I  will  be  the  Carian  on  whom  they  shall 

operate.     And  here  I  offer  my  old  person  to  Dionysodorus;   he 

may  put  me  into  the  pot,  like  Medea  the  Colchian,  kill  me, 

pickle  me,  eat  me,  if  he  will  only  make  me  good. 

Ctesippus  said :  And  I,  Socrates,  am  ready  to  commit  myself  to 
the  strangers;  they  may  skin  me  alive,  if  they  please  (and  I  am 
pretty  well  skinned  by  them  already),  if  only  my  skin  is  made  at 
last,  not  like  that  of  Marsyas,  into  a  leathern  bottle,  but  into 
a  piece  of  virtue.  And  here  is  Dionysodorus  fancying  that  I 
am  angry  with  him,  when  I  am  really  not  angry  at  all ;  I  do  but 
contradict  him  when  he  seems  to  me  to  be  in  the  wrong:  and 
you  must  not  confound  abuse  and  contradiction,  O  illustrious 
Dionysodorus;  for  they  are  quite  different  things. 

Contradiction !  said  Dionysodorus ;  why,  there  never  was  such 
a  thing. 
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Certainly  there  is,  he  replied  ^  there  can  be  no  question  of  that. 
Do  you,  Dionysodorus,  maintain  that  there  is  not  ? 

You  will  never  prove  to  me,  he  said,  that  you  have  heard  any 
one  contradicting  any  one  else. 

Indeed,  he  said ;  then  now  you  may  hear  Ctesippiis  contradict- 
ing Dionysodorus.     Are  you  prepared  to  make  that  good  ? 

Certainly,  he  said. 

Well,  then,  are  not  words  expressive  of  things  ? 

Yes. 

Of  their  existence  or  of  their  non-existence  ? 

Of  their  existence.  For,  as  you  may  remember,  Ctesippus,  we 
just  now  proved  that  no  man  could  affirm  a  negative ;  for  no  one 
could  affirm  that  whidi  is  not. 

And  what  does  that  signify,  said  Ctesippus;  you  and  I  may 
contradict  all  the  same  for  that. 

But  can  we  contradict  one  another,  said  Dionysodorus,  when 
both  of  us  are  describing  the  same  thing  ?  Then  we  must  surely 
be  speaking  the  same  thing  ? 

He  admitted  that. 

Or  when  neither  of  us  is  speaking  of  the  same  thing?  For 
then  neither  of  us  says  a  word  about  the  thing  at  all  ? 

He  granted  that  also. 

But  when  I  describe  something  and  you  describe  another  thing, 
or  I  say  something  and  you  say  nothing — is  there  any  contcadic- 
tion  ?    How  can  he  who  speaks  contradict  him  who  speaks  not  ? 

Here  Ctesippus  was  silent;  and  I  in  my  astonishment  said: 
What  do  you  mean,  Dionysodorus  ?  I  have  often  heard,  and  have 
been  amazed,  to  hear  this  thesis  of  yours,  which  is  maintained  and 
employed  by  the  disciples  of  Protagoras,  and  others  before  them, 
and  which  to  me  appears  to  be  quite  wonderful  and  suicidal^  as 
well  as  destructive,  and  I  think  that  I  am  most  likely  to  hear  the 
truth  of  this  from  you.  The  dictum  is  that  there  is  no  such  thing 
as  falsehood ;  a  man  must  either  say  what  is  true  or  say  nothing. 
Is  not  that  your  position  ? 

He  assented. 

But  if  he  cannot  speak  falsely,  may  he  not  think  falsely  ? 

No,  he  cannot,  he  said. 

Then  there  is  no  such  thing  as  false  opinion  ?  .    . 

No,  he  said. 
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Then  there  is  no  such  thing  as  ignorance,  or  men  who  are 
ignorant ;  for  is  not  ignorance,  if  there  be  such  a  thing,  a  mistake 
effects? 

Certainly,  he  said. 

And  tiiat  is  impossible  ? 

Impossible,  he  replied. 

Are  you  saying  this  as  a  paradox,  Dionysodorus ;  or  do  you 
seriously  maintain  that  no  man  is  ignorant  ? 

Do  you  refute  me  ?   he  said. 

But  how  can  I  refute  you,  if,  as  you  say,  felsehood  is  impossible  ? 

Very  true,  said  Euthydemus. 

Neither  did  I  tell  you  just  now  to  refute  me,  said  Dionysodorus ; 
for  how  can  I  tell  you  to  do  that  which  is  not  ? 

O  Euthydemus,  I  said,  I  have  but  a  dull  conception  of  these 
subtleties  and  excellent  devices  of  wisdom;  I  am  afraid  that  I 
hardly  understand  them,  and  you  must  forgive  me  therefore  if  I 
'^)  ask  a  very  stupid  question :  if  there  be  no  fjsdsehood  or  felse 
opinion  or  ignorance,  tliere  can  be  no  such  thing  as  erroneous 
action,  for  a  man  cannot  fail  of  acting  as  he  is  acting — that  is 
what  yoa  mean? 

Yes,  he  replied. 

And  now,  I  said,  I  will  ask  my  stupid  question :  If  there  is  no 
such  thing  as  error  in  deed,  word,  or  thought,  then  what,  in  the 
name  of  goodness,  do  you  come  hither  to  teach  ?  And  were  you 
not  just  now  saying  that  you  could  teach  virtue  best  of  all  men,  to 
any  one  who  could  learn  ? 

And  are  you  such  an  old  fool,  Socrates,  rejoined  Dionysodorus, 
that  you  bring  up  now  what  I  said  at  first— and  if  I  had  said 
anything  last  year,  I  suppose  that  you  would  bring  that  up — but 
are  non-plussed  at  the  words  I  have  just  uttered  ? 

Why,  I  said,  they  are  not  easy  to  answer;  for  they  are  the 
words  of  wise  men:  and  indeed  I  have  a  great  difficulty  in 
knowing  what  you  mean  in  that  last  expression  of  yours,  ^  that  I  am 
non-plussed  at  them.^  What  do  you  mean  by  that,  Dionysodorus  ? 
You  must  mean  that  I  have  no  refutation  of  them.  Tell  me  if  the 
words  have  any  other  sense. 

No,  he  said;  the  sense  or  meaning  of  them  is  that  there  is 
a  difficulty  in  answering  them ;  and  I  wish  that  you  would  answer. 

What,  before  you,  Dionysodorus  ?   I  said. 
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Answer,  said  he. 

And  is  that  fair?  \ 

Yes,  quite  fair,  he  said. 

Upon  what  principle  ?  I  said.     I  can  only  suppose  that  you  are 
a  very  wise  man,  who  comes  to  us  in  the  character  of  a  great 
logician,  and  who  know  when  to  answer  and  when  not  to  answer-^ 
and  now  you  won't  open  your  mouth  at  all,  because  you  know  that  •* 
you  ought  not. 

You  prate,  he  said,  instead  of  answering.  But  if,  my  good  sir, 
you  admit  that  1  am  wise,  answer  as  I  tell  you. 

I  suppose  that  I  must  obey,  for  you  are  master.  Put  the 
question. 

Are  the  things  which  have  sense  alive  or  lifeless  ? 

They  are  alive. 

And  do  you  know  of  any  word  which  is  alive  ? 

I  cannot  say  that  I  do. 

Then  why  did  you  ask  me  what  sense  my  words  had  ? 

Why,  because  I  was  stupid  and  made  a  mistake.  And  yetj  per- 
haps, I  was  right  after  all  in  saying  that  words  have  a  sense ; — ^what 
do  you  say,  wise  man  ?  If  I  was  not  in  error,  and  you  do  not  | 
refute  me,  all  your  wisdom  will  be  non-plussed;  but  if  I  did  fkll 
into  error,  then  again  you  are  wrong  in  saying  that  there  is  no 
error, — ^and  this  remark  was  made  by  you  not  quite  a  year  ago.  I  « 
am  inclined  to  think,  however,  Dionysodorus  and  Euthydemus, 
that  this  argument  is  not  very  likely  to  advance :  even  your  skill 
in  the  subtleties  of  Ic^ic,  which  is  really  amazing,  has  not  found 
out  the  way  of  throwing  another  and  not  falling  yourself. 

Ctesippus  said :  Men  of  Chios,  Thurii,  or  however  and  whatever 
you  call  yourselves,  I  wonder  at  you,  for  you  seem  to  have  no 
objection  to  talking  nonsense. 

Fearing  that  there  would  be  high  words,  I  endeavoured  to  soothe 
Ctesippus,  and  said  to  him:  To  you,  Ctesippus,  I  must  repeat 
what  I  said  before  to  Cleinias — that  you  don't  understand  the 
peculiarity  of  these  philosophers.  They  are  not  serious,  but,  like 
the  Egyptian  wizard,  Proteus,  they  take  different  forms  and  deceive 
us  by  their  enchantments :  and  let  us,  like  Menelaus,  refuse  to  let 
them  go  until  they  show  us  their  real  form  and  character.  When 
they  are  in  earnest  their  fiill  beauty  will  appear:  let  us  then  beg 
and  entreat  and  beseech  them  to  shine  forth.     And  I  think  that  I 
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bui  better  show  them  once  more  the  form  in  which  I  pray  to 
behold  them.     I  will  go  on  where  I  left  oflF  before,  as  well  as  I  can, 
in  the  hope  that  I  may  touch  their  hearts  and  move  them  to  pity, 
and  that  when  they  see  me  deeply  serious,  they  may  also  be  serious. 
You,  Cleinias^  I  said,  shall  remind  me  at  what  point  we  left  oflF. 
Did  we  not  agree  that  philosophy  should  be  studied  ?  and  was  not 
that  our  conclusion  ? 
,  Yes,  he  replied. 
And  i^ilosophy  is  the  acquisition  of  knowledge  ? 
Yes,  he  said. 

And  what  knowledge  ought  we  to  acquire?    Is  not  the. simple 
answer  to  that,  A  knowledge  that  will  do  us  good  ? 
Certainly,  he  said. 

And  should  we  be  any  the  better  if  we  went  about  having  a  know- 
ledge of  the  places  where  most  gold  was  hidden  in  the  earth  ? 
Perhaps  we  should,  he  said. 

But  have  we  not  already  proved,  I  said,  that  we  should  be  none 
the  better  off,  even  if  without  trouble  and  digging  all  the  gold  that 
there  is  in  the  earth  were  ours  ?  And  if  we  knew  how  to  convert 
W  stcmes  into  gold,  the  knowledge  would  be  of  no  value  to  us, 
unless  we  also  knew  how  to  use  the  gold  ?  Do  you  not  remember  ? 
I  said. 
I  quite  remember,  he  said. 

Nor  would  any  other  knowledge,  whether  of  money-making,  or 
of  medicine,  or  of  any  other  art  which  knows  only  how  to  make  a 
thing,  and  not  to  use  that  which  is  made,  be  of  any  use  to  us.     Is 
not  that  true  ? 
He  agreed. 

And  if  there  were  a  knowledge  which  was  able  to  make  men 
immortal,  without  giving  them  the  knowledge  of  the  way  to  use 
the  immortality,  neither  would  there  be  any  use  in  that,  if  we  may 
ai^e  from  the  anal(^  of  the  previous  instances  ? 
To  all  this  he  agreed. 

Then,  my  dear  boy,  I  said,  the  knowledge  which  we  want  is  one 
that  uses  as  well  as  makes  ? 
True,  he  said. 

And  our  desire  is  not  to  be  skilful  lyre-makers,  or  artists  of  that 
sort';  fiar  otherwise :  for  with  them  the  art  which  makes  is  one,  and 
the  art  which  uses  is  another.     Having  to  do  with  the  same,  they 
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are  divided ;  for  the  art  which  makes  and  the  art  which  plays  cm 
the  lyre  difier  widely  from  one  another.    Am  I  not  right  ? 

He  agreed. 

And  clearly  we  do  not  want  the  art  of  the  flute-maker  ^  for  that 
is  another  of  the  same  sort  ? 

He  assented. 

But  suppose,  I  said,  that  we  were  to  learn  the  art  of  makiJ^ 
speeches — would  that  be  the  art  which  would  make  us  happy  ? 

I  think  not,  rejoined  Cleinias. 

And  what  proof  have  you  of  that  ?    I  asked. 

I  see,  he  replied,  that  there  are  some  composers  of  speeches  who 
do  not  know  how  to  use  the  speeches  which  they  make,  just  as  the 
makers  of  lyres  do  not  know  how  to  use  the  lyres;  and  also  seme 
who  are  of  themselves  unable  to  compose  speed]^  but  are  able 
to  use  the  speeches  which  the  others  make  for  them;  and  this 
proves  that  the  art  of  making  speeches  is  not  the  same  as  the  art 
of  using  them. 

Yes,  I  said ;  and  that  I  think  is  a  sufficient  proof  that  the  art  of 
making  ^)eeches  is  not  one  which  will  make  a  man  happy.  And  yet 
I  did  think  that  the  art  which  we  are  seeking  might  be  discovered 
in  that  direction ;  for  the  composers  of  speeches,  whenever  I  meet 
them,  always  appear  to  me  to  be  very  extraordinary  men,  Qeinias, 
and  their  art  is  lofty  and  divine,  and  no  wonder.  For  their  art  is 
a  part  of  the  great  art  of  enchantment,  and  hardly,  if  at  all,  inferior 
to  it :  and  whereas  the  art  of  the  enchanter  is  a  mode  of  charming 
snakes  and  spiders  and  scorpions,  and  other  monsters  and  pests, 
this  art  acts  upon  dicasts  and  ecclesiasts  and  bodies  of  men,  for 
the  charming  and  consoling  of  them.     Do  you  agree  with  me  ? 

Yes,  he  said,  I  think  that  you  are  quite  right. 

Whither  then  shall  we  go,  I  said,  and  to  what  art  shall  we  have 
recourse? 

I  do  not  see  my  way,  he  said. 

But  I  think  that  I  do,  I  replied. 

And  what  is  your  notion  ?  asked  Cleinias. 

I  think  that  the  art  of  the  general  is  the  one  the  possession  of 
which  is  most  likely  to  make  a  man  happy. 

I  do  not  think  that,  he  said. 

Why  not  ?    I  said. 

llie  art  of  the  general  is  surely  an  art  of  hunting  mankind. 
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What  of  that?    I  said. 

Why,  he  said,  no  art  of  hunting  extends  beyond  hunting  and 
capturing ;  and  when  the  prey  is  taken  they  cannot  use  it ;  but  the 
huntsman  or  fisherman  hands  it  over  to  the  cook,  and  the  geo- 
metricians and  astronomers  and  calculators  (who  all  belong  to  the 
hunting  class,  for  they  do  not  make  their  diagrams,  but  only  find 
out  that  which  was  previously  contained  in  them)«-they,  I  say, 
not  being  able  to  use  but  only  to  catch  their  prey,  hand  over  their 
inventions  to  the  dialecticians  to  be  applied  by  them,  if  they  have 
any  sense  in  them. 
Good,  I  said,  fairest  and  wisest  Cleinias.  And  is  this  true  ? 
Certainly,  he  said ;  just  as  a  general  when  he  takes  a  city  or 
a  camp  hands  over  his  new  acquisition  to  the  statesman,  for  he 
does  not  know  how  to  use  them  himself;  or  as  the  quail-taker 
transfers  the  quails  to  the  keeper  of  them.  If  we  are  looking  for 
tiut  art  which  is  to  make  us  blessed,  and  which  is  able  to  use  that 
which  it  makes  or  takes,  the  art  of  the  general  is  not  the  one, 
and  some  other  must  be  found. 

Cri.  And  do  you  mean  to  say,  Socrates,  that  the  youngster  said 
that? 
5«f.  Are  you  incredulous,  Crito  ? 

Cfi.  Indeed,  I  am ;  for  if  he  said  that,  I  am  of  opinion  that  he 
needs  neither  Euthydemus  nor  any  one  else  to  be  his  instructor. 

Soc.  Perhaps  I  may  have  forgotten,  and  Ctesippus  was  the  real 
answerer.     ^ 
)i      Cri.  Ctesippus!  nonsense. 

Soc.  All  I  know  is  that  I  heard  these  words,  and  that  they  were 
not  spoken  either  by  Euthydemus  or  Dionysodorus.  I  dare  say,  my 
good  Crito,  that  they  may  have  been  spoken  by  some  superior 
person.     TTiat  I  heard  them  I  am  certain. 

Cri.  Yes,  indeed,  Socrates,  by  some  one  a  good  deal  superior,  as 
I  should  be  disposed  to  think.  But  did  you  carry  the  search  any 
further,  and  did  you  find  the  art  which  you  were  seeking  ? 

Soc.  Find !  my  dear  sir,  no  indeed.  And  we  cut  a  poor  figure; 
we  were  like  children  after  larks,  always  on  the  point  of  catching 
the  art,  which  was  always  getting  away  from  us.  But  why  should 
I  repeat  the  whole  story  ?  At  last  we  came  to  the  kingly  art,  and 
enquired  whether  that  gave  and  caused  hairiness,  and  then  we 
got    into   a   labyrinth,  and  when  we   thought  we  were  at   the 
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end,  came  out  again  at  the  beginning,  having  still  to  seek  as 
much  as  ever. 

Cri.  How  did  that  happen,  Socrates  > 

S^,  I  will  tell  you ;  the  kingly  art  was  identified  by  us  with  the 
political. 

Cri»  Well,  and  what  came  of  that  ? 

Soe.  To  this  royal  or  political  art  all  the  arts,  including  that  of 
the  genera]^  seemed  to  render  up  the  supremacy,  as  to  the  only  one 
which  knew  how  to  use  that  which  they  created.  This  seemed  to 
be  the  very  art  which  we  were  seeking — the  art  which  is  the 
source  of  good  government,  and  which  may  be  described,  in  the 
language  of  Aeschylus,  as  alone  sitting  at  the  helm  of  the  vessel  of 
state,  piloting  and  governing  all  things,  and  utilizing  them. 

Crt.  And  were  you  not  right,  Socrates  ? 

Sac,  You  shall  judge,  Crito,  if  you  are  willing  to  hear  what 
followed ;  for  we  resumed  the  enquiry,  and  a  question  of  this  sort 
was  asked :  Does  this  kingly  art,  having  this  supreme  authority, 
do  anything  for  us?  To  be  sure,  was  the  answer.  And  would- 
not  you,  Crito,  say  the  same  ? 

Cri,  Yes,  I  should. 

Soc.  And  what  would  you  say  that  the  kingly  art  does?  If 
medicine  were  supposed  to  have  supreme  authority  over  the  sub- 
ordinate arts,  and  I  were  to  ask  you  a  similar  question  about  that, 
you  would  say  that  it  produces  health  ? 

Cri.  I  should. 

Soc.  And  what  of  your  own  art  of  husbandry,  supposing  that  to 
have  supreme  authority  over  the  subject  arts — what  does  that 
do  ?    Does  it  not  supply  us  with  the  fruits  of  the  earth  ? 

Cri.  Yes. 

Soc.  And  what  does  the  kingly  art  do  when  invested  with 
supreme  power  ?     Perhaps  you  may  not  be  ready  with  an  answer  ? 

Cri.  Indeed  I  am  not,  Socrates. 

Soc.  No  more  were  we,  Crito.  But  at  any  rate  you  know  that 
if  this  is  the  art  which  we  were  seeking,  it  ought  to  be  useful  ? 

Cri.  Certainly. 

Soe.  And  surely  it  ought  to  do  us  some  good  ? 

Cri.  Certainly,  Socrates. 

Soc.  And  Qeinias  and  I  had  arrived  at  the  conclusion  that  know- 
ledge is  the  only  good  ? 
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CW.  Yes,  that  was  what  you  were  saying. 
Sir.  All  the  other  results  of  politics,  and  they  are  many,  as  for 
dample,  wealth,  freedom,  tranquillity,  were  neither  good  nor  evil 
in  themselves ;  but  the  political  science  ought  to  make  us  wise, 
and  impart  wisdom  to  us,  if  that  is  the  science  which  is  likely  to 
do  us  good^  and  make  us  happy. 

Oir.  Yes ;  that  was  the  conclusion  at  which  you  had  arrived, 
acooffding  to  your  report  of  the  conversation. 
te.  And  does  the  kingly  art  make  men  wise  and  good  ? 
Cri.  Why  not,  Socrates  ? 

te.  What,  all  men,  and  in  every  respect?  and  teach  them  all  the 
arts,— carpentering,  and  cobbling,  and  the  rest  of  them  ? 
Cfi.  I  do  not  think  that,  Socrates. 

te.  But  then  what  is  this  knowledge,  and  what  are  we  to  do 
with  it  ?  For  it  is  not  the  source  of  any  works  which  are  neither 
good  nor  evil,  nor  of  any  knowledge,  but  the  knowledge  of  itself  j 
what  then  can  it  be,  and  what  are  we  to  do  with  it  ?  Shall  we 
saf,  Crito,  that  it  is  the  knowledge  by  which  we  are  to  make 
other  men  good? 
Cri.  By  all  means. 

^.  And  in  what  way  will  they  be  good  and  useful  ?  Shall  we 
repeat  that  they  will  make  others  good,  and  that  these  others  will 
make  others  again,  without  ever  determining  in  what  they  are 
to  be  good ;  for  we  put  aside  the  results  of  politics,  as  they  are 
called.  Why,  here  is  iteration ;  as  I  said,  we  are  just  as  far,  if 
not  fiuther,  than  ever  from  the  knowledge  of  the  art  or  science 
of  happiness. 

Cri.  Indeed,  Socrates,  you  do  appear  to  have  got  into  a  great 
perplexity. 
Soc.  Thereupon,  Crito,  seeing  that  I  was  on  the  point  of  ship- 
\  wreck,  I  lifted  up  my  voice,  and  earnestly  entreated  and  called 
upon  the  strangers  to  save  me  and  the  youth  from  the  whirlpool  of 
the  argument  5  they  were  our  Castor  and  Pollux,  I  said,  and  they 
should  be  serious,  and  show  us  in  sober  earnest  what  that  know- 
ledge was  which  would  enable  us  to  pass  the  rest  of  our  lives  in 
happiness. 

Cri.  And  did  Euthydemus  show  you  this  knowledge  ? 
Soc.  Yes,  indeed ;  he  proceeded  in  a  lofty  strain  to  the  following 
effect :  Would  you  rather,  Socrates,  said  he,  that  I  should  show 
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you  this  knowledge  about  which  you  arc  doubting,  or  shall  I  prove  ^ 
that  you  already  have  it  ? 

What,  I  said,  are  you  blessed  with  such  a  power  as  this  ? 

Indeed  I  am. 

Then  I  would  much  rather  that  you  should  prove  me  to  have  j^ 
such  a  knowledge ;  at  my  time  of  life  that  will  be  more  agreeable.^ 
than  having  to  learn. 

Then  tell  me,  he  said,  do  you  know  anything  ? 

Yes,  I  said,  I  know  many  things,  but  not  anything  of  mudi  ' 
importance. 

That  will  do,  he  said.  And  would  you  admit  that  anything  is  - 
what  it  is,  and  at  the  same  time  is  not  what  it  is  ? 

Certainly  not. 

And  did  you  not  say  that  you  knew  something  ? 

I  did. 

If  you  know,  you  are  knowing. 

Certainly,  of  the  knowledge  which  I  have. 

That  makes  no  difference ; — and  must  you  not,  if  you  are  know- 
ing, know  all  things  ? 

Certainly  not,  I  said,  for  there  arc  many  other  things  which  1 
do  not  know. 

And  if  you  do  not  know,  you  are  not  knowing. 

Yes,  my  friend,  I  said,  I  am  not  knowing  of  that  which  I  do  not 
know. 

Still  you  are  not  knowing,  and  you  said  just  now  that  you  were 
knowing ;  and  therefore  you  are  and  are  not  at  the  same  time,  and 
in  reference  to  the  same  things. 

That  sounds  well,  Euthydemus;  and  yet  I  must  ask  you  to 
explain  how  I  have  that  knowledge  which  we  were  seeking  j — since 
a  thing  cannot  be  and  not  be,  and  if  I  know  one  thing  I  know 
all,  for  I  cannot  be  knowing  and  not  knowing  at  the  same  time, 
and  if  I  know  all  things,  I  must  have  that  knowledge  as  well. 
May  I  not  assume  that  to  be  your  ingenious  notion  ? 

Out  of  your  own  mouth,  Socrates,  you  are  convicted,  he  said. 

Well,  but,  Euthydemus,  I  said,  has  that  never  happened  to  you ; 
for  if  I  am  only  in  the  same  case  as  you  and  our  beloved  Diony- 
sodorus,  I  cannot  greatly  mind  that.  Tell  me  then,  you  two,  do 
you  not  know  some  things,  and  not  know  others  ? 

Certainly  not,  Socrates,  said  Dionysodorus. 
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What  do  you  mean,  I  said ;  do  you  know  nothing? 

Nay,  he  replied,  we  do  know  something. 

Then,  I  said,  you  know  all  things,  if  you  know  anything  ? 

Yes,  all  things^  he  said ;  and  that  is  as  true  of  you  as  of  us. 

O,  indeed,  I  said,  what  a  wonderful  thing,  and  what  a  great 
UfHttng!     And  do  all  other  men  know  all  things  or  nothing? 

Certainly,  he  replied;  they  cannot  know  some  things,  and  not 
know  others^  and  be  at  the  same  time  knowing  and  not  knowing. 

Then  what  is  the  inference  ?  I  said. 

They  all  know  all  things^  he  replied,  if  they  know  one  thing. 

O  heavens^  Dionysodonis,  I  said,  I  see  now  that  you  are  in 
earnest ;  hardly  have  I  got  you  to  that  point.  And  do  you  really 
know  all  things,  including  carpentering  and  leather-cutting  ? 

Certainly,  he  said. 

And  do  you  know  stitching  ? 

Yes,  indeed  we  do,  and  cobbling,  too. 


And  do  you  know  things  such  as  the  numbers  of  the  stars  and  of 
the  sand? 

Certainly;  did  you  think  that  we  should  say  No  to  that  ? 

By  Zeus,  said  Ctesippus,  interrupting,  I  only  wish  that  you 
would  give  me  some  proof  which  would  enable  me  to  know  whether 
you  say  truly. 

What  proof  shall  I  give  you  ?  he  said. 

Will  you  tell  me  how  many  teeth  Euthydemus  has  ?  and  Euthy- 
demus  shall  tell  how  many  teeth  you  have. 

Will  you  not  take  our  word  that  we  know  all  things  ? 

Certainly  not,  said  Ctesippus;  you  must  further  tell  us  this 
one  thin^  and  then  we  shall  know  that  you  are  speaking  the  truth  ; 
if  you  tell  us  the  number,  and  we  count  them,  and  you  are 
found  to  be  right,  we  will  believe  the  rest.  They  fancied  that 
Ctesippus  was  making  game  of  them,  and  they  refused,  and  con- 
tented themselves  with  saying,  in  answer  to  each  of  his  questions, 
that  they  knew  all  things.  Ctesippus  at  last  began  to  throw  o^ 
all  restraint;  no  question  was  too  bad  for  him;  he  would  ask  them 
if  they  knew  the  foulest  things,  and  they,  like  wild  boars,  came 
rushing  on  his  blows,  and  fearlessly  replied  that  they  did.  At  last, 
Crito,  I  too  was  carried  away  by  my  incredulity,  and  asked  Euthy- 
demus whether  Dionysodorus  could  dance. 
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Certainly,  he  replied. 

And  can  he  vault  upon  swords,  and  turn  upon  a  wheel,  at  his 
age  ?  has  he  got  to  such  a  height  of  skill  as  that  ? 

He  can  do  anything,  he  said. 

And  did  you  always  know  this  ? 

Always,  he  said. 

When  you  were  children,  and  at  your  birth  ? 

They  both  said  that  they  did. 

This  we  could  not  believe.  And  Euthydemus  said:  You  are 
incredulous,  Socrates. 

Yes,  I  said,  and  I  might  well  be  incredulous,  if  I  did  not  know 
that  you  are  wise  men. 

But  if  you  will  answer,  he  said,  I  will  make  you  confess  to 
similar  marvels. 

Well,  I  said,  there  is  nothing  that  I  should  like  better  than  to 
be  self-convicted  of  this,  for  if  I  am  really  a  wise  man,  which  I 
never  knew  before,  and  you  will  prove  to  me  that  I  know  and 
have  always  known  all  things,  there  is  nothing  in  life  that  would 
be  a  greater  gain  to  me  than  that. 

Answer  then,  he  said. 

Ask,  I  said,  and  I  will  answer. 

Do  you  know  something,  Socrates,  or  nothing? 

Something,  I  said. 

And  do  you  know  with  what  you  know,  or  with  something 
else  ? 

With  what  I  know  ^  and  I  suppose  that  you  mean  with  my  soul } 

Are  you  not  ashamed,  Socrates,  of  asking  a  question  when  you 
are  asked  } 

Well,  I  said ;  but  then  what  am  I  to  do  ?  for  I  will  do  what 
you  bid ;  when  I  do  not  know  what  you  are  asking,  you  tell  me  to 
answer  nevertheless,  and  not  to  ask  again. 

Why,  you  surely  have  some  notion  of  my  meaning,  he  said. 

Yes,  I  replied. 

Well  then  answer  according  to  your  notion  of  my  meaning. 

Yes,  I  said ;  but  if  the  question  which  you  ask  in  one  sense  is 
understood  and  answered  by  me  in  another,  will  that  please  you — 
if  I  answer  what  is  not  to  the  point } 

That  will  please  me  very  well ;  but  will  not  please  you  equally 
well,  as  I  imagine. 
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I  certainly  will  not  answer  unless  I  understand  you,  I  said. 
You  won't  answer,  he  said,  according  to  your  view  of  the  mean- 
ing, because  you  are  an  old  fool  and  pedant. 

Now  I  saw  that  he  was  getting  angry  with  me  for  drawing  dis- 
tinctions, when  he  wanted  to  catch  me  in  his  springes  of  words. 
And  I  remembered  that  Connus  was  always  angry  with  me  when  I 
opposed  him,  and  then  he  n^lected  me,  because  he  thought  that  I 
was  stupid;  and  as  I  was  intending  to  go  to  Euthydemus  as  a 
pupil,  I  thought  that  I  had  better  let  him  have  his  way,  as  he  might 
think  me  a  blockhead,  and  refuse  to  take  me.  So  I  said :  You  are 
a  far  better  dialectician  than  myself,  Euthydemus,  for  I  have  never 
made  a  profession  of  the  art,  and  therefore  do  as  you  say ;  ask  your 
questions  once  more,  and  I  will  answer. 

Answer  then,  he  said,  once  more,  whether  you  know  what  you 
know  with  something,  or  with  nothing. 
Yes,  I  said ;  I  know  with  my  soul. 

The  man  will  go  on  adding  to  the  question ;  for,  said  he,  I  did  not 

ask  you  with  what  you  know,  but  whether  you  know  with  something. 

My  ignorance,  I  said^  led  me  to  answer  more  than  you  asked, 

and  I  hope  that  you  will  forgive  that.     And  now  I  will  answer 

simply  that  I  always  know  what  I  know  with  something. 

And  is  that  something,  he  rejoined,  always  the  same,  or  some- 
times one  thing,  and  sometimes  another  thing  ? 
Always,  I  replied,  when  I  know,  I  know  with  this. 
Will  you  not  cease  adding  to  your  answers  ? 
My  fear  is  that  this  word  *  always  *  may  get  us  into  trouble. 
You,  perhaps,  but  certainly  not  us.     And  now  answer :  Do  you 
always  know  with  this  ? 

Always ;  since  I  am  required  to  withdraw  the  words  *  when  I 
know.' 

You  always  know  with  this,  or,  always  knowing,  do  you  know 
some  things  with  this,  and  some  things  with  something  else,  or  do 
you  know  all  things  with  this  ? 

All  that  I  know,  I  replied,  I  know  with  this. 
There  again,  Socrates,  he  said,  the  addition  is  superfluous. 
Well,  then,  I  said,  I  will  take  away  the  words,  *  that  I  know.' 
Nay,  take  nothing  away ;  I  desire  no  favours  of  you ;  but  let  me 
ask :  Would  you  be  able  to  know  all  things,  if  you  did  not  know 
all  things? 
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Quite  impossible. 

And  now,  he  said,  you  may  add  on  whatever  you  like,  for  you 
confess  that  you  know  all  things. 

I  suppose  that  is  true,  I  said,  if  my  qualification  implied  in  the 
words,  *  that  I  know,'  is  not  allowed  to  stand ;  and  so  I  do  know 
all  things. 

And  have  you  not  admitted  that  you  always  know  all  things 
with  that  which  you  know,  whether  you  make  the  addition  of  when 
you  know  them  or  not  ?  for  you  have  acknowledged  that  you  have 
always  and  at  once  known  all  things,  that  is  to  say,  when  you  were 
a  child,  and  at  your  birth,  and  when  you  were  growing  up,  and 
before  you  were  born,  and  before  the  heaven  and  earth  existed,  you 
knew  all  things,  if  you  always  know  them ;  and  I  swear  that  you 
shall  always  continue  to  know  them,  if  1  am  of  the  mind  to  make 
you. 

But  I  hope  that  you  will  be  of  that  mind,  reverend  Euthydemus^  I 
said,  if  you  are  really  speaking  the  truth,  and  yet  I  a  little  doubt 
your  power  to  accomplish  this  unless  you  have  the  help  of  your 
brother  Dionysodorus ;  then  you  may  do  it.  Tell  me  now,  for 
although  in  the  main  I  cannot  doubt  that  I  really  do  know  all  things, 
when  I  am  told  so  by  men  of  your  prodigious  wisdom — how  can  I 
say  that  I  know  such  things  as  this,  Euthydemus,  that  the  good 
are  unjust ;  come,  do  I  know  that  or  not  ? 

Certainly,  you  know  that. 

What  do  I  know  ? 

That  the  good  are  not  unjust. 

Quite  true,  I  said^  and  I  have  always  known  that;  but  the 
question  is,  where  did  I  learn  that  the  good  are  unjust  ? 

Nowhere,  said  Dionysodorus. 

Then,  said  I,  I  do  not  know  this. 

You  are  ruining  the  argimient,  said  Euthydemus  to  Dionysodorus ; 
he  will  be  proved  not  to  know,  and  then  after  all  he  will  be  know- 
ing and  not  knowing  at  the  same  time. 

Dionysodorus  blushed. 

I  turned  to  the  other,  and  said.  What  do  you  think,  Euthyde- 
mus ?  Does  not  your  omniscient  brother  appear  to  you  to  have  made 
a  mistake  ? 

What,  replied  Dionysodorus  in  an  instant ;  am  I  the  brother  of 
Euthydemus  ? 
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Thereupon  I  said.  Please  not  to  interrupt,  my  good  friend,  or 
fvevent  Eutfayderois  from  proving  to  me  that  I  know  the  unjust  to 
be  tibe  good ;  such  a  lesson  you  might  at  least  allow  me  to  learn. 

You  are  ranning  away,  Socrates,  said  Dionysodorus,  and  refusing 
to  answer. 
No  wonder,  I  said,  for  I  am  not  a  match  for  one  of  you,  and  m 
4  ftnkn  I  must  run  away  from  two.     I  am  no  Heracles  ^  and  even 
^1  Heracles  could  not  fight  against  the  Hydra,  who  was  a  she-sophist, 
and  had  the  wit  to  shoot  up  many  new  heads  when  one  of  them 
was  cut  off;  especially  when  he  saw  a  second  monster  of  a  sea- 
oafa^  who  was  also  a  Sophist,  and  appeared  to  have  newly  arrived 
from  a  sea  voyage,  bearing  down  upon  him  from  the  left,  opening 
his  mouth  and  biting.     Then  he  called  lolaus,  his  nephew,  to  his 
bdp^  and  he  ably  succoured  him;  but  if  my  lolaus,  who  is  Patro- 
des  the  statuary,  were  to  come,  he  would  make  a  bad  business 


And  now  that  you  have  delivered  yourself  of  this  strain,  said 
Dionysodorus,  will  you  inform  me  whether  lolaus  was  the  nephew 
of  Heracles  any  more  than  he  is  yours  ? 

I  suppose  that  I  had  best  answer  you,  Dionysodorus,  I  said,  for 
you  will  insist  on  asking — that  I  pretty  well  know — out  of  envy,  in 
Older  to  prevent  me  from  learning  the  wisdom  of  Euthydemus. 

Then  answer  me,  he  said. 

Well  then,  I  said,  I  have  only  to  say  in  answer,  that  lolaus  was 
not  my  nephew  at  all,  but  the  nephew  of  Heracles ;  and  his  father 
was  not  my  brother  Patrocles,  but  Iphicles,  who  has  a  name  rather 
like  his,  and  was  the  brother  of  Heracles. 

And  is  Patrocles,  he  said,  your  brother  ? 

Yes,  I  said,  he  is  my  half  brother,  the  son  of  my  mother,  but  not 
of  my  father. 

Then  he  is  and  is  not  your  brother. 

Not  by  the  same  father,  my  good  man,  I  said,  for  Chaercdemus 
was  his  father,  and  mine  was  Sophroniscus. 

And  was  Sophroniscus  and  Chaeredemus  a  father  ? 

Yes,  I  said ;  the  former  was  mine,  and  the  latter  his  father. 
8      Then,  he  said,  Chaeredemus  is  not  a  father. 

He  is  not  my  father,  I  said. 

But  can  a  father  be  other  than  a  fether  ?  or  are  you  the  same  as 
a  stone  ? 
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I  certainly  do  not  think  that  I  am  a  stone,  I  said,  though  I  am  ^ 
afraid  that  you  may  prove  me  one. 

Are  you  not  other  than  a  stone  ? 

I  am. 

And  being  other  than  a  stone,  you  are  not  a  stone  ^  and  beings 
other  than  gold,  you  are  not  gold. 

Very  true. 

And  so  Chaeredemus,  he  said,  being  other  than  a  iather,  is  not 
a  father. 

I  suppose  that  he  is  not  a  father,  I  replied. 

For  if,  said  Euthydemus,  taking  up  the  argument,  Chaeredemus 
is  a  father,  then  Sophroniscus,  being  other  than  a  father,  is  not  a 
father  j  and  you,  Socrates,  are  without  a  fether. 

Ctesippus  retorted :  And  is  not  your  father  in  the  same  case,  for 
he  is  other  than  my  father  ? 

Assuredly  not,  said  Euthydemus. 

Then  he  is  the  same  ? 

He  is  the  same. 

I  cannot  say  that  I  like  the  connection ;  but  is  he  only  my  father, 
Euthydemus,  or  is  he  the  father  of  all  other  men  ? 

Of  all  other  men,  he  replied.  Do  you  suppose  that  he  is  a  father 
and  not  a  father  ? 

Certainly,  I  did  imagine  that,  said  Ctesippus. 

And  do  you  suppose  that  gold  is  not  gold,  or  that  a  man  is  not  a 
man? 

They  are  not '  in  pari  materia^  Euthydemus,  said  Ctesippus,  and 
you  had  better  take  care,  for  it  is  monstrous  to  suppose  that  your 
father  is  the  father  of  all. 

But  he  is,  he  said. 

What,  of  men  only,  said  Ctesippus,  or  of  horses  and  all  other 
animals  ? 

Of  all,  he  said. 

And  your  mother,  too,  is  the  mother  of  all  ? 

Yes,  our  mother  too. 

Yes ;  and  your  mother  has  a  progeny  of  sea-urchins  then  ? 

Yes ;  and  yours,  he  said. 

And  gudgeons  and  puppies  and  pigs  are  your  brothers. 

And  yours  too. 

And  your  papa  is  a  dog. 


EUTHYDEMUS.  217 


And  90  is  yours,  he  said. 

If  you  will  answer  my  questions,  said  Dionysodorus,  I  will  soon 
Extract  the  same  admissions  from  you,  Ctesippus.  You  say  that 
7oi]  have  a  dog. 

Yes,  a  villain  of  a  one,  said  Ctesippus. 
And  he  jias  puppies  ? 
Yes,  and  they  are  very  like  himself. 
And  the  dog  is  the  father  of  them  ? 

Yes,  he  said,  I  certainly  saw  him  and  the  mother  of  the  puppies 
come  together. 
And  is  he  not  yours  ? 
To  be  sure  he  is. 

Then  he  is  a  father,  and  he  is  yours  ^  ergo,  he  is  your  father, 
and  the  puppies  are  your  brothers. 

Let  me  ask  you  one  little  question  more,  said  Dionysodorus, 
^ckly  interposing,  in  order  that  Ctesippus  might  not  get  in  his 
word :  You  beat  this  dog  ? 

Ctesippus  said,  laughing.  Indeed  I  do  ^  and  I  only  wish  that  I 
could  beat  you  instead  of  him. 
Then  you  beat  your  father,  he  said. 
^    I  should  have  had  far  more  reason  to  beat  yours,  said  Ctesippus ; 
what  could  he  have  been  thinking  of  when  he  begat  such  wise 
sons?  much  good  has  this  father  of  you  and  other  curs  got  out  of 
your  wisdom. 
But  neither  he  nor  you,  Ctesippus,  have  any  need  of  much  good. 
And  have  you  no  need,  Euthydemus  ?  he  said. 
Neither  I  nor  any  other  man ;  for  tell  me  now,  Ctesippus,  if 
you  think  it  good  or  evil  for  a  man  who  is  sick  to  drink  medicine 
when  he  wants  it ;  or  to  go  to  war  armed  rather  than  unarmed. 

Good,  I  say.  And  yet  I  know  that  I  am  going  to  be  caught  in 
one  of  your  charming  puzzles. 

That,  he  replied,  you  will  discover,  if  you  answer ;  for  seeing  that 
you  admitted  medicine  to  be  good  for  a  man  to  drink,  when  wanted, 
must  it  not  be  good  for  him  to  drink  as  much  as  possible — a  cart- 
load of  hellebore  will  not  be  too  much  for  him  ? 

Ctesippus  said :  Certainly  not,  Euthydemus,  if  he  who  drinks  be 
as  big  as  the  statue  of  Delphi. 

And  if,  he  said,  in  war  it  be  good  to  have  arms,  he  ought  to 
have  as  many  spears  and  shields  as  possible  ? 
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Vtrj  true,  said  Ctcsippus ;  and  do  you  think  that  he  ought  to 
have  one  shield  only,  Euthydemus,  and  one  spear  ? 

Ido- 

And  would  you  arm  Geryon  and  Briareus  in  that  way  ? 

Considering  the  skill  which  you  and  your  companion  have  in 
fighting  in  armour,  I  thought  that  you  would  have  known  better. 
Here  Euthydemus  held  his  peace,  and  Dionysodorus  returned  to 
the  previous  answer. 

Don't  you  think  the  possession  of  gold  is  good  ? 

Yes,  said  Ctesippus,  and  the  more  the  better. 

And  to  have  money  everywhere  and  always  is  a  good. 

Certainly,  a  great  good,  he  said. 

And  you  admit  that  gold  is  a  good  ? 

I  have  admitted  that,  he  replied. 

And  ought  not  a  man  then  to  have  gold  everywhere  and  always^ 
and  as  much  as  possible  in  himself,  and  may  he  not  be  deemed 
the  happiest  of  men  who  has  three  talents  of  gold  in  his  belly, 
and  a  talent  in  his  head,  and  a  stater  of  gold  in  either  eye  ? 

Yes,  Euthydemus,  said  Ctesippus;  and  the  Scythians  count 
them  the  happiest  and  bravest  of  men  who  have  gold  in  their 
own  skulls  (that  is  only  another  instance  of  your  manner  of 
speaking  about  the  dog  and  father),  and  what  is  still  more 
extraordinary,  they  drink  out  of  their  own  skulls  gilt,  and  see  the 
inside  of  them,  and  hold  their  own  head  in  their  hands. 

And  do  the  Scythians  and  others  see  that  which  has  the  quality  3' 
of  vision,  or  that  which  has  not  ?  said  Euthydemus. 

That  which  has  the  quality  of  vision  clearly. 

Andi  you  also  see  that  which  has  the  quality  of  vision?  he  said. 

Yes,  I  do. 

Then  do  you  see  our  garments  ? 

Yes. 

Then  our  garments  have  the  quality  of  vision. 

They  can  see  to  any  extent,  said  Ctesippus. 

What  can  they  see  ? 

Nothing;  but  you,  my  sweet  man,  may  perhaps  imagine  that 
they  do  not  see ;  and  certainly,  Euthydemus,  you  do  seem  to  me 
to  have  been  caught  napping  when  you  were  not  asleep,  and  that 

^  Note :  the  ambij^ity  of  hvvora  Spav,  triy&vra  Xeyciv  cannot  be  perfectly 
rendered  in  English. 
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if  it  be  possible  to  say  and  say  nothing — that  is  what  you  are 
doing. 
And  may  not  a  person  speak  and  be  silent  ?  said  Dionysodorus. 
Impossible,  said  Ctesippus. 
Or  be  silent  and  speak. 
Iliat  is  still  more  impossible,  he  said. 

ftit  v^ien  you  speak  of  stones,  wood,  iron  bars,  do  you  not 
speak  (of  them)  silent  ? 

Not  when  I  pass  a  smithy;  for  then  the  iron  bars  make  a 
tremaidous  noise  and  outcry  if  they  are  touched :  so  that  here 
yoor  wisdom  is  strangely  mistaken;  please,  however,  to  tell  me 
bow  you  can  be  silent  when  speaking  (I  thought  that  Ctesippus 
vas  put  upon  his  mettle  because  Qeinias  was  present). 

When  you  are  silent,  said  Euthydemus,  are  you  not  silent  about 
all  things? 
Yes,  he  said. 

Then  the  speaking  are  silent,  if  speaking  things  are  included 
in  all  tilings. 
What,  said  Ctesippus,  are  not  all  things  silent  ? 
Certainly  not,  said  Euthydemus. 
Then,  my  good  friend,  do  they  all  speak  ? 
Yes  ;  those  whidi  speak. 

Nay,  said  Ctesippus,  but  the  question  which  I  ask  is  whether 
all  thmgs  are  silent  or  speak  ? 

Neither  and  both,  said  Dionysodorus,  quickly  interposing ;  I  am 
sure  that  you  will  be  ^  non-plussed'  at  that  answer. 

Here  Ctesippus,  as  his  manner  was^  burst  into  a  roar  of 
laughter;  he  said.  That  brother  of  yours,  Euthydemus,  has  got 
into  a  dilenmia ;  all  is  over  with  him.  This  delighted  Cleinias, 
whose  laughter  made  Ctesippus  ten  times  as  uproarious;  but  I 
cannot  help  thinking  that  the  rogue  must  have  picked  up  this 
answer  from  them;  for  there  has  been  no  wisdom  like  theirs  in 
our  time.  Why  do  you  laugh,  Cleinias,  I  said,  at  such  solemn  and 
beautiful  things? 

Why,  Socrates,  said  Dionysodorus,  did  you  ever  see  a  beautiful 
tiling? 
Yes,  Dionysodorus,  I  replied,  I  have  seen  many. 
Were    they  other   than    the   beautiful,  or  the    same   as    the 
beautiful? 
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Now   I  was   in  a  great  quandary  at  having  to  answer  thjii 
question,  and  I  thought  that   I  was  rightly  served   for  havii^ 
opened  my  mouth  at  all :  I  said  however.  They  are  not  the  same 
as  absolute  beauty,  but  they  have  beauty  present  with  each  of 
them. 

And  are  you  an  ox  because  an  ox  is  present  with  you,  or  are 
you  Dionysodorus,  because  Dionysodorus  is  present  with  you  ? 

I  don't  like  to  hear  you  say  that,  I  replied. 

But  how,  he  said,  by  reason  of  one  thing  being  present  with 
another,  will  one  thing  be  another  ? 

Is  that  your  difficulty  ?  I  said.  For  I  was  beginning  to  imitate 
their  skill,  on  which  my  heart  was  set. 

Yes,  he  answered,  and  I  and  all  the  world  are  in  a  difficulty 
about  the  non-existent. 

What  do  you  mean,  Dionysodorus,  I  said.  Is  not  the  honour^ 
able  honourable  and  the  base  base  ? 

That,  he  said,  is  as  I  please. 

And  do  you  please  ? 

Yes,  he  said. 

Also  you  will  admit  that  the  same  is  the  same,  and  the  other 
other;  for  surely  the  other  is  not  the  same;  I  should  imagine 
that  even  a  child  will  hardly  have  any  difficulty  about  this.  But, 
I  think,  Dionysodorus,  that  you  must  have  intentionally  missed 
the  last  question;  for  in  general  you  seem  to  me  to  be  a  good 
workman,  and  to  do  the  dialectician's  business  excellently  well. 

What,  said  he,  is  the  business  of  a  good  workman  ?  tell  me,  in 
the  first  place,  whose  business  is  hammering? 

The  smith's. 

And  whose  the  making  of  pots  ? 

The  potter's. 

And  who  has  to  kill  and  skin  and  mince  and  boil  and  cook  ? 

The  cook,  I  said. 

And  if  a  man  does  his  business  he  does  rightly  ? 

Certainly. 

And  the  business  of  the  cook  is  to  cut  up  and  skin ;  you  have 
admitted  that  ? 

Yes,  I  have  admitted  that,  but  you  must  not  be  too  severe  upon 
me. 

Then  if  some  one  were  to  kill,  mince,  boil,  roast  the  cook,  he 
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noukl  do  his  business,  and  if  he  were  to  hammer  the  smith,  and 
fot  tiie  potter,  he  would  do  their  business. 

Fbseidon,  I  said,  this  is  the  crown  of  wisdom ;  can  I  ever  hope 
to  have  such  wisdom  of  my  own  ? 

And  would  you  be  able,  Socrates,  to  recognize  this  wisdom 
when  it  has  become  your  own? 
Certainly,  I  said,  if  you  will  allow  me. 

What,  he  said,  do  you  think  that  you  know  what  is  your  own  ? 
Yes,  I  do,  subject  to  your  correction  5  for  you  are  the  bottom, 
and  Euthydemus  is  the  top,  of  all  my  wisdom. 

Is  not  that  which  you  would  deem  your  own,  he  said,  that 
which  you  have  in  your  own  power,  and  which  you  are  able  to 
use  as  you  would  desire,  for  example,  an  ox  or  a  sheep— would 
you  not  think  that  your  own  which  you  could  sell  and  give  and 
sacrifice  to  any  god  whom  you  pleased,  and  that  which  you  could 
not  give  or  sell  or  sacrifice  you  would  think  not  to  be  in  your 
own  power? 

Yes,  I  said  (for  I  was  certain  that  something  good  would  come 
of  the  questions,  which  I  was  impatient  to  hear) ;  yes,  such  things 
only  are  mine. 
Yes,  he  said,  and  you  would  mean  by  animals  living  beings  ? 
Yes,  I  said. 

You  admit  then,  that  those  animals  only  are  yours  with  which 
you  have  the   power   to  do  all   these  things  which  I  was  just 
naming. 
I  admit  that. 

Then,  after  an  ironical  pause,  in  which  he  seemed  to  be 
thinking  of  something  great,  he  said :  Tell  me,  Socrates,  have 
you  an  ancestral  Zeus  ?  Here  anticipating  the  final  move  which 
was  to  enclose  me  in  the  net,  in  the  attempt  to  get  away,  I  gave 
a  desperate  twist  and  said :   No,  Dionysodorus,  I  have  not. 

What  a  miserable  man  you  must  be  then,  he  said ;  you  are  not 
an  Athenian  if  you  have  no  ancestral  gods  or  temples,  or  any 
other  good. 

Nay,  Dionysodorus,  I  said,  do  not  be  rough ;  good  words,  if  you 
please ;  in  the  way  of  religion  I  have  altars  and  temples,  domestic 
and  ancestral,  and  all  that  other  Athenians  have. 

And  have  not  other  Athenians,  he  said,  an  ancestral  Zeus  ? 
That   name,  I  said,  is  not  to  be  found  among  the   lonians. 
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whether  colonists  or  citizens  of  Athens ;    an  ancestral   ApoUo  & 
there  is,  who  is  the  father  of  Ion,  and  a  family  2>iis,  and  a  r; 
Zeus  guardian  of  the  phratry,  and  an  Athene  guardian  of  the 
phratry.     But  the  name  of  ancestral  Zeus  is  unknown  to  us. 

No  matter,  said  Dionysodorus,  for  you  admit  that  you  have 
Apollo,  Zeus,  and  Athene. 

Certainly,  I  said. 

And  they  are  your  gods,  he  said. 

Yes,  I  said,  my  lords  and  ancestors. 

At  any  rate  they  are  yours,  he  said,  did  you  not  admit  that  ? 

I  did,  I  said ;  what  is  going  to  happen  to  me  ? 

And  are  not  these  gods  animals  ?    For  you  admit  that  all  thii^ 
which  have  life  are  animals ;  and  have  not  these  gods  life  ? 

They  have  life,  I  said. 

And  are  they  not  animals  ? 

They  are  animals,  I  said. 

And  you  admitted  that  of  animals  those  are  yours  which  you 
could  give  away  or  sell  or  offer  in  sacrifice,  as  you  pleased  ? 

I  did  admit  that,  Euthydemus,  and  I  have  no  way  of  escape. 

Well  then,  said  he,  if  you  admit  that  Zeus  and  the  other  gods 
are  yours,  can  you  sell  them  or  give  them  away,  or  do  what  you.^ 
will  with  them,  as  you  would  with  other  animals  ? 

At  this  I  was  quite  struck  dumb,  Crito,  and  lay  prostrate. 
Ctesippus  came  to  the  rescue. 

Bravo,  Heracles,  brave  words,  said  he. 

Bravo  Heracles,  or  is  Heracles  a  bravo  ?  said  Dionysodorus. 

Poseidon,  said  Ctesippus,  what  awful  distinctions.  I  will  have 
no  more  of  them ;  the  pair  are  invincible. 

Then,  my  dear  Crito,  there  was  universal  applause  of  the 
speakers  and  their  words,  and  what  with  laughing  and  clapping 
of  hands  and  rejoicings  the  two  men  were  quite  overpowered; 
for  hitherto  only  their  partisans  had  cheered  at  each  successive 
hit,  but  now  the  whole  company  shouted  with  delight  until  the 
columns  of  the  Lyceum  returned  the  sound,  seeming  almost  to 
sympathise  in  their  joy.  To  such  a  pitch  was  I  affected  myself, 
tifcflt  I  made  a  speech,  in  which  I  acknowledged  that  I  had  never 
seco  tiie  like  of  their  wisdom ;  I  was  their  devoted  servant,  and 
Ml  ID  praising  and  admiring  of  them.  What  marvellous  dexterity 
^  vit.  I  said)  enabled  you  to  acquire  this  great  perfection  in 
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sudi  a  short  time  ?     There  is  much,  indeed,  to  admire  in  your 

words,  Euthydemus  and  DicHiysodonis,  but  there  is  nothing  that 

1  admire  more  than  your  magnanimous  disregard  of  any  opinion— 

whether  of  the  many,  or  of  the  grave  and  re^xrend  seigniors — which 

is  not  the  opinion  of  those  who  are  likeminded  with  you.     And  I 

do  verily  believe  that  there  are  few  who  are  like  you,  and  would 

approve  of  your  arguments ;  the  majority  of  mankind  are  so  ignorant 

of  their  value,  that  they  would  be  more  ashamed  of  employing  them 

in  the  refutation  of  others  than  of  being  refuted  by  them.     I  must 

further  express  my  approval  of  your  kind  and  public-spirited  denial 

of  all  differences,  whether  of  good  and  evil,  white  or  black,  or  any 

otter;  the  result  of  which  is  that,  as  you  say,  every  mouth  is  stopped, 

not  excepting  your  own,  ndiich  graciously  follows  the  example  of 

others;  and  thus  all  ground  of  offence  is  taken  away.     But  what 

(appears  to  me  to  be  more  than  all  is,  that  this  art  and  invention  of 
yours  is  so  admirably  contrived,  that  in  a  very  short  time  it  can  be 
.     imparted  to  any  one.     I  observe  that  Ctesippus  learned  to  imitate 

|Bf  you  in  no  time.  Now  this  quickness  of  attainment  is  an  excellent 
thing;  but  at  the  same  time  I  would  advise  you  not  to  have  any 
more  public  entertainments ;  there  is  a  danger  that  men  may  un- 

I  dervalue  an  art  which  they  have  so  easy  an  opportunity  of  learning ; 
the  exhibition  would  be  best  of  all,  if  the  discussion  were  confined 
to  your  two  selves;  but  if  there  must  be  an  audience,  let  him  only 
be  present  who  is  willing  to  pay  a  handsome  fee ; — ^you  should  be 
careful  of  this; — and  if  you  are  wise,  you  will  also  bid  your  dis- 
ciples discourse  with  no  man  but  you  and  themselves.  For  only 
what  is  rare  is  valuable ;  and  water,  which,  as  Pindar  says,  is  the 
best  of  all  things,  is  also  the  cheapest.  And  now  I  have  only  to 
request  that  you  will  receive  Cleinias  and  me  among  your  pupils. 

Such  was  the  discussion,  Crito ;  and  after  a  few  more  words  had 
passed  between  us  we  went  away.  I  hope  that  you  will  come  to 
them  with  me,  since  they  say  that  they  are  able  to  teach  any  one 
who  will  give  them  money,  however  old  or  stupid.  And  one  thing 
which  they  said  I  must  repeat  for  your  especial  benefit, — that  not 
even  the  business  of  making  money  need  hinder  any  man  fix)m 
taking  in  their  wisdom  with  ease. 

Cri.  Truly,  Socrates,  though  I  am  curious  and  ready  to  learn,  yet 
I  fear  that  I  am  not  like  minded  with  Euthydiemus,  but  one  of  the 
other  sort,  who,  as  you  were  saying,  would  rather  be  refuted  by 
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such  arguments  than  use  them  in  refutation  of  others.  And  though 
I  may  appear  ridiculous  in  venturing  to  advise  you,  I  think  that 
you  may  as  well  hear  what  was  said  to  me  by  a  man  of  very  coik- 
siderable  pretensions — he  was  a  professor  of  legal  oratory — ^wfao 
came  away  from  you  while  I  was  walking  up  and  down.  '  Crito/ 
said  he  to  me, '  are  you  attending  to  these  wise  men  ?  *  '  No(,  in- 
deed,' I  said  to  him ;  '  I  could  not  get  within  hearing  of  them, 
there  was  such  a  crowd.'  '  You  would  have  heard  something  worth 
hearing  if  you  had.'  '  What  was  that  ? '  I  said.  '  You  would  have 
heard  the  greatest  masters  of  the  art  of  rhetoric  discoursing.'  '  And 
what  did  you  think  of  them  ? '  I  said.  '  What  did  1  think  of  them,' 
he  said ;  '  what  any  one  would  think  of  them  who  heard  tiiem 
talking  nonsense,  and  making  much  ado  about  nothing.'  That  was 
the  expression  which  he  used.  '  Surely,'  I  said, '  [^osopby  is  a 
charming  thing.'  '  Charming ! '  he  said ;  ^  what  simplicity !  philo- 
soi^y  is  nought  ^  and  I  think  that  if  you  had  been  present  you  3c 
would  have  been  ashamed  of  your  friend — his  conduct  was  so  very 
strange  in  placing  himself  at  the  mercy  of  men  who  care  not  what 
they  say,  and  fasten  upon  every  word.  And  these,  as  I  was  telling 
you,  are  supposed  to  be  the  most  eminent  professors  of  their  time. 
But  the  truth  is,  Crito,  that  the  study  and  the  men  themselves  are 
both  equally  mean  and  ridiculous.'  Now  his  censure  of  the  pur- 
suit, Socrates,  whether  coming  from  him  or  from  others,  ai^)ears 
to  me  to  be  undeserved ;  but  as  to  the  impropriety  of  holding  a 
public  discussion  with  such  men,  I  confess  that  I  thought  he  was 
in  the  right  about  that. 

So€,  O  Crito,  they  are  marvellous  men  ^  but  what  was  I  going 
to  say  ?  What  manner  of  man  was  he  who  came  up  to  you  and 
censured  philosophy ;  was  he  an  orator  who  himself  practises  in 
the  courts,  or  an  instructor  of  orators,  who  makes  the  speeches 
with  which  they  do  battle  ? 

Cri,  He  was  certainly  not  an  orator,  and  1  doubt  whether  he  had 
ever  been  into  court ;  but  they  say  that  he  knows  the  business, 
and  is  a  clever  man,  and  composes  wonderful  speeches. 

Soe.  Now  I  understand,  Crito ;  he  is  one  of  an  amphibious  class, 
whom  I  was  on  the  point  of  mentioning — one  of  those  whom 
Prodicus  describes  as  on  the  border-ground  between  philosophers  and 
statesmen<-*they  think  that  they  are  the  wisest  of  all  men,  and  that 
they  are  generally  esteemed  the  wisest;  nothing  but  the  rivahy  of  the 
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philosophers  stands  in  their  way ;  and  they  are  of  the  opinion  that 
if  they  can  prove  the  philosophers  to  be  good  for  nothing,  no  one 
will  dispute  their  title  to  the  palm  of  wisdom,  for  that  they  are 
ically  the  wisest,  although  they  are  apt  to  be  mauled  by  Euthydemus 
and  his  friend,  when  they  get  hold  of  them  in  conversation.  This 
opinion  which  they  entertain  of  their  own  wisdom  is  very  natural ; 
for  they  have  a  certain  amount  of  philosophy,  and  a  certain  amount 
of  political  wisdom ;  there  is  reason  in  what  they  say,  for  they 
aigue  that  they  have  just  enough  of  both,  while  they  keep  out  of  the 
way  of  all  risks  and  conflicts  and  reap  the  fruits  of  their  wisdom. 

Cri.  What  do  you  say  of  them,  Socrates?  There  is  certainly 
soroediing  specious  in  that  notion  of  theirs. 

S9e,  Yes,  Crito,  there  is  more  speciousness  than  truth;  they 
cannot  be  made  to  understand  the  nature  of  intermediates.  For 
all  persons  or  things,  which  are  intermediate  between  two  other 
things^  and  participant  of  them — if  one  of  these  two  things  is 
good  and  the  other  evil,  are  better  than  the  one  and  worse  than 
the  other;  but  if  they  are  in  a  mean  between  two  good  things 
which  do  not  tend  to  the  same  end,  they  fall  short  of  either  of 
their  component  elements  in  the  attainment  of  their  ends.  Only 
in  the  case  when  the  two  component  elements  which  do  not  tend  to 
the  same  end  are  evil  is  the  participant  better  than  either.  Now, 
if  philosophy  and  political  action  are  both  good,  but  tend  to  dif- 
ferent ends^  and  they  participate  in  both,  and  are  in  a  mean 
between  them,  then  they  are  talking  nonsense,  for  they  are  worse 
than  either;  or,  if  the  one  be  good  and  the  other  evil,  they  are 
better  than  the  one  and  worse  than  the  other ;  only  on  the  suppo- 
sition that  they  are  both  evil  could  there  be  any  truth  in  what 
they  say.  I  do  not  think  that  they  will  admit  that  their  two 
pursuits  are  either  wholly  or  partly  evil ;  but  the  truth  is,  that 
these  philosopher-politicians  who  aim  at  both  fall  short  of  both  in 
the  attainment  of  their  respective  ends,  and  are  really  third, 
although  they  would  like  to  stand  first.  There  is  no  need,  how- 
ever, to  be  angry  at  this  ambition  of  theirs — they  may  be  forgiven 
that;  for  every  man  ought  to  be  loved  who  says  and  manfully 
pursues  and  works  out  anything  which  is  at  all  like  wisdom :  at 
the  same  time  we  shall  do  well  to  see  them  as  they  really  are. 

Cri.  I  have  often  told  you,  Socrates,  that  I  am  in  a  constant 
difficulty  about  my  two  sons.     What  am  I  to  do  with  them? 
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There  is  no  hurry  about  the  younger  one,  who  is  only  a  child  j  but 
the  other,  Critobulus,  is  getting  on,  and  needs  some  one  who  will 
improve  him.     I  cannot  help  thinking,  when  I  hear  you  talk,  that 
there  is  a  sort  of  madness  in  many  of  our  anxieties  about  our 
children : — in  the  first  place,  about  marrying  a  wife  of  good  family 
to  be  the  mother  of  them,  and  then  about  heaping  up  money  for 
them — and  yet  taking  no  care  about  their  education.     But  thei^ 
again,  when  I  contemplate  %ny  of  those  who  pretend  to  educate 
others,  I  am  amazed.    They  all  seem  to  me  to  be  such  outrageous 
beings,  if  I  am  to  confess  the  truth :  so  that  I  do  not  know  how  I 
can  advise  the  youth  to  study  philosophy. 

Sac.  Dear  Crito,  do  you  not  know  that  in  every  profession  the 
inferior  sort  are  numerous  and  good  for  nothing,  and  the  good  are 
few  and  beyond  all  price:  for  example,  are  not  gymnastic  and 
rhetoric  and  money-making  and  the  art  of  the  general,  noble  arts? 

Cri.  Certainly  they  are,  in  my  judgment. 

Soc.  Well,  and  do  you  not  see  that  in  each  of  these  arts  the 
many  are  ridiculous  performers  ? 

Cri.  Yes,  indeed,  that  is  very  true. 

Soe.  And  will  you  on  this  account  shun  all  these  pursuits  yourself 
and  refuse  to  allow  them  to  your  son  ? 

Cri,  That  would  not  be  reasonable,  Socrates. 

Soc.  Do  you  then  be  reasonable,  Crito,  and  do  not  mind  whether 
the  teachers  of  philosophy  are  good  or  bad,  but  think  only  of 
philosophy  herself.  Try  and  examine  her  well  and  truly,  and  if 
she  be  evil  seek  to  turn  away  all  men  from  her,  and  not  your  sons 
only ;  but  if  she  be  what  I  believe  that  she  is,  then  follow  her  and 
serve  her,  you  and  your  house,  as  the  saying  is,  and  be  of  good 
cheer. 
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The  Ion  is  the  shortest,  or  nearly  the  shortest,  of  all  the  writings 

^vhich  bear  the  name  of  Plato,  and  is  not  authenticated  by  any  early 

external  testimony.     The  grace  and  beauty  of  this  little  work  supply  the 

^Dnly,  and  perhaps  a  sufficient,  proof  of  its  genuineness.     The  plan  is 

simple,  and  the  dramatic  interest  consists  entirely  in  the  contrast  between 

^Jie  irony  of  Socrates  and  the  transparent  vanity  and  childlike  enthusiasm 

^3f  the  rhapsode  Ion.    The  theme  of  the  Dialogue  may  possibly  have  been 

^mggested  by  the  passage   of  Xenophon*s  Memorabilia  (iv.  a,  lo)  in 

"^rhich  the  rhapsodists  are  described  by  Euthydemus  as  'very  precise 

^bout  the  exact  words  of  Homer,  but  very  foolish  themselves.'    (Cp. 

-Aristotle,  Met  xiii.  6,  7.) 

Ion  the  rhapsode  has  just  come  to  Athens ;  he  has  been  exhibiting  in 
£pidaurus  at  the  festival  of  Asdepius,  and  is  intending  to  exhibit  at  the 
festival  of  the  Panathenaea.  Socrates  admires  and  envies  the  rhapsode's 
art — for  he  is  always  well  dressed  and  in  good  company — in  the  company 
of  good  poets  and  of  Homer,  who  is  the  prince  of  them.  In  the  course 
of  conversation  the  admission  is  elicited  from  Ion  that  his  skill  is 
restricted  to  Homer,  and  that  he  knows  nothing  of  inferior  poets,  such 
as  Hesiod  and  Archilochus ; — he  brightens  up  and  is  wide  awake  when 
Homer  is  being  recited,  but  is  apt  to  go  to  sleep  at  the  recitations  of  any 
other  poet  *  And  yet,  surely,  he  who  knows  the  superior  ought  to  know 
the  inferior  also; — he  who  can  judge  of  the  good  speaker  is  able  to 
judge  of  the  bad.  And  poetry  is  a  whole ;  and  he  who  judges  of  poetry 
by  rules  of  art  ought  to  be  able  to  judge  of  all  poetry.'  This  is  con- 
firmed by  the  analogy  of  sculpture,  painting,  flute-playing,  and  the  other 
arts.  The  argument  is  at  last  brought  home  to  the  mind  of  Ion,  who 
asks  how  this  contradiction  is  to  be  solved.  The  solution  given  by 
Socrates  is  as  follows : — 

The  rhapsode  is  not  guided  by  rules  of  art,  but  is  an  inspired  person 
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who  derives  a  mysterious  power  from  the  poet;  and  the  poet,  in  like  j 
manner,  is  inspired  by  the  God.  The  poets  and  their  interpreters  may  ; 
be  compared  to  a  chain  of  magnetic  rings  suspended  from  one  another, 
and  from  a  magnet.  The  magnet  is  the  Muse,  and  the  large  ring  whidi 
comes  next  in  order  is  the  poet  himself;  then  follow  the  rhapsodes  and 
actors,  who  are  rings  of  inferior  power ;  and  the  last  ring  of  all  is  the 
spectator.  The  poet  is  the  inspired  interpreter  of  the  God,  and  the 
rhapsode  is  the  inspired  interpreter  of  the  poet,  and  this  is  the  reason 
why  some  poets,  like  Tynnichus,  are  the  authors  of  single  poems,  and 
some  rhapsodes  the  interpreters  of  single  poets. 

Ion  is  delighted  at  the  notion  of  being  inspired,  and  acknowledges  that 
he  is  beside  himself  when  he  is  performing ; — his  eyes  rain  tears  and  his 
hair  stands  on  end.  Socrates  is  of  opinion  that  a  man  must  be  mad  who 
behaves  in  this  way  at  a  festival  when  there  is  nothing  to  trouble  him. 
Ion  is  confident  that  Socrates  would  never  think  him  mad  if  he  could 
only  hear  his  embellishments  of  Homer.  Socrates  asks  whether  he  can 
speak  well  about  everything  in  Homer.  'Yes,  indeed  he  can.'  'What 
about  things  of  which  he  has  no  knowledge  ?'  Ion  answers  that  he  can 
interpret  anything  in  Homer.  But,  rejoins  Socrates,  when  Homer  speaks 
of  the  arts,  as  for  example,  of  chariot-driving,  or  of  medicine,  or  of  prophecy, 
or  of  navigation — will  he,  or  will  the  charioteer  or  phj^ician  or  prophet 
or  pilot  be  the  better  judge  ?  Ion  is  compelled  to  admit  that  every  man 
will  judge  of  his  own  particular  art  better  than  the  rhapsode.  He  still 
maintains,  however,  that  he  understands  the  art  of  the  general  as  well  as 
any  one.  *  Then  why  in  this  city  of  Athens,  in  which  men  of  merit  are 
always  being  sought  after,  is  he  not  at  once  appointed  a  general  ? '  Ion 
replies  that  he  is  a  foreigner,  and  the  Athenians  and  Spartans  will  not 
appoint  a  foreigner  to  be  their  general.  '  No,  that  is  not  the  real  reason. 
But  Ion  has  long  been  playing  tricks  with  the  argument ;  like  Proteus,  he 
transforms  himself  into  a  variety  of  shapes,  and  is  at  last  about  to  escape 
in  the  disguise  of  a  general.  Would  he  rather  be  regarded  as  inspired  or 
dishonest  ? '     Ion  eagerly  embraces  the  alternative  of  inspiration. 

The  Ion,  like  the  other  earlier  Platonic  Dialogues,  is  a  mixture  of  jest 
and  earnest,  in  which  no  definite  result  is  obtained,  but  some  Socratic  or 
Platonic  truths  ate  allowed  dimly  to  appear. 

The  elements  of  a  true  theory  of  poetry  are  contained  in  the  notion 
that  the  poet  is  inspired.    Genius  is  oflen  said  to  be  unconscious,  or 
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spontaneous,  or  a  gift  of  nature:  that  genius  is  akin  to  madness  is 
a  popular  aphorism  of  modem  times.  The  greatest  strength  is  often 
observed  to  have  an  element  of  limitation.  It  is  said,  too,  that  the  force 
of  nature  must  have  its  way,  and  is  incapable  of  correction  or  improve- 
ment Reflections  of  this  kind  may  have  been  passing  before  Plato's 
mind  when  he  describes  the  poet  as  inspired,  or  when,  as  in  the  Apology 
(22  b,  foil.),  he  speaks  of  poets  as  the  worst  critics  of  their  own  writings 
— anybody  taken  at  random  from  the  crowd  is  a  better  interpreter  of 
them  than  they  are  of  themselves.  They  are  sacred  persons,  *  winged 
and  holy  things,'  who  have  a  touch  of  madness  in  their  composition 
(Phaedr.  245  a),  and  should  be  treated  with  every  sort  of  respect 
(Rep.  iii.  398  a),  but  not  allowed  to  live  in  a  well-ordered  state. 

In  the  Protagoras  (316  d,  foil.)  the  ancient  poets  are  recognized  by 
Protagoras  himself  as  the  original  sophists ;  and  this  family  resemblance 
nay  be  traced  in  the  Ion.  The  rhapsode  belongs  to  the  realm  of  imita- 
tion and  of  opinion:  he  professes  to  have  all  knowledge,  which  is 
derived  by  him  from  Homer,  just  as  the  sophist  professes  to  have  all 
^sdom,  which  is  contained  in  his  art  of  rhetoric.  Even  more  than  the 
sophist  he  is  incapable  of  appreciating  the  commonest  logical  distinc- 
tions ;  his  great  memory  remarkably  contrasts  with  his  inability  to  follow 
the  steps  of  the  argmnent.  And  in  his  highest  dramatic  flights  he  has 
an  eye  to  his  own  gains. 

The  old  quarrel  between  philosophy  and  poetry,  which  in  the  Republic 
leads  to  their  final  separation,  is  already  working  in  the  mind  of  Plato, 
and  is  embodied  by  him  in  the  contrast  between  Socrates  and  Ion.  Yet, 
as  in  the  Republic,  Socrates  shows  a  sort  of  sympathy  with  the  poetic 
nature.  Also,  the  manner  in  which  Ion  is  affected  by  his  own  recitations 
affords  a  lively  illustration  of  the  power  which,  in  the  Republic  (394 
foil.),  Socrates  attributes  to  dramatic  performances  over  the  mind  of 
the  performer.  His  allusion  to  his  embellishments  of  Homer,  in  which 
he  declares  himself  to  have  surpassed  Metrodorus  of  Lampsacus  and 
Stesimbrotus  of  Thasos,  seems  to  show  that,  like  them,  he  belonged 
to  the  allegorical  school  of  interpreters.  The  circumstance  that  nothing 
more  is  known  of  him  may  be  adduced  in  confirmation  of  the  argument 
that  this  truly  Platonic  little  work  is  not  a  forgery  of  later  times. 
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PERSONS    OF    THE    DIALOGUE. 
Socrates.    Ion. 

Socrates.   Welcome,  Ion.      Are  you  from  your  native  city  of 
Rhesus  ? 

J0j».  No,  Socrates ;  but  from  Epidaurus,  where  I  attended  the 
t^tstival  of  Asclepius. 

Sec.  And  do  the  Epidaurians  have  contests  of  rhapsodes  at  the 
festival? 

Ion.  O  yes,  and  of  all  sorts  of  musical  performers. 

Soc.  And  were  you  one  of  the  competitors — and  did  you  succeed  ? 

Ion.  I  obtained  the  first  prize  of  all,  Socrates. 

Soc.  Well  done ;  and  I  hope  that  you  will  do  the  same  for  us  at 
the  Panathenaea. 

Ion.  And  I  will,  please  heaven. 

Soc.  I  often  envy  the  profession  of  a  rhapsode.  Ion ;  for  you  have 
always  to  wear  fine  clothes  and  to  look  as  beautiful  as  you  can  is  a 
part  of  your  art.  Then,  again,  you  are  obliged  to  be  continually  in 
the  company  of  many  good  poets ;  and  especially  of  Homer,  who 
is  the  best  and  most  divine  of  them ;  and  to  understand  him,  and 
not  merely  learn  his  words  by  rote,  is  a  thing  greatly  to  be  envied. 
And  no  man  can  be  a  rhapsode  who  does  not  understand  the  mean- 
ing of  the  poet.  For  the  rhapsode  ought  to  interpret  the  mind  of 
th^  poet  tp.hi^^hearers,  and  he  cannot  do  this  well  unless  he  knows 
what  he  means.     All  this  is  greatly  to  be  envied. 

Ion.  That  is  true,  Socrates;  and  that  has  certainly  been  the 
most  troublesome  part  of  my  art ;  and  I  believe  that  I  can  speak 
about  Homer  better  than  any  man ;  and  that  neither  Metrodorus 
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of  Lampsacus,  nor  Stesimbrotus  of  Thasos,  nor  Glaucon,  nor  any 
one  else  that  ever  was,  had  as  good  ideas  about  Homer  as  1  have, 
or  as  manv  of  them. 

4 

Soc.  I  am  glad  to  hear  that.  Ion;  for  I  see  that  you  will  not 
refuse  to  acquaint  me  with  them. 

Ion.  Certainly,  Socrates ;  you  ought  to  hear  my  embellishments 
of  Homer.  I  think  that  the  Homeridae  should  give  me  a  golden 
crown  as  a  reward  for  them. 

So€.  I  shall  take  an  opportunity  of  hearing  them  at  some  future  53 
time.     But  just  now  I  should  like  to  ask  you  a  .question :   Does 
your  art  extend  to  Hesiod  and  Archilochus,  or  to  Homer  only  ? 

Ian.  To  Homer  only;  and  that  appears  to  me  to  be  quite 
enough. 

Soc.  Are  there  any  things  about  which  Homer  and  Hesiod  agree? 

Ion.  Yes;  I  am  of  opinion  that  there  are  a  good  many. 

Soc.  And  can  you  interpret  better  what  Homer  says,  or  what 
Hesiod  says,  about  these  matters  in  which  they  agree  ? 

Ion.  I  can  interpret  them  equally  well,  Socrates,  where  they 
agree. 

Soc.  But  what  about  matters  in  which  they  do  not  agree  ? — for 
example,  about  divination,  of  which  both  Homer  and  Hesiod  have 
something  to  say. 

Ion.  Very  true. 

Soc.  Well  now,  would  you  or  a  good  prophet  be  a  better  in- 
terpreter of  what  these  two  poets  say,  whether   they  agree  or 
disagree,  about  divination  ? 
•  Ion.  A  prophet. 

Soc.  But  if  you  were  a  prophet,  would  you  not  be  able  to  interpret 
them  when  they  disagree  as  well  as  when  they  agree  ? 

Ion.  Clearly. 

Soc.  Well  then,  how  come  you  to  have  this  skill  about  Homer, 
but  not  about  Hesiod  or  the  other  poets  ?  Does  not  Homer  speak 
of  the  same  themes  which  all  other  poets  handle  ?  Is  not  war  his 
great  argument  ?  and  does  he  not  speak  of  human  society  and  of 
intercourse  of  men,  good  and  bad,  skilled  and  unskilled^  and  of  Hie 
gods  conversing  with  one  another  and  with  mankind^  and  about 
what  happens  in  heaven  and  in  the  world  below,  and  the  genera- 
tions of  gods  and  heroes  ?  Are  not  these  the  themes  of  which 
Homer  sings  ? 
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J(pj».  Very  true,  Socrates. 

&r.  And  do  not  the  other  poets  sing  of  the  same  ? 

lorn.  Yes,  Socrates ;  but  not  in  the  same  way  as  Homer. 

Soc.  What !  in  a  worse  way  ? 

Iwr.  Yes,  in  a  far  worse. 

&r.  And  Homer  is  better  ? 

Jmt.  He  is  incomparably  better. 

Soc.  And  yet  surely,  my  dear  friend  Ion,  in  a  discussion  about 
arithmetic,  where  many  people  are  speaking,  and  some  one  person 
speaks  better  than  the  rest,  any  one  can  judge  who  is  the  good 
speaker? 

Iw».  Yes. 

Soc.  And  he  who  judges  of  the  good  will  be  the  same  as  he  who 
judges  of  the  bad  speakers  ? 

lorn.  The  same. 

Soc.  And  he  will  be  the  arithmetician  ? 

lorn.  Yes. 

Soc.  Well,  and  in  discussions  about  the  wholesomeness  of  food, 
when  many  persons  are  speaking,  and  one  speaks  better  than  the 
rest,  will  he  who  recognizes  the  better  speaker  be  a  different 
person  from  him  who  recognizes  the  worse,  or  the  same  ? 

lorn.  Clearly  the  same. 

Soc.  And  who  is  he,  and  what  is  his  name  ? 

lorn.  A  physician. 

Soc.  And  speaking  generally,  in  all  discussions  in  which  the 
\2  subject  is  the  same  and  many  men  are  speaking,  will  not  he  who 
knows  the  good  know  the  bad  speaker  also  ?  Or  if  he  does  not 
know  the  bad,  neither  will  he  know  the  good. 

Ion.  True. 

Soc.  Is  not  the  same  person  skilfiil  in  both  ? 

loH.  Yes. 

Soc.  And  you  say  that  Homer  and  the  other  poets,  such  as 
Hesiod  and  Archilochus,  speak  of  the  same  things,  although  not  in 
the  same  way ;  but  the  one  speaks  well  and  the  other  not  so  well  ? 

Ion.  Yes ;  and  I  am  right  in  saying  that. 

Soc.  And  if  you  know  the  good  speaker,  you  would  also  know 
that  the  inferior  speakers  are  inferior  ? 

Ion.  That  is  true. 

Soc.  Then,  my  dear  friend,  can  I  be  mistaken  in  saying  that  Ion 


236  ION. 

is  equally  skilled  in  Homer  and  in  other  poets,  since  he  himself 
acknowledges  that  the  same  person  will  be  a  good  judge  of  all 
those  who  speak  of  the  same  things ;  and  that  almost  all  poets  do 
speak  of  the  same  things  ? 

Im,  What  then,  Socrates,  is  the  reason  why  I  lose  attention 
and  go  to  sleep  and  have  absolutely  no  ideas,  when  any  one  speaks 
of  any  other  poet ;  but  when  Homer  is  mentioned,  I  wake  up  at 
once  and  am  all  attention  and  have  plenty  to  say  ? 

Soc,  That,  my  friend,  is  easily  explained.     No  one  can  fail  to 
see  that  you  speak  of  Homer  not  by  any  art  or  knowledge.     If  you 
were  able  to  speak  of  him  by  rules  of  ai±,..you  would  have  been  abl^ 
to  speak  of  all  other  poets,  for  poetry  is  a  whole. 

Ion.  Yes. 

Soc.  And  when  any  one  acquires  any  other  art  as  a  whole,  the 
same  may  be  said  of  them.  Would  you  like  me  to  e3q>lain  my 
meaning,  Ion? 

Ion.  Yes,  indeed,  Socrates ;  I  wish  that  you  would :  for  I  love  to 
hear  you  wise  men  talk. 

&0C.  I  wish,  Ion,  that  we  could  be  truly  called  wise :  but  the 
truth  is  that  you  rhapsodes  and  actors,  and  the  poets  whose 
verses  you  sing,  are  wise ;  and  I  am  a  common  man,  who  only 
speaks  the  truth.  For  do  but  consider  what  a  very  common  and 
trivial  thing  this  is,  which  I  have  said — a  thing  which  any  man 
might  say ;  that  when  a  man  has  acquired  a  knowledge  of  a  whole 
art,  the  inquiry  into  good  and  bad  is  one  and  the  same.  Let  us 
think  about  this;  is  not  the  art  of  painting  a  whole? 

Ion.  Yes. 

Soc.  And  there  are  and  have  been  many  painters  good  and  bad  ? 

Ion.  Yes. 

Soc.  And  did  you  ever  know  any  one  who  was  skilful  in 
pointing  out  the  excellences  and  defects  of  Polygnotus  the 
son  of  Aglaophon,  but  incapable  of  criticising  other  painters;  5 
and  when  the  work  of  any  other  painter  was  produced,  went  to 
sleep  and  was  at  a  loss  and  had  no  ideas;  but  when  he  had  to 
give  his  opinion  about  Polygnotus,  or  whoever  the  painter  might 
be,  woke  up  and  was  attentive  and  had  plenty  to  say  ? 

Ion.  No  indeed,  I  never  did. 

Soc.  Or  did  you  ever  know  of  any  one  in  sculpture,  who  was 
skilful  in  expounding  the  merits  of  Daedalus  the  son  of  Metion, 
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Or  of  Epeius  the  son  of  Panopeus,  or  of  Theodorus  the  Samian,  or  of 
some  other  individual  sculptor^    but  when   the  works  of  other 
ioiiptors  were  produced^  was  at  a  loss  and  went  to  sleep  and  had 
nothing  to  say? 
hm.  No  indeed,  I  never  did. 

te.  And  if  I  am  not  mistaken,  you  never  met  with  any  one 
among  flute-players  or  harp-players  or  singers  to  the  harp  or 
ihapsodes  who  was  able  to  discourse  of  Olympus  or  Thamyras  or 
Orpheus,  or  Hiemius,  the  rhapsode  of  Ithaca,  but  was  at  a  loss 
when  he  came  to  speak  of  Ion  of  Ephesus,  and  had  no  notion  of 
his  merits  or  defects  ? 

Imt.  I  cannot  deny  that,  Socrates.  Nevertheless  I  am  con- 
scious in  my  own  self  that  I  do  speak  better  and  have  more  to 
say  about  Homer  than  any  other  man,  and  this  is  the  general 
opinion.  But  I  do  not  speak  equally  well  about  others — tell  me 
the  reason  of  this? 

Sqc.  I  perceive.  Ion ;  and  I  will  proceed  to  explain  to  you  what 
I  imagine  to  be  the  reason  of  this.  /This  gift  which  you  have  of 
speaking  excellently  about  Homer  is  not  an  art,  but,  as  I  was  just 
saying,  an  inspiration;  there  is  a  divinity  moving  you,  like 
that  in  the  stone  which  Euripides  calls  a  magnet,  but  which 
is  commonly  known  as  the  stone  of  Heraclea.  For  that 
stone  not  only  attracts  iron  rings,  but  also  imparts  to  them 
a  similar  power  of  attracting  other  rings ;  and  sometimes  you 
may  see  a  number  of  pieces  of  iron  and  rings  suspended  from 
one  another  so  as  to  form  quite  a  long  chain :  and  all  of  them 
derive  their  power  of  suspension  from  the  original  stone.  Now 
this  is  like  the  Muse,  who  first  gives  to  men  inspiration  herself ; 
and  from  these  inspired  persons  a  chain  of  other  persons  is 
suspended,  who  take  the  inspiration  from  them.  For/all  good 
poets,  epic  as  well  as  lyric,  compose  their  beautiful  poems  not 
as  works  of  art,  but  because  they  are  inspired  and  possessed/  And 
^  as  the  Corybantian  revellers  when  they  dance  are  not  in  their 
right  mind,  so  the  lyric  poets  are  not  in  .thgir_lig?it  mind 
when Jhey  are  composing  their  beautiful  strains :  but  when  filling 
under  the  power  of  music  and  metre  they  are  inspired  and 
possessed ;  like  Bacchic  maidens  who  draw  milk  and  honey  from 
the  rivers,  when  they  are  under  the  influence  of  Dionysus,  but 
not  when  they  are  in  their  right  mind.     And  the  soul  of  the  lyric 
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poet  does  the  same,  as  they  themselves  tell  us  ^  for  they  tell  us 
that  they  gather  their  strains  from  honied  fountains  out  of  the 
gardens  and  dells  of  the  Muses;  thither,  like  the  bees,  they  wing 
^  their  way.  And  this  is  true.  /For  the  poet  is  a  light  and  winged 
and  holy  thing,  and  there  is  no  invention  in  him  until  he  has 
been  inspired  and  is  out  of  his  senses,  and  the  mind  is  no  longer 
I  in  him :  when  he  has  not  attained  to  this  state,  he  is  powerless  and 
is  unable  to  utter  his  oracles^  Many  are  the  noble  words  in  whidi 
poets  speak  of  actions  like  your  own  words  about  Homer  j  but  they 
do  not  speak  of  them  by  any  rules  of  art  :/only  when  they  make  that 
to  which  the  Muse  impels  them  are  their  inventions  inspired;  and 
then  one  of  them  will  make  dithyrambs,  another  hymns  of  praise, 
another  choral  strains,  another  epic  or  iambic  verses — and  he  who 
is  good  at  one  is  not  good  at  any  other  kind  of  verse :  for  not  by 
art  does  the  poet  sing,  but  by  power  divine.  Had  he  learned  by 
rules  of  art,  he  would  have  known  how  to  speak  not  of  one  theme 
only,  but  of  all ;  and  therefore  God  takes  away  the  minds  of  poets, 
and  uses  them  as  his  ministers,  as  he  also  uses  diviners  and  holy 
prophets,  in  order  that  we  who  hear  them  may  know  that  they 
speak  not  of  themselves  who  utter  these  priceless  words  in  a  state 
of  unconsciousness,  but  that  God  is  the  §Ecakcj:,^nd  that  through 
them  he  .is_conversing  with  x^s^And  Tynnichus  the  Chalcidian 
affords  a  striking  instance  (rf^what  I  am  saying :  he  wrote  nothing 
that  any  one  would  care  to  remember  but  the  famous  paean  which 
is  in  every  one's  mouth,  and  is  one  of  the  finest  poems  ever 
written,  and  is  certainly  an  invention  of  the  Muses,  as  he  himself 
says.  For  in  this  way  the  God  wouIH  leem  tO'  Indicate  to  us  and 
not  allow  us  to  doubt  that  these  beautiful  poems  are  not  human, 
or  the  work:._Qf.man,  but  divine  and  the  word  of  God;  aijd  that 
the  poets  are  only  the  interpreters  of  the  Gods  by  whom  they  are 
severally  possessed.  Was  not  this  the  lesson  which  the  God 
intended  to  teach  when  by  the  mouth  of  the  worst  of  poets  he 
sang  the  best  of  songs  ?     Am  I  not  right.  Ion  ? 

Ion,  Yes,  indeed,  Socrates,  I  feel  that  you  are;  for  your  words 
touch  my  soul,  and  I  am  persuaded  somehow  that  good  poets^are 
the  inspired  interpreters  of  the  Gods. 

Soc.  And  you  rhapsodists  are  the  interpreters  of  the  poets  ? 

Itm.  That  again  is  true. 

Soc,  Then  you  are  the  interpreters  of  interpreters  ? 
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/«».  Precisely. 

^.  1  wish  you  would  frankly  tell  me.  Ion,  what  1  am  going  to 
ask  of  you :  When  you  produce  the  greatest  effect  upon  the 
^ectators  in  the  recitation  of  some  striking  passage,  such  as  the 
apparition  of  Odysseus  leaping  forth  on  the  floor,  recognized  by 
the  suitors  and  casting  his  arrows  at  his  feet,  or  the  description  of 
Achilles  rushing  at  Hector,  or  the  sorrows  of  Andromache,  Hecuba, 
or  Priam, — are  you  in  your  right  mind  ?  Are  you  not  carried  out 
of  yourself,  and  does  not  your  soul  in  an  ecstasy  seem  to  be  among 
the  persons  or  places  of  which  she  is  speaking,  whether  they  are  in 
Ithaca  or  in  Troy  or  whatever  may  be  the  scene  of  the  poem  ? 

Iw.  TTiat  proof  strikes  home  to  me,  Socrates.  For  I  must 
confess  that  at  the  tale  of  pity  my  eyes  are  filled  with  tears,  and 
when  I  speak  of  horrors,  my  hair  stands  on  end  and  my  heart 
throbs. 

te.  Well,  Ion,  and  what  are  we  to  say  of  a  man  who  at  a 
sacrifice  or  festival,  when  he  is  dressed  in  holiday  attire,  and  has 
gold  crowns  upon  his  head,  of  which  nobody  has  robbed  him, 
appears  weeping  or  panic-stricken  in  the  presence  of  more  than 
twenty  thousand  friendly  faces,  when  there  is  no  one  spoiling  or 
wronging  him ; — is  he  in  his  right  mind  or  is  he  not  ? 

Iwr.  No  indeed,  Socrates,  I  must  say  that  strictly  speaking  he 
is  not  in  his  right  mind. 

S9C.  And  are  you  aware  that  yoi^  produce  similar  effects  on  most 
of  the  spectators  ? 

lam.  Yes  indeed^  I  am^  for  I  look  down  upon  them  from  the 
stage,  and  behold  the  various  emotions  of  pity,  wonder,  sternness, 
stamped  upon  their  countenances  when  I  am  speaking :  and  I  am 
obliged  to  attend  to  them'j  for  unless  I  make  them  cry  I  myself 
shall  not  laugh,  and  if  I  make  them  laugh,  I  shall  do  anything  but 
laugh  myself  when  the  hour  of  payment  arrives.     ' 

Soc.  Do  you  know  that  the  spectator  is  the  last  of  the  rings 
which,  as  I  am  saying,  derive  their  power  from  the  original 
magnet;  and  the  rhapsode  like  yourself  and  the  actors  are  inter- 
(6  mediate  links,  and  the  poet  himself  is  the  first  link  of  all  ?  And 
through  all  these  the  God  sways  the  souls  of  men  in  any  direction 
which  he  pleases,  and  makes  one  man  hang  down  from  another. 
There  is  also  a  chain  of  dancers  and  masters  and  undermasters  di 
bands,  who  are  suspended  at  the  side,  and  are  the  rings  which 
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hang  from  the  Muse.  And  every  poet  has  a  Muse  from  whom  he  is 
suspended,  and  by  whom  he  is  said  to  be  possessed,  which  is  nearly 
the  same  thing;  for  he  is  taken  possession  of.  And  from  these 
first  rings,  which  are  the  poets,  depend  others,  some  deriving  their 
inspiration  from  Orpheus,  others  from  Musaeus;  but  the  greater 
number  are  possessed  and  held  by  Homer.  Of  which  latter  you  are 
one.  Ion — possessed  by  Homer;  and  when  any  one  repeats  the 
verses  of  another  poet  you  go  to  sleep,  and  know  not  what  to  say; 
but  when  any  one  recites  a  strain  of  Homer  you  wake  up  in  a 
moment,  and  your  soul  leaps  within  you,  and  you  have  plenty  to 
say,  for  not  by  art  or  knowledge  about  Homer  do  you  say  what  you 
say,  but  by  divine^ inspiration  and  by  possession;  just  as  the 
revellers  too  have  a  quick  perception  of  that  strain  only  which  is 
appropriated  to  the  God  by  whom  they  are  pos8CSScd,*"^d  have 
plenty  of  dances  and  words  for  that,  but  take  no  heed  of  any 
other.  And  you  too.  Ion,  when  the  name  of  Homer  is  mentioned 
have  plenty  to  say,  and  nothing  to  say  of  others.  And  the  reason 
of  this  is,  that  you  praise  Homer  not  by  art  but  by  divine  inspira- 
tion :  and  this  is  the  answer  to  your  question. 

Ion.  That  is  good,  Socrates ;  and  yet  I  doubt  whether  you  will 
ever  have  eloquence  enough  to  persuade  me  that  I  praise  Homer 
only  when  I  am  mad  and  possessed;  and  if  you  could  hear  me 
speak  of  him  I  am  sure  that  you  would  never  think  that. 

Soc,  I  should  like  very  much  to  hear  you,  but  not  until  you 
have  answered  a  question  which  I  have  to  ask.  On  what  part 
of  Homer  do  you  speak  well  ? — not  surely  about  every  part  ? 

Ion.  There  is  no  part,  Socrates,  about  which  I  do  not  speak 
well :  of  that  I  can  assure  you. 

Soc.  Surely  not  about  things  in  Homer  of  which  you  have  no 
knowledge  ? 

Ion.  And  what  is  there  of  which  Homer  speaks  of  which  I 
have  no  knowledge  ? 

Soc.  Why !  does  not  Homer  speak  in  many  passages  about  arts  ?  5; 
For  example,  about  driving;  if  I  can  only  remember  the  lines 
I  will  repeat  them. 

Ion.  I  remember,  and  will  repeat  them. 

Soc.  Tell  me  then,  what  Nestor  says  to  Antilochus,  his  son, 
where  he  tells  him  to  be  careful  of  the  bend  at  the  horse  race 
in  honour  of  Patroclus. 
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!»•  '  Bend  gently/  he  says,  <  in  the  polished  chariot  to  the  left  of  them, 
and  give  the  horse  on  the  right  hand  a  touch  of  the  whip,  and  shout — and  at 
the  same  time  slacken  his  rein.  And  when  you  are  at  the  goal,  let  the  left 
bone  draw  near,  yet  so  that  the  nave  of  the  well- wrought  wheel  may  not  even 
aeem  to  touch  the  extremity ;  and  keep  from  catching  the  stone.'  > 

Sif.  Enough.  Now,  Ion,  will  the  charioteer  or  the  physician  be 
the  better  judge  of  the  propriety  of  these  lines  ? 

Imt.  The  charioteer,  clearly. 

^0^.  And  will  the  reason  be  that  this  is  his  art,  or  will  there 
be  any  other  reason  ? 

hm.  No,  that  will  be  the  reason. 

S^c.  And  every  art  is  appointed  by  God  to  have  knowledge  of 
a  certain  work ;  for  that  which  we  know  by  the  art  of  the  pilot 
we  do  not  know  by  the  art  of  medicine  ? 

Iwr.  Certainly  not. 

Soc.  Nor  do  we  know  by  the  art  of  the  carpenter  that  which  we 
know  by  the  art  of  medicine  ? 

lam.  Certainly  not. 

Sac.  And  this  is  true  of  all  the  arts ; — that  which  we  know  with 
one  art  we  do  not  know  with  the  other  ?    But  let  me  preface  this   . 
question  by  another :  You  admit  that  there  are  differences  of  arts  ? 

Irar.  Yes. 

Soc.  You  would  argue,  as  I  should,  that  when  the  subject  of 
knowledge  is  different,  the  art  is  also  different  ? 

Jwr.  Yes. 

SfK.  Yes;  for  surely,  if  the  subject  of  knowledge  were  the 
same,  there  would  be  no  meaning  in  saying  that  the  arts  were 
different, — if  they  both  gave  the  same  knowledge.  For  example, 
I  know  that  here  are  five  fingers,  and  you  know  the  same.  And 
if  I  were  to  ask  whether  I  and  you  became  acquainted  with  this 
feet  by  the  help  of  the  same  science  of  arithmetic,  you  would 
acknowledge  that  we  did  ? 

xOH.  Yes. 

S9C.  Tell  me,  then,  what  I  was  going  to  ask  you  just  now, — 
|8  whether  this  holds  universally?     Must  the  same  art  have  the 
same  subject  of  knowledge,  and  any  others  have  other  subjects  of 
knowledge  ? 

Ion,  That  is  my  opinion,  Socrates. 

1  II.  xxiii.  335. 
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Soc.  Then  he  who  has  no  knowledge  of  a  particular  art  will 
have  no  right  judgment  of  the  sayings  and  doings  of  that  art  ? 

Im,  That  is  true. 

Soc.  Then  which  will  be  a  better  judge  of  the  lines  of  Homer 
which  you  were  reciting,  you  or  the  charioteer  ? 

Ion.  The  charioteer. 

Soc.  Why,  yes,  because  you  are  a  rhapsode  and  not  a  charioteer. 

Ion.  Yes. 

Soc.  And  the  art  of  the  rhapsode  is  different  from  that  of  the 
charioteer  ? 

Ion.  Yes. 

Soc.  And  if  a  different  knowledge,  then  a  knowledge  of  di£R?rent 
matters  ? 

Ion.  Yes. 

Soc.  You  know  the  passage  in  which  Hecamede  the  concubine 
of  Nestor  is  described  as  giving  to  the  wounded  Machaon  a  posset, 
as  he  says, 

'  Made  with  Pramnian  wine ;  and  she  grated  cheese  of  goat's  milk  with 
a  brazen  knife,  and  at  his  side  there  was  an  onion  which  gives  a  relish  to 
drink/  2 

Would  you  say  now  that  the  art  of  the  rhapsode  or  the  art  of 
medicine  was  better  able  to  judge  of  these  lines  ? 
Ion.  The  art  of  medicine. 
Soc.  And  when  Homer  says, 

*■  And  she  descended  into  the  deep  like  a  leaden  plummet,  which,  set  in  the 
horn  of  ox  that  ranges  in  the  fields,  rushes  along  carrying  death  among  the 
ravenous  fishes,' —  * 

will  the  art  of  the  fisherman  or  of  the  rhapsode  be  better  able  to 
judge  of  the  propriety  of  these  lines  ? 

Ion.  Clearly,  Socrates,  the  art  of  the  fisherman. 

Soc.  Come  now,  suppose  that  you  were  to  say  to  me :  Since  you, 
Socrates,  are  able  to  assign  different  passages  in  Homer  to  their 
corresponding  arts,  I  wish  that  you  would  tell  me  what  are  the 
passages  the  excellence  of  which  ought  to  be  judged  of  by  the 
prophet  and  prophetic  art,  and  you  shall  see  how  readily  and  truly 
I  will  answer  you.  For  there  are  many  such  passages,  particularly 
in  the  Odyssee ;  as,  for  example,  the  passage  in  which  Theocly- 
menus  of  the  house  of  Melampus  says  to  the  suitors : — 

'^  II.  X.  638,  630.  3  II.  xxiv.  80. 
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9  *  Wretched  men !  what  is  ha]^>ening  to  you  ?  Your  heads  and  your  faces 
and  your  limbs  underneath  are  shrouded  in  night ;  and  the  voice  of  lamenta- 
tkm  bursts  forth,  and  your  cheeks  are  wet  with  tears.  And  the  vestibule  is 
fiilly  and  the  court  is  fuD,  of  ghosts  descending  into  the  darkness  of  Erebus, 
and  the  son  has  perUed  out  of  heaven,  and  an  evil  mist  is  spread  abroad.'  ^ 

And  there  are  many  such  passages  in  the  Iliad  also;  as  for 
example  in  the  description  of  the  battle  near  the  rampart,  where 
he  says : — 

*  As  they  were  eager  to  pass  the  ditch,  there  came  to  them  an  omen :  a 
soaring  eagle,  holding  back  the  people  on  the  left,  bore  a  huge  bloody  dragon 
in  his  talons,  still  living  and  panting ;  nor  had  he  yet  resigned  the  strife,  for  he 
bent  back  and  smote  the  bird  which  carried  him  on  the  breast  by  the  neck, 
and  he  in  pain  let  him  fall  from  him  to  the  ground  into  the  midst  of  the  multi- 
tude.   And  the  eagle,  with  a  cry,  was  borne  afar  on  the  wings  of  the  wind.'  ^ 

These  are  the  sort  of  things  which  I  should  say  that  the  prophet 
ought  to  consider  and  determine. 

Jm.  And  you  are  quite  right,  Socrates,  in  saying  that. 

Sac.  Yes,  Ion,  and  you  are  right  also.  And  as  I  have  selected 
fix)m  the  Diad  and  Odyssee  for  you  passages  which  describe  the 
office  of  the  prophet  and  the  physician  and  the  fisherman,  do  you, 
who  know  Homer  so  much  better  than  I  do,  Ion,  select  for  me 
passages  which  relate  to  the  rhapsode  and  the  rhapsode's  art,  and 
which  the  rhapsode  ought  to  examine  and  judge  of  better  than 
other  men. 

Irar.  All  passages,  I  should  say,  Socrates. 

5af .  Not  all.  Ion,  surely.     Have  you  already  forgotten  what  you 
were  saying  ?     A  rhapsode  ought  to  have  a  better  memory. 

Jwr.  Why,  what  am  I  forgetting  ? 
540     Soc.  Do  you  not  remember  that  you  declared   the  art   of  the 
rhapsode  to  be  diflferent  from  the  art  of  the  charioteer  ? 

lam.  Yes,  I  remember. 

Sac.  And  you  admitted  that  being  different  they  would  have 
different  subjects  of  knowledge  ? 

Ian.  Yes. 

Sac.  Then  upon  your  own  showing  the  rhapsode,  and  the  art  of 
the  rhapsode,  will  not  know  everything. 

Ian.  I  dare  say,  Socrates,  that  there  may  be  exceptions. 

Sac.  You  mean  to  say  that  he  will  not  know  the  subjects  of  the 

^  Od.  XX.  351.  •  11.  xii.  aoo. 
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other  arts.    As  he  does  not  know  all  of  them,  which  of  them  will 
he  know  ? 

Ion,  He  will  know  what  a  man  ought  to  say  and  what  a  woman 
ought  to  say,  and  what  a  freeman  and  what  a  slave  ought  to  say, 
and  what  a  ruler  and  what  a  subject. 

Soc.  Do  you  mean  that  a  rhapsode  will  know  better  than  the 
pilot  what  the  ruler  of  a  sea-tossed  vessel  ought  to  say  ? 

Im.  No ;  the  pilot  will  know  that  best. 

$90.  Or  will  the  rhapsode  know  better  than  the  physician  what 
the  ruler  of  a  sick  man  ought  to  say  ? 

Im.  He  will  not. 

Soc.  But  he  will  know  what  a  slave  ought  to  say  ? 

Ion,  Yes. 

Soc.  Suppose  the  slave  to  be  a  cowherd ;  the  rhapsode  will  know 
better  than  the  cowherd  what  he  ought  to  say  in  order  to  soothe 
the  rage  of  infuriated  cows  ? 

Ion.  No,  he  won't. 

Soc.  But  he  will  know  what  a  spinning-woman  ou^t  to  say 
about  the  working  of  wool  ? 

Ion.  No. 

Soc.  But  he  will  know  what  a  general  ought  to  say  when  exhorting 
his  soldiers  ? 

Ion.  Yes,  that  is  the  sort  of  thing  which  the  rhapsode  will  know. 

Soc.  Well,  but  is  the  art  of  the  rhapsode  the  art  of  the  general  ? 

Ion.  I  am  sure  that  I  should  know  what  a  general  ought  to  say. 

Soc.  Why,  yes.  Ion,  because  you  may  possibly  have  a  knowledge 
of  the  general's  art ;  and  you  may  also  have  a  knowledge  of  horse- 
manship as  well  as  of  the  lyre :  in  that  case  you  would  know  when 
horses  were  well  or  ill  managed.  But  suppose  I  were  to  ask  you : 
By  the  help  of  which  art.  Ion,  do  you  know  whether  horses  are  well 
managed,  by  your  skill  as  a  horseman  or  as  a  performer  on  the  lyre 
—what  would  you  answer  ? 

Ion.  I  should  reply,  as  a  horseman. 

Soc.  And  if  you  juiced  of  performers  on  the  lyre,  you  would 
admit  that  you  judged  of  them  as  performers  on  the  lyre,  and  not 
as  horsemen  ? 
Ion.  Yes. 

Soc.  And  in  judging  of  the  general's  art,  do  you  judge  of  that  as 
a  general  or  a  rhapsode  ? 
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Im.  That  appears  to  me  to  be  all  one. 

S9C.  What  do  you  mean  ?  Do  you  mean  to  say  that  the  art  of 
the  rhapsode  and  of  the  general  is  the  same  ? 

I9m.  Yes,  one  and  the  same. 

Soc.  Then  he  who  is  a  good  rhapsode  is  also  a  good  general  ? 

I9m,  Certainly,  Socrates. 

Soc.  And  he  who  is  a  good  general  is  also  a  good  rhapsode  ? 

Iwm.  No ;  I  don't  say  that. 

Soc.  But  you  do  say  that  he  who  is  a  good  rhapsode  is  also 
a  good  general  ? 

lam.  Certainly. 

S^.  And  you  are  the  best  of  Hellenic  rhapsodes  ? 

Im.  Far  the  best,  Socrates. 

Soc.  And  are  you  the  best  general,  Ion  ? 

/car.  To  be  sure,  Socrates  ^  and  Homer  was  my  master. 

Soc.  But  then.  Ion,  what  in  the  name  of  goodness  can  be  the 
reason  why  you,  who  are  the  best  of  generals  as  well  as  the  best 
of  rhapsodes  in  all  Hellas,  go  about  as  a  rhapsode  instead  of  being 
a  general  ?  Do  you  think  that  the  Hellenes  want  a  rhapsode  with 
his  golden  crown,  and  do  not  want  a  general  ? 

loH.  Why,  Socrates,  the  reason  is,  that  my  countrymen,  the 
Ephesians,  are  the  servants  and  soldiers  of  Athens,  and  don't 
need  a  general ;  and  you  and  Sparta  are  not  likely  to  have  me, 
for  you  think  that  you  have  enough  generals  of  your  own. 

Soc.  My  good  Ion,  did  you  never  hear  of  ApoUodorus  of 
Cyxicus? 

lorn.  Who  may  he  be  ? 

Soc.  One  who,  though  a  foreigner,  has  often  been  chosen  their 
general  by  the  Athenians :  and  there  is  Phanosthenes  of  Andros, 
and  Heraclides  of  Clazomenae,  whom  they  have  also  appointed 
to  the  command  of  their  armies  and  to  other  offices,  although 
aliens,  after  they  had  shown  their  merit.  And  will  they  not 
choose  Ion  the  Ephesian  as  their  general,  and  honour  him,  if  he 
prove  himself  worthy  ?  Were  not  the  Ephesians  originally  Athe- 
nians ;  and  Ephesus  is  no  mean  city  ?  But,  indeed.  Ion,  if  you 
are  correct  in  saying  that  by  art  and  knowledge  you  are  able  to 
praise  Homer,  you  don't  deal  fairly  with  me,  and  after  all  your 
professions  of  knowing  nrany  glorious  things  about  Homer,  and 
promises  that  you  would  eidiibit  them  to  me,  do  only  deceive 
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me,  and  will  not  even  explain  at  my  earnest  entreaties  what 
is  the  art  of  which  you  are  a  master.  You  have  literally  as  many 
forms  as  Proteus ;  and  now  you  go  all  manner  of  ways,  twisting 
and  turning,  and,  like  Proteus,  become  all  manner  of  people  at 
once,  and  at  last  slip  away  from  me  in  the  disguise  of  a  general, 
in  order  that  you  may  escape  exhibiting  your  Homeric  lore. 
And  if,  as  I  was  saying,  you  have  art,  then  I  should  say  that  in 
falsifying  your  promise  that  you  would  exhibit  Homer,  you  are 
not  dealing  fairly  with  me.  But  if,  as  I  believe,  you  have  no 
art,  but  speak  all  these  beautiful  words  about  Homer  unconsciously 
under  his  inspiring  influence,  then  I  acquit  you  of  dishonesty, 
and  shall  only  say  that  you  are  inspired  Which  do  you  prefer 
to  be  thought,  dishonest  or  inspired  ? 

Ion.  There  is  a  great  diflference,  Socrates,  between  them ;  and 
inspiration  is  the  far  nobler  alternative. 

Soc.  Then,  Ion,  I  shall  assume  the  nobler  alternative;  and 
attribute  to  you  in  your  praises  of  Homer  inspiration,,  and  not 
art. 


MENO. 


I  NTRODUCTION. 


This  Dialogue  begins  abruptly  with  a  question  of  Meno,  who  asks 
'whether  virtue  can  be  taught.'  Socrates  replies  that  he  does  not  as 
yet  know  what  virtue  is,  and  has  never  known  any  one  who  did. 
'Then  he  cannot  have  met  Gorgias  when  he  was  at  Athens.'  Yes, 
Socrates  had  met  him,  but  he  has  a  bad  memory,  and  has  forgotten 
what  Gorgias  said.  Will  Meno  tell  him  his  own  notion,  which  is 
probably  not  very  different  from  that  of  Gorgias  ?  *  O  yes — nothing 
easier ;  there  is  the  virtue  of  a  man,  of  a  woman,  of  an  old  man,  and 
of  a  child ;  there  is  a  virtue  of  every  age  and  state  of  life,  all  of  which 
may  be  easily  described.* 

Socrates  reminds  Meno  that  this  is  only  an  enumeration  of  the  virtues 
and  not  a  definition  of  the  notion  which  is  common  to  them  all.  Meno 
tries  again ;  this  time  he  defines  virtue  to  be  *  the  power  of  command.' 
But  to  this,  again,  exceptions  are  taken.  For  there  must  be  a  virtue  of 
those  who  obey,  as  well  as  of  those  who  command ;  and  the  power  of 
command  must  be  justly  or  not  unjusdy  exercised.  Meno  is  very  ready 
to  admit  that  justice  is  virtue :  *  Would  you  say  virtue  or  a  virtue,  for 
there  are  other  virtues,  such  as  courage,  temperance,  and  the  like ;  just 
as  round  is  a  figure,  and  black  and  white  are  coloiurs,  and  yet  there  are 
other  figures  and  other  colours.  Let  Meno  take  the  examples  of  figure 
and  colour,  and  try  to  define  them.'  Meno  confesses  his  inability,  and 
after  a  process  of  interrogation,  in  which  Socrates  explains  to  him  the 
nature  of  a  '  simile  in  multis,'  Socrates  himself  defines  figure  as  *  the 
accompaniment  of  colour.'  But  some  one  may  object  that  he  does  not 
know  the  meaning  of  the  word  *  colour;*  and  if  he  is  a  candid  friend, 
and  not  a  mere  disputant,  Socrates  is  willing  to  furnish  him  with  a  simpler 
and  more  philosophical  definition,  in  which  no  disputed  word  is  allowed 
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to  intrude  :  '  Figure  is  the  limit  of  form.'  Meno  imperiously  insists  that 
he  must  still  have  a  definition  of  colour.  To  which,  after  some  playfiil 
raillery,  Socrates  is  induced  to  reply,  '  that  colour  is  the  effluence  of  forai 
in  due  proportion  to  the  sight/  This  definition  is  exactly  suited  to  the 
taste  of  Meno,  who  welcomes  the  familiar  language  of  Gorgias  and 
Empedocles.  Socrates  is  of  opinion  that  the  more  abstract  or  dialectical 
definition  of  figure  is  far  better. 

Now  that  Meno  has  been  made  to  understand  the  natiure  of  a  general 
definition,  he  answers  in  the  spirit  of  a  Greek  gentleman,  and  in  the 
words  of  a  poet,  *  that  virtue  is  to  delight  in  things  honourable,  and  XP 
have  the  power  of  getting  them.'     This  is  a  nearer  approximation  thai^ 
he  has  yet  made  to  a  complete  definition,  and,  regarded  as  a  piece  of 
proverbial  or   popular  morality,  is  not  far  from  the  truth.      But  the 
objection  is  lurged,  '  that  the  honourable  is  the  good,'  and  as  every  one 
desires  the  good,  the  point  of  the  definition  is  contained  in  the  last 
words,  *  the  power  of  getting  them.'     '  And  they  must  be  got  justly  or 
with  justice.'     The  definition  will  then  stand  thus  :  *  Virtue  is  the  power 
of  getting  good  with  justice/     But  justice  is  a  part  of  virtue,  and  there- 
fore virtue  is  the  getting  of  good  with  a  part  of  virtue.     The  definition 
repeats  the  word  defined. 

Meno  complains  that  the  conversation  of  Socrates  has  the  effect  of  a 
torpedo's  shock  upon  him.  When  he  talks  with  other  persons  he  has 
plenty  to  say  about  virtue;  in  the  presence  of  Socrates,  his  thoughts 
seem  to  desert  him.  Socrates  replies  that  he  is  only  the  cause  of  per- 
plexity in  others,  because  he  is  himself  perplexed.  He  proposes  to 
continue  the  inquiry.  But  how,  asks  Meno,  can  he  inquire  either  into 
what  he  knows  or  into  what  he  does  not  know  ?  This  is  a  sophistical 
puzzle,  which,  as  Socrates  remarks,  saves  a  great  deal  of  trouble  to  him 
who  accepts  it.  But  the  puzzle  has  a  real  difficulty  latent  imder  it,  to 
which  Socrates  replies  in  a  figure.  The  difficulty  is  the  origin  of 
knowledge. 

He  professes  to  have  heard  from  priests  and  priestesses,  and  from  the 
poet  Pindar,  of  an  immortal  soul  which  is  always  learning  and  forgetting 
in  successive  periods  of  existence,  wandering  over  all  places  of  the 
upper  and  under  world,  having  seen  and  known  all  things  at  one  time 
or  other,  and  by  association  out  of  one  thing  capable  of  recovering  all. 
For  nature  is  of  one  kindred ;  and  every  soul  has  a  seed  or  germ  which 
may  be  developed  into  all  knowledge.     The  existence  of  this  latent 
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knowledge  is  fiirther  proved  by  the  interrogation  of  one  of  Meno's  slaves, 
who,  in  the  skilful  hands  of  Socrates,  is  made  to  acknowledge  some 
elementary  relations  of  geometrical  figures.    The  theorem  that  the  square       \ 
of  the  diagonal  is  double  the  square  of  the  side — ^that  famous  discovery       \ 
of  primitive  mathematics,  in  honour  of  which  the  legendary  Pythagoras        ! 
is  said  to  have  sacrificed  a  hecatomb — is  elicited  fronf  him.     The  first 
step  in  the  process  of  teaching  has  made  him  conscious  of  his  own 
ignorance.    He  has  had  the  '  torpedo's  shock '  given  him,  and  is  the 
better  for  the  operation.  But  whence  had  the  uneducated  man  this  know- 
ledge ?  He  had  never  learnt  geometry  in  this  world ;  nor  was  it  born  with 
him ;  he  must  therefore  have  had  it  in  a  previous  existence.  (Cp.  Phaedo 

73,  B.) 

After  Socrates  has  given  this  specimen  of  the  true  nature  of  teaching, 
the  original  question  of  the  teachableness  of  virtue  is  renewed.  Again 
he  professes  a  desire  to  know  '  what  virtue  is '  first.  But  he  is  willing  to 
argue  the  question,  as  mathematicians  say,  under  an  hypothesis.  He  will 
assume  that  if  virtue  is  knowledge,  then  virtue  can  be  taught.  (This 
was  the  stage  of  the  argument  at  which  the  Protagoras  concluded.) 

Socrates  has  no  difficulty  in  showing  that  virtue  is  a  good,  and  that 
goods,  whether  of  body  or  mind,  must  be  under  the  direction  of  know- 
ledge. Upon  the  assimiption  just  made,  then,  virtue  is  teachable.  But 
where  are  the  teachers  ?  There  are  none  found.  This  is  extremely  dis- 
couraging. Virtue  is  no  sooner  discovered  to  be  teachable,  than  the 
discovery  follows  that  it  is  not  taught.  Virtue,  therefore,  is  and  is  not 
teachable. 

In  this  dilemma  an  appeal  is  made  to  Anytus,  who  is  a  respectable 
and  well-to-do  citizen  of  the  old  school,  and  happens  to  be  present.  He 
is  asked  '  whether  Meno  shall  go  to  the  Sophists  and  be  taught.'  The 
very  suggestion  of  this  throws  him  into  a  rage.  '  To  whom,  then,  shall 
Meno  go?'  asks  Socrates.  To  any  Athenian  gentleman — to  the  great 
Athenian  statesmen  of  past  times.  Socrates  replies  here,  as  elsewhere 
(Laches  179  C,  foil.;  Prot  319,  foil.),  that  Themistocles,  Pericles,  and 
other  great  men,  never  taught  their  sons  anything  worth  learning ;  and 
they  would  surely,  if  they  could,  have  imparted  to  them  their  own  political 
wisdom.  Anytus  is  angry  at  the  imputation  which  is  supposed  to  be 
cast  on  his  favourite  statesmen,  and  breaks  off  with  a  significant  threat. 

Socrates  returns  to  the  consideration  of  the  question  '  whether  virtue 
is  teachable,'  which  was  denied  on  the  ground  that  there  are  no  teachers 
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of  it :  (for  the  Sophists  are  bad  teachers,  and  the  rest  of  the  world  do  ; 
not  profess  to  teach.)  But  there  is  another  point  which  we  faUed  to 
observe,  and  in  which  Gorgias  has  never  instructed  Meno,  nor  Prodicus 
Socrates.  This  is  the  nature  of  right  opinion.  For  virtue  may  be  under 
the  guidance  of  right  opinion  as  well  as  knowledge ;  and  right  opinion 
is  for  practical  :^irposes  as  good  as  knowledge,  but  is  incapable  of  being 
taught,  and  is*'lilso  liable  to  '  walk  off,'  because  not  bound  by  the  tie  of 
the  cause.  This  is  the  sort  of  instinct  which  is  possessed  by  statesmen, 
who  are  not  wise  or  knowing  persons,  but  only  inspired  or  divine.  The 
higher  virtue,  which  is  identical  with  knowledge,  is  an  ideal  only.  If  the 
statesman  had  this  knowledge,  and  could  teach  what  he  knew,  he  would 
be  like  Tiresias  in  the  world  below, — *  he  alone  would  have  wisdom,  while 
the  rest  flit  as  shadows.' 

This  Dialogue  is  an  attempt  to  answer  the  question,  Can  virtue  be 
taught  ?  No  one  would  either  ask  or  answer  such  a  question  in  modem 
times.  But  in  the  age  of  Socrates  it  was  only  by  an  effort  that  the  mind 
could  rise  to  a  general  notion  of  virtue  as  distinct  from  the  particular 
virtues  of  courage,  liberality,  and  the  like.  And  when  a  hazy  conception 
of  this  was  attained,  it  was  only  by  a  further  effort  that  the  question  of 
the  teachableness  of  virtue  could  be  resolved. 

The  answer  which  is  given  by  Plato  is  paradoxical  enough,  and  seems 
rather  intendid  to  stimulate  than  to  satisfy  inquiry.  Virtue  is  knowledge, 
and  therefore  virtue  can  be  taught.  But  virtue  is  not  taught,  and  there- 
fore in  this  higher  and  ideal  sense  there  is  no  virtue  and  no  knowledge. 
The  teaching  of  the  Sophists  is  confessedly  inadequate,  and  Meno,  who 
is  their  pupil,  is  ignorant  of  the  very  nature  of  general  terms.  He  can 
only  produce  out  of  their  armoury  the  sophism,  '  that  you  can  neither 
inquire  into  what  you  know  nor  into  what  you  do  not  know;'  to  which 
Socrates  replies  by  his  theory  of  reminiscence. 

To  the  doctrine  that  virtue  is  knowledge,  Plato  has  been  constandy 
tending  in  the  previous  Dialogues.  But  here  the  new  truth  is  no  sooner 
found  than  it  seems  to  vanish  away.  '  If  there  is  knowledge,  there  must 
be  teachers ;  and  where  are  the  teachers  ? '  There  is  no  knowledge  in 
the  higher  sense  of  systematic,  connected,  reasoned  knowledge,  such  as 
may  one  day  be  attained,  and  such  as  Plato  himself  seems  to  see  in  some 
far  off  vision  of  a  single  science.  And  there  are  no  teachers  in  the 
higher  sense  of  the  word ;  that  is  to  say,  no  real  teachers  who  will  arouse 
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die  spirit  of  inquiry  in  their  pupils,  and  not  merely  instruct  them  in 
ifaetoric  or  impart  to  diem  ready-made  informadoh  for  a  fee  of  '  one ' 
or  of  '  fifty  drachms.'  Plato  is  desirous  of  deepening  the  notion  of 
cdneation,  and  therefore  he  asserts  the  seeming  paradox  that  there  are 
no  educators.  A  suspicion  of  this  has  already  been  suggested  at  the  end 
of  the  Enthydemus. 

But  tb»e  is  still  a  possibility  which  must  not  be  overlooked.  Even  if 
diere  is  no  knowledge,  as  has  been  proved  by  '  the  wretched  state  of 
education,'  diere  may  be  right  opinion.  This  is  a  sort  of  guessing  or 
dmnadon  which  rests  on  no  knowledge  of  causes,  and  is  incommunicable 
to  odiers.  This  is  what  our  statesmen  have,  as  is  proved  by  the  circum- 
stance that  diey  are  unable  to  impart  their  knowledge  to  others.  Those 
who  are  possessed  of  this  gift  cannot  be  said  to  be  men  of  science  or 
philosophers,  but  they  are  inspired  and  divine. 

There  is  no  trace  of  irony  in  this  curious  passage,  which  forms  the 
concluding  portion  of  the  dialogue.  Nor  again  does  Plato  mean  to 
intimate  that  the  supernatural  or  divine  is  the  true  basis  of  human  life. 
To  him  knowledge,  if  only  attainable  in  this  world,  is  of  all  things  the 
most  divine.  But,  like  other  philosophers,  he  is  willing  to  admit  that 
'probability  is  the  guide  of  life;'  and  at  the  same  time  is  desirous  to 
contrast  'the  wisdom  which  governs  the  world'  with  true  wisdom. 
There  are  many  instincts,  judgments,  and  anticipations  of  the  human 
mind  which  cannot  be  reduced  to  rule,  and  of  which  the  grounds 
cannot  always  be  given  in  words.  A  person  may  have  some  skill  or 
latent  experience  which  he  is  able  to  use  himself  and  is  yet  unable  to 
teach  others,  because  he  has  no  principles,  and  is  not  able  to  collect  or 
arrange  his  ideas.  He  has  practice,  but  not  theory;  art,  but  not  science. 
This  is  a  true  fact  of  psychology,  which  is  recognized  by  Plato  in  this 
passage. 

Also  here,  as  in  the  Ion  and  Phaedrus,  Plato  appears  to  acknow- 
ledge an  unreasoning  element  in  the  higher  nature  of  man.  The  philo- 
sopher only  has  knowledge,  and  yet  the  statesnum  and  the  poet  are 
inspired.  There  may  be  a  sort  of  irony  in  regarding  in  this  way  the 
gifts  of  genius.  But  there  is  no  reason  to  suppose  that  he  is  deriding 
them  any  more  than  he  is  deriding  the  phenomena  of  love  or  of 
entfausiasm  in  the  Symposium,  or  of  oracles  in  the  Apology,  or  of  divine 
intimations  when  he  is  speaking  of  the  daemonium  of  Socrates.  He 
recognizes  the  lower  form  of  right  opinion,  as  well  as  the  higher  one  of 
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science,  in  the  spirit  of  one  who  desires  to  include  in  his  philosophy 
every  aspect  of  human  life;  just  as  he  recognises  die  existence  of 
popular  opinion  as  a  fact,  and  the  Sophists  as  the  expression  of  it 

This  Dialogue  contains  the  first  intimation  of  the  doctrine  of  reminis- 
cence and  of  the  immortality  of  the  souL  It  may  be  observed  that  the 
fanciful  notion  of  pre-existence  is  combined  with  a  true  view  of  the  unitjr 
of  knowledge,  and  of  the  association  of  ideas.  The  germs  of  two  valu- 
able principles  of  education  may  also  be  gathered  from  the  '  doctrine  of 
priests  and  priestesses : '  (i)  that  true  knowledge  is  a  knowledge  of  causes 
(cp.  Aristotle's  theory  of  marrifuj) ;  and  (2)  that  the  process  of  learning 
consists  not  in  what  is  brought  to  the  learner,  but  in  what  is  drawn  out 
of  him.  The  philosophy  of  ideas  is  here  presented  in  a  less  developed 
form,  than  in  the  Phaedo  and  Phaedrus.  Nothing  is  said  of  the  pre- 
existence  of  ideas  of  justice,  temperance,  and  the  like.  Nor  is  Socrates 
positive  of  anything  but  the  duty  of  inquiry  (86  B).  The  doctrine  of 
reminiscence  too  is  explained  in  a  manner  more  in  accordance  with  fact 
and  experience  out  of  the  afi^ides  of  nature  (^rc  r^r  0v(rc«os  SKris  crvyycvovf 
oiiarjs).  Modem  philosophy  says  that  all  things  in  nature  are  dependent 
on  one  another ;  the  ancient  philosopher  has  the  same  truth  latent  in  his 
mind  when  he  says  that  out  of  one  thing  all  the  rest  may  be  recovered. 

Some  lesser  traits  of  the  dialogue  may  be  noted  also,  such  as  the 
acute  observation  that  Meno  prefers  the  familiar  definition,  which  is 
embellished  with  poetical  language,  to  the  better  and  truer  one  (p.  76  D) ; 
or  (2)  the  shrewd  reflection,  which  may  admit  of  an  application  to  modem 
as  well  as  to  ancient  teachers,  that  the  Sophists  having  made  large 
fortunes,  this  must  surely  be  a  criterion  of  their  powers  of  teaching, 
for  that  no  man  could  get  a  living  by  shoemaking  who  was  not  a  good 
shoemaker  (91  C);  or  (3)  the  remark  conveyed,  almost  in  a  word,  that 
the  verbal  sceptic  is  saved  the  labour  of  thought  and  inquiry  {ovdtp  dci 
ry  rotovr^  (i;r^o-fo>r,  80  E).  Characteristic  also  of  the  temper  of  the 
Socratic  inquiry  is,  (4)  the  proposal  to  discuss  the  teachableness  of  virtue 
under  an  hypothesis,  after  the  manner  of  the  mathematicians  (87  A) : 
and  (5)  the  repetition  of  the  favourite  doctrine  which  occurs  so  frequentl) 
in  the  earlier  and  more  Socratic  Dialogues,  and  gives  a  colour  to  all  ol 
them— that  mankind  only  desire  evil  through  ignorance  (77,  78  foil.). 

The  character  of  Meno,  like  that  of  Critias,  has  no  relation  to  the 
actual  circumstances  of  his  life.  Plato  is  silent  about  his  treachery  tc 
the  ten  thousand  Greeks,  which  Xenophon  has  recorded,  as  he  is  alsc 
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nfent  about  the  crimes  of  Critias.     He  is  a  Thessalian  Alcibiades,  rich 

tnd  luxurious — a   spoilt  child  of  fortune,  and  is    described  as  the 

hereditary  friend  of  the  great  king.    Like  Alcibiades,  he  is  inspired  with 

an  ardent  desire  of  knowledge,  and  is  equally  willing  to  learn  of  Socrates 

and  the  Sophists.    He  may  be  regarded  as  standing  in  the  same  relation 

to  GOTgias  as  Hippocrates  in  the  Protagoras  to  the  other  great  Sophist. 

He  is  the  sophisticated  youth  on  whom  Socrates  tries  his  cross-examining 

powers,  with  a  view  of  exhibiting  him  and  his  teachers  in  their  true  light, 

jnst  as  in  the  Charmides,  the  Lysis,  and  the  Euthydemus,  he  makes 

ingenuous  boyhood  the  subject  of  a  similar  experiment.     Socrates  treats 

Meno  in  a  half  playful  manner,  and  tries  to  exhibit  him  to  himself  and  to 

the  reader  as  ignorant  of  the  very  elements  of  dialectics,  in  which  the 

Sophists  have  failed  to  instruct  their  disciple. 

AnjTtus  is  the  type  of  the  narrow-minded  man  of  the  world,  who  is 
indignant  at  innovation,  and  equally  detests  the  popular  teacher  and  the 
true  philosopher.  He  seems,  like  Aristophanes,  to  regard  the  new 
opinions,  whether  of  Socrates  or  the  Sophists,  as  fatal  to  Athenian 
greatness.  He  is  of  the  same  class  as  Callicles  in  the  Gorgias,  but  of 
a  dififerent  variety ;  the  immoral  and  sophistical  doctrines  of  Callicles  are 
not  attributed  to  him.  The  moderation  with  which  he  is  described  is 
remarkable,  if  he  be  the  accuser  of  Socrates;  and  this  seems  to  be 
indicated  by  his  parting  words.  Perhaps  Plato  may  have  been  desirous 
of  showing  that  the  accusation  of  Socrates  was  not  to  be  attributed  to 
badness  or  malevolence,  but  rather  to  a  tendency  in  men's  minds.  Or 
he  may  have  been  regardless  of  the  historical  truth  of  the  characters  of 
his  dialogue,  as  in  the  case  of  Meno  and  Critias.  Like  Chaerephon 
(Apol.  21)  the  real  Anytus  was  a  democrat,  and  had  joined  Thrasybulus 
in  the  conflict  with  the  thirty. 

The  Protagoras  arrived  at  a  sort  of  hypothetical  conclusion,  that  if 
*  virtue  is  knowledge,  it  can  be  taught.'  In  the  Euthydemus,  Socrates 
himself  offered  an  example  of  the  manner  in  which  ingenuous  youth 
should  be  taught;  this  was  in  contrast  to  the  quibbling  follies  of  the 
Sophists.  In  the  Meno  the  subject  is  carried  further ;  and  although  no 
clear  result  is  attained,  the  foundations  of  the  inquiry  are  laid  deeper, 
and  the  nature  of  knowledge  is  more  distincdy  explained.  There  is  a 
sort  of  progression  by  antagonism  of  two  opposite  aspects  of  philosophy. 
When  we  have  reached  the  ideal  of  knowledge,  we  seem  to  find  that  it  is 
irreconcilable  with  actual  fact.     In  human  life  there  is  the  profession 
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of  knowledge,  but  right  opinion  is  our  ictual  guide.  Knowledge,  at  the 
best,  is  only  opinion,  and  is  really  incapable  of  being  taught  There  Vi 
also  another  sort  of  progress  firom  the  general  notions  of  Socrates,  wix> 
asked  simply, '  what  is  friendship  ?  what  is  temperance  ?  what  is  courage?' 
as  in  the  Lysis,  Charmides,  Laches,  to  the  transcendentalism  of  Plato, 
who,  in  the  second  stage  of  his  philosophy,  sought  to  find  the  nature  of 
knowledge  in  a  prior  and  future  state  of  existence. 

The  difficult  in  framing  general  notions  which  has  appeared  in  aA 
the  previous  Dialogues  recurs  in  the  Gorgias  and  Theaetetus  as  well  a3 
in  the  Republic.    In  the  Gorgias  the  statesmen  are  again  introduce<)^' 
but  in  stronger  opposition  to  the  philosopher.     They  are  no  long^^ 
allowed  to  have  a  divine  insight,  but,  though  acknowledged  to  have  bee^ 
clever  men  and  good  speakers,  are  denounced  as  '  blind  leaders  of  th^ 
blind.'    In  the  Republic  the  relation  of  knowledge  to  virtue  is  describee^ 
in  a  manner  more  consistent  with  modem  distinctions.    The  existence 
of  the  virtues  without  the  possession  of  knowledge  in  the  higher  or 
philosophical  sense,  is  admitted  to  be  possible.     Right  opinion  is  again 
introduced  in  the  Theaetetus  as  an  account  of  knowledge,  but  is  rejected 
on  the  ground  that  it  is  irrational  (as  here,  because  it  is  not  bound  by 
the  tie  of  the  cause),  and  also,  because  the  conception  of  false  opinion 
is  given  up  as  hopeless.     Such  are  the  shifting  points  of  view  which 
Plato  presents  to  us  in  his  life-long  effort  to  work  out  the  great  in- 
tellectual puzzle  of  his  age — the  nature  of  knowledge  and  of  good,  and 
their  relation  to  one  another,  and  to  human  life. 
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PERSONS  OF  THE  DIALOGUE. 

MsNo.  A  Slavk  of  Meno. 

Socrates.  Anytus. 

Men§.  Can  you  tell  me,  Socrates,  whether  virtue  is  acquired  by 
teaching  or  by  practice ;  or  if  neither  by  teaching  nor  by  practice, 
then  idiether  it  comes  to  man  by  nature,  or  in  what  other  way? 

Socrates,  O  Meno,  there  was  a  time  when  the  Thessalians  were 
famous  among  the  other  Hellenes  only  for  their  riches  and  their 
riding ;  but  now,  if  I  am  not  mistaken,  they  are  equally  fomous  for 
their  wisdom,  especially  at  Larisa,  which  is  the  native  city  of 
your  friend  Aristippus.  And  this  is  Gorgias'  doing ;  for  when  he 
came  there,  the  flower  of  the  Aleuadae,  of  whom  your  lover  Aristippus 
is  one,  and  the  other  chiefs  of  the  Thessalians,  fell  in  love  with  his 
wisdom.  And  he  has  taught  you  the  habit  of  answering  questions 
in  a  grand  and  bold  style,  which  becomes  those  who  know,  and  is 
the  style  in  which  he  himself  answers  all  comers  ^  and  any  Hellene 
who  likes  may  ask  him  anything.  How  dijBPerent  is  our  lot !  my 
ph.  dear  Meno.  Here  at  Athens  there  is  a  dearth  of  the  commodity, 
'  and  all  wisdom  seems  to  have  emigrated  from  us  to  you.  I  am 
certain  that  if  you  were  to  ask  any  Athenian  whether  virtue  was 
natural  or  acquired,  he  would  laugh  in  your  face,  and  say :  Stranger, 
you  have  far  too  good  an  opinion  of  me ;  if  I  were  inspired  I  might 
answer  your  question.  But  now  I  literally  do  not  know  what  virtue 
is,  and  much  less  whether  it  is  acquired  by  teaching  or  not.  And  I 
myself,  Meno,  living  as  I  do  in  this  region  of  poverty,  am  as  poor 
as  the  rest  of  the  citizens ;  and  I  confess  with  shame  that  I  know 
literally  nothing  about  virtue  j  and  when  I  do  not  know  the  *quid 
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of  anything  how  can  I  know  the  *  quale  ? '  How,  if  I  knew 
nothing  at  all  of  Meno,  could  I  tell  if  he  was  feur,  or  the  opposite 
of  fair  J  rich  and  noble,  or  the  reverse  of  rich  and  noble  ?  Do  you 
think  that  I  could  ? 

Men.  No,  indeed.  But  are  you  in  earnest,  Socrates,  in  saying 
that  you  do  not  know  what  virtue  is  ?  And  am  I  to  carry  back 
this  report  of  you  to  Thessaly  ? 

Soc.  Not  only  that,  my  dear  boy,  but  you  may  say  further  that  I 
have  never  known  of  any  one  else  who  did,  in  my  judgment. 

Men.  Then  you  have  never  met  Gorgias  when  he  was  at 
Athens? 

Soc.  Yes,  I  have. 

Men.  And  did  you  not  think  that  he  knew  ? 

Soc.  I  have  not  a  good  memory,  Meno,  and  therefore  I  cannot 
now  tell  what  I  thought  of  him  at  the  time.  And  I  dare  say  that 
be  did  know,  and  that  you  know  what  he  said :  please,  therefore, 
to  remind  me  of  what  he  said ;  or,  if  you  would  rather,  tell  me 
your  own  view,  for  I  dare  say  that  you  and  he  think  much  alike. 

Men.  True. 

Soc.  Then  as  he  is  not  here,  never  mind  him,  and  do  you  tell 
me.  By  the  gods,  Meno,  be  generous,  and  tell  me  what  you  say 
that  virtue  is ;  for  I  shall  be  truly  delighted  to  find  that  I  have 
been  mistaken,  and  that  you  and  Gorgias  do  really  know  what  I 
have  been  saying  that  I  have  never  found  anybody  who  knew. 

Men.  There  will  be  no  difficulty,  Socrates,  in  answering  that. 
Take  first  the  virtue  of  a  man  :  his  virtue  is  to  know  how  to 
administer  the  state,  in  the  administration  of  which  he  will  benefit 
his  friends  and  damage  his  enemies,  and  will  take  care  not  to 
suffer  damage  himself.  A  woman's  virtue  may  also  be  easily 
described:  her  virtue  is  to  order  her  house,  and  keep  what  is 
indoors,  and  obey  her  husband.  Every  age,  every  condition  of 
life,  young  or  old,  male  or  female,  bond  or  free,  has  a  different  7  s 
virtue :  there  are  virtues  numberless,  and  no  lack  of  definitions 
of  them  ^  for  virtue  is  relative  to  the  actions  and  ages  of  each 
of  us  in  all  that  we  do.  And  the  same  may  be  said  of  vice, 
Socrates. 

Soc.  How  fortunate  I  am,  Meno!  When  I  ask  you  for  one 
yirtue,  you  present  me  with  a  swarm  of  them,  which  are  in  your 
keeping.    Suppose  that  I  carry  on  the  figure  of  the  swarm,  and  ask 
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of  you.  What  is  the  nature  of  the  bee  ?  and  you  answer  that  there 
are  many  kinds  of  bees,  and  I  reply :  But  do  bees  difier  as  bees, 
because  there  are  many  and  different  kinds  of  them ;  or  are  they 
not  rather  to  be  distinguished  by  some  other  quality,  as  for 
example  beauty,  size,  or  shape  ?    How  would  you  answer  that  ? 

Mem.  I  Aould  answer  that  bees  do  not  differ  from  one  another, 
as  bees. 

Sec.  And  suppose  that  I  went  on  to  say :  That  is  what  I  want  to 
know^  Meno ;  tell  me  what  is  that  quality  in  which  they  do  not 
differ,  but  are  all  alike ; — ^you  would  be  able  to  answer  that  ? 

Men.  I  should. 

Sec.  And  so  of  the  virtues,  however  many  and  different  they 
may  be,  they  have  all  a  common  nature  which  makes  them  virtues ; 
and  on  this  he  who  would  answer  the  question,  *  What  is  virtue  ? ' 
would  do  well  to  have  his  eye  fixed.    Do  you  understand  ? 

Men.  I  am  b^inning  to  understand  y  but  I  do  not  as  yet  take 
hold  of  the  question  as  I  could  wish. 

Sec.  When  you  say,  Meno,  that  there  is  one  virtue  of  a  man, 
another  of  a  woman,  another  of  a  child,  and  so  on ;  does  this 
apply  only  to  virtue,,  or  would  you  say  the  same  of  health,  and  size, 
and  strength  ?  Or  is  the  nature  of  health  always  the  same,  whether 
in  man  or  woman  ? 

Men.  I  should  say  that  health,  regarded  as  healthy  is  the  same, 
whether  of  man  or  woman. 

Sec.  And  is  not  this  true  of  size  and  strength  ?     If  a  woman  is 

strongs  she  will  be  strong  by  reason  of  the  same  form  and  of  the 

same  strength  subsisting  in  her  which  there  is  in  the  man.     I 

mean  to  say  that  strength,  as  strength,  whether  of  man  or  woman, 

73  is  the  same.    Is  there  any  difference  ? 

Men.  I  think  not 

Sec.  And  will  not  virtue,  as  virtue,  be  the  same,  whether  in  a 
child  or  in  a  grown-up  person,  in  a  woman  or  in  a  man  ? 

Men.  I  cannot  help  feeling,  Socrates,  that  this  case  is  not  like 
the  others. 

Sec.  Why  ?  Were  you  not  saying  that  the  virtue  of  a  man  was 
to  order  a  state,  and  the  virtue  of  a  woman  was  to  order  a  house  ? 

Men.  I  did  say  that. 

Sec.  And  can  either  house  or  state  or  anything  be  well  ordered 
without  temperance  and  without  justice  ? 
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Men.  Certainly  not. 

Soc.  Then  they  who  order  a  state  or  a  house  temperately  or 
justly  order  them  with  temperance  and  justice  ? 

Men.  Certainly. 

Soc.  Then  both  men  and  women,  if  they  are  to  be  good  men 
and  women,  must  have  the  same  virtues  of  temperance  and 
justice  ? 

Men.  True. 

Soc.  And  can  either  a  young  man  or  an  old  one  be  good,  if  they 
are  intemperate  and  unjust  ? 

Men.  They  cannot. 

Soc.  They  must  be  temperate  and  just  ? 

Men.  Yes. 

Soc.  Then  all  men  are  good  in  the  same  way,  and  by  participa- 
tion in  the  same  virtues  ? 

Men.  That  is  the  inference. 

Soc.  And  they  surely  would  not  have  been  good  in  the  same 
way,  unless  their  virtue  had  been  the  same  ? 

Men.  They  would  not. 

Soc.  Then  now  that  the  sameness  of  all  virtue  has  been  proven, 
try  and  remember  what  you  and  Goigias  say  that  virtue  is. 

Men.  Will  you  have  one  definition  of  them  all  ? 

Soc.  That  is  what  I  am  seeking. 

Men.  What  can  I  say  but  that  virtue  is  the  power  of  governing 
mankind? 

Soc.  And  does  this  definition  of  virtue  include  all  virtue? 
Is  virtue  the  same  in  a  child  and  in  a  slave,  Meno  ?  Ought  the 
child  to  govern  his  father,  or  the  slave  his  master  j  and  would  he 
who  governed  be  any  longer  a  slave  ? 

Men.  I  think  not,  Socrates. 

Soc.  No,  indeed;  there  would  be  small  reason  in  that.  Yet 
once  more,  fair  friend ;  according  to  you,  virtue  is  *  the  power  of 
governing; '  but  do  you  not  add  *  justly '  and  not  unjustly? 

Men.  Yes,  Socrates ;  I  agree  to  that,  for  justice  is  virtue. 

Soc.  Would  you  say  *  virtue,'  Meno,  or  *a  virtue?* 

Men.  What  do  you  mean  ? 

Soc.  I  mean  as  I  might  say  about  anything ;  that  a  round,  for 
example,  is  *  a  figure '  and  not  simply  <  figure,'  and  I  should  say  this 
because  there  are  other  figures. 
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Mem.  Quite  right;  and  that  is  just  what  I  am  saying  about 
virtue — that  there  arc  other  virtues  as  well  as  justice, 
4      Soe.  What  are  they  ?  tell  me  the  names  of  them,  as  I  would  'tell 
you  the  names  of  the  other  figures  if  you  asked  me. 

Mem.  Courage  and  temperance  and  wisdom  and  magnificence 
are  virtues ;  and  there  are  many  others. 

Sec.  Yes,  Meno ;  and  again  we  are  in  the  same  case :  in  search- 
ing after  one  virtue  we  have  found  many,  though  not  in  the  same 
way  as  before;  but  we  have  been  unable  to  find  the  common 
element  which  runs  through  them  all. 

Mem.  Why,  Socrates,  even  now  I  am  not  able  to  follow  you  in 
the  attempt  to  get  at  one  common  notion  of  virtue  as  of  other 
things. 

Soc.  No  wonder;  but  I  will  try  to  arrive  a  little  nearer  if 
I  can,  for  you  know  that  all  things  have  a  common  notion. 
Suppose  now  that  some  one  asked  you  the  question  which 
I  asked  before :  Meno,  he  would  say,  what  is  figure  ?  And  if  you 
answered  *  roundness,'  he  would  reply  to  you,  in  my  way  of 
speaking,  by  asking  whether  you  would  say  that  roundness  is 
'  figure'  or  '  a  figure  ;*  and  you  would  answer  *  a  figure.' 

Mem.  Certainly. 

Soc.  And  for  this  reason — that  there  are  other  figures  ? 

Mem.  Yes. 

Soc.  And  if  he  proceeded  to  ask,  what  other  figures  are  there  ? 
you  would  have  told  him. 

Mem.  I  should. 

Soc.  And  if  he  similarly  asked  what  colour  is,  and  you  answered 
whiteness,  and  the  questioner  rejoined.  Would  you  say  that 
whiteness  is  colour  or  a  colour?  you  would  reply,  A  colour, 
because  there  are  other  colours  as  well. 

Mem.  I  should. 

Soc.  And  if  he  had  said.  Tell  me  what  they  are,  you  would  have 
told  him  of  other  colours  which  are  colours  just  as  much  as 
whiteness. 

Mem.  Yes. 

Soc.  And  suppose  that  he  were  to  pursue  the  matter  in  my  way, 
he  would  say:  Ever  and  anon  we  are  landed  in  particulars,  but 
this  is  not  what  I  want;  tell  me  then,  since  you  call  them  by 
a  common  name,  and  say  that  they  are  all  figures,  even  when 
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opposed  to  one  another,  what  is  that  common  nature  which  you 
designate  as  figure — which  comprehends  straight  as  well  as 
round,  and  is  no  more  one  than  the  other — would  you  not  say 
that? 

Men.  Yes. 

Soc.  And  in  saying  that,  you  do  not  mean  to  say  that  the  round 
is  round  any  more  than  straight,  or  the  straight  any  more  straight 
than  round  ? 

Men.  Certainly  not. 

Soc.  You  only  assert  that  the  round  figure  is  not  more  a  figure 
than  the  straight,  or  the  straight  than  the  round  ? 

Men.  That  is  true. 

Soc.  What  then  is  this  which  is  called  figure?  Try  and 
answer.  Suppose  that  when  a  person  asked  you  this  question 
either  about  figure  or  colour,  you  were  to  reply,  Man,  I  do  not  7S 
understand  what  you  want,  or  know  ^diat  you  are  saying;  he 
would  look  rather  astonished  and  say:  Do  you  not  understand 
that  I  am  looking  for  the  'simile  in  multis'?  And  then  he 
might  put  the  question  in  another  form:  Meno,  he  might  say, 
what  is  that  <  simile  in  multis'  which  you  call  figure,  and  which 
includes  not  only  round  and  straight  figures,  but  all  ?  Could  you 
not  answer  that  question,  Meno?  I  wish  that  you  would  try; 
the  attempt  will  be  good  practice  with  a  view  to  the  answer 
about  virtue. 

Men.  I  would  rather  that  you  should  answer,  Socrates. 

Soc.  Shall  I  indulge  you  ? 

Men.  By  all  means. 

Soc.  And  then  you  will  tell  me  about  virtue  ? 

Men.  I  will. 

Soc.  Then  I  must  do  my  best,  for  there  is  a  prize  to  be 
won. 

Men.  Certainly. 

Soc.  Well,  I  will  try  and  explain  to  you  what  figure  is.  What  do 
you  say  to  this  answer? — Figure  is  the  only  thing  that  always 
follows  colour.  I  hope  that  you  are  satisfied  with  that,  as  I  am 
sure  I  should  be  content  if  you  would  let  me  have  a  similar 
definition  of  virtue. 

Men.  But  that,  Socrates,  is  a  simple  answer. 

Soc.  Why  simple  ? 
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Mm.  Brransr  70a  say  that  %iire  is  that  whidi  always  follows 
ooloiir;  but  if  a  person  says  that  he  does  not  know  what  colour  is, 
any  more  than  what  %iire  is — ^what  sort  of  answer  would  you 
haTc  given  him? 

Sir.  I  should  have  told   him  the  truth.     And   if  he  were   a 
fUlosopher  of  the  eristic  and  antagonistic  sort,  i  should  say  to 
him:  You  have  my  answer,  and  if  I  am  wrong,  your  business  is 
to  take  up  the  argument  and  refute  me.     But  if  I  were  talking 
as  yoa  and  I  now  are,  as  between  friends,  I  should  reply  in  a 
oiilder  strain  and  more  in  the  dialectician's  way ;  that  is  to  say, 
I  should  not  only  speak  the   truth,  but  I  should   make  use  of 
premisses  which   the  person   interrogated  would   be   willing  to 
admit     And  this  is  the  way  in  which  I  shall   approach  you. 
Tbu  will  acknowledge,  will  you  not,  that  there  is  ^ch  a  thing 
as  an  end,  or  termination,  or  extremity  ? — all  of  which  words  I  use 
in  the  same  sense,  although  I  am  aware  that  Prodicus  might 
quarrel  with  us  about  this :  but  still  you,  I  am  sure,  would  speak 
of  a  thing  as  ended  or  terminated — that  is  all  which  I  am  say- 
ing— not  anything  very  difficult. 
^6      Mem.  Yes,  I  should;   and   I   believe   that   I   understand   your 
meaning, 

Soc*  And  you  would  speak  of  a  surface  and  also  of  a  solid,  as  for 
eiample  in  geometry. 
Men.  Yes. 

Sec.  Well  then,  you  are  now  in  a  condition  to  understand  my 
definition  of  figure.  I  define  figure  to  be  that  in  which  the  solid 
ends ;  or,  more  concisely,  as  the  limit  of  solid. 
Men.  And  now,  Socrates,  what  is  colour  ? 
Soc.  You  are  outrageous,  Meno,  in  thus  plaguing  a  poor  old  man 
to  give  you  an  answer,  when  you  won't  take  the  trouble  of 
remembering  what  is  Gorgias*  definition  of  virtue. 

Men.  When  you  have   told  me  what  I  ask,  I  will  tell   you, 
Socrates. 

Sac.  A  man  who  was  blindfolded  has  only  to  hear  you  talking, 
and  he  would  know  that  you  are  a  fair  creature   and  have  still 
many  lovers. 
Men.  Why  do  you  say  that  ? 

Sec.  Why,  because  you  always  speak  in  imperatives :   like  all 
beauties  when  they  are  in  their  prime,  you  are  tyrannical ;  and  also. 
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as  I  suspect,  you  have  found  out  that  I  have  a  weakness  for  tiie 
fair,  and  therefore  1  must  humour  you  and  answer. 

Men.  Please  do. 

Soc.  Would  you  like  me  to  answer  you  after  the  manner  of 
Gorgias,  which  is  familiar  to  you  ? 

Men.  I  should  very  much  like  that. 

Soc.  Do  not  he  and  Empedocles  say  that  there  arc  certain 
effluences  of  existence  ? 

Men.  Certainly. 

Soc.  And  passages  into  which  and  through  which  the  e£Buences 
pass? 

Men.  Exactly. 

Soc.  And  some  of  the  effluences  fit  into  the  passages^  and  some 
of  them  are  too  small  or  too  large  ? 

Men.  True. 

Soc.  And  there  is  such  a  thing  as  sight  ? 

Men.  Yes. 

Soc.  And  now,  as  Pindar  says,  *  read  my  meaning :'— colour  is  an 
effluence  of  form,  commensurate  with  sight,  and  sensible. 

Men.  That,  Socrates,  appears  to  me  to  be  an  admirable  answer. 

Soc.  Why,  yes,  because  it  is  just  such  an  one  as  you  have  been 
in  the  habit  of  hearing :  and  your  wit  will  have  discovered  that 
you  may  explain  in  the  same  way  the  nature  of  sound  and  smell, 
and  of  many  other  similar  phenomena. 

Men.  Quite  true. 

Soc.  The  answer,  Meno,  was  in  the  orthodox  solemn  vein,  and 
therefore  was  more  acceptable  to  you  than  the  other  answer  about 
figure. 

Men.  Yes. 

Soc.  And  yet,  O  son  of  Alexidemus,  I  cannot  help  thinking  that 
the  other  was  the  better ;  and  I  am  sure  that  you  would  be  of  the 
same  opinion,  if  you  would  only  stay  and  be  initiated,  and  were 
not  compelled,  as  you  said  yesterday,  to  go  away  before  the 
mysteries. 

Men.  But  I  will  gladly  stay,  Socrates,  if  you  will  give  me  many  1\ 
such  answers. 

Soc.  Well  then,  for  my  own  sake  as  well  as  for  yours,  I  will  do 
my  very  best ;  but  I  am  afraid  that  I  shall  not  be  able  to  give  you 
very  many  as  good :  and  now,  in  your  turn,  you  are  to  fulfil  your 
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pRMnise^  and  tell  me  what  virtue  is  in  the  uniTersal ;  and  do  not 
make  a  singular  into  a  phual,  as  the  fiicetious  say  of  those  who 
break  a  thing,  but  deliver  virtue  to  me  whole  and  sound  and  not 
broken  into  a  number  of  pieces.    I  have  given  you  the  pattern. 

MtM.  Well  tiien,  Socrates^  virtue,  as  I  take  it^  is  the  love  and 
attainment  of  the  honourable ;  that  is  what  the  poet  says,  and  I 
s^too— 

<  Virtue  is  the  desire  and  power  of  attaining  the  honourable.' 

Stc.  And  does  he  who  desires  the  honourable  also  desire  the 
pod? 

Mem.  Certainly. 

Stc.  Then  are  there  some  who  desire  the  evil  and  others  who 
<icsire  the  good !    Do  not  all  men,  my  dear  sir,  desire  good  ? 

itfinr.  No,  I  do  not  think  that 

&r.  There  are  some  who  desire  evil  ? 

MtM.   1  es. 

Stc,  Do  you  mean  that  they  think  the  evils  which  they  desire  to 
be  good;  or  do  they  know  that  they  are  evil  and  yet  desire  them  ? 

Mem.  Both,  as  I  think. 

Sec.  And  do  you  really  imagine,  Meno,  that  a  man  knows  evils 
to  be  evils  and  desires  them  notwithstanding  ? 

Mem.  Certainly  I  do. 

See.  And  desire  is  of  possession  ? 

Mem.  Yes,  of  possession. 

See.  And  does  he  think  that  the  evils  will  do  good  to  him  who 
possesses  them,  or  does  he  know  that  they  will  do  him  harm  ? 

Men.  There  are  some  who  think  that  the  evils  will  do  them 
good,  and  others  who  know  that  they  will  do  them  harm. 

Sec.  And,  in  your  opinion,  do  those  who  think  that  they  will  do 
them  good  know  that  they  are  evils  ? 

Mem.  No,  I  certainly  do  not  think  that. 

Sec.  Can  anything  be  clearer  than  that  those  who  are  ignorant 
of  the  evils  do  not  desire  them,  but  they  desire  what  they  suppose 
to  be  good  when  they  are  really  evils,  and  they  who  do  not  know 
them  to  be  evils,  and  suppose  them  to  be  good,  desire  good  ? 

Mem.  Yes,  in  that  case. 

Sac.  Well,  and  do  those  who,  as  you  say,  desire  evils,  and  think 
that  evils  are  hurtful  to  the  possessor  of  them,  know  that  they  will 
be  hurt  by  them  ? 
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Men.  They  must  know  that. 

S9C.  And  do  they  not  suppose  that  they  are  miserable  in  the  78 
degree  that  they  are  hurt  ? 

Men.  That  again  they  must  believe. 

Soc.  And  are  not  the  miserable  ill-fated  ? 

Men.  Yes,  indeed. 

Soc.  And  does  any  one  desire  to  be  miserable  and  ill-Bited  ? 

Men.  I  should  say  not,  Socrates. 

Soc.  But  if  there  is  no  one  who  desires  to  be  miserable,  there  is 
no  one,  Meno,  who  desires  evil ;  for  what  is  misery  but  the  desire 
and  possession  of  evil  ? 

Men.  That  appears  to  \^  the  truth,  Socrates,  and  I  admit  that 
nobody  desires  evil. 

Soc.  And  yet,  were  you  not  saying  just  now  that  virtue  is  the 
desire  and  power  of  attaining  good  ? 

Men.  Yes,  I  did  say  that. 

Soc.  But  granting  that,  then  the  desire  of  good  is  common  to  all, 
and  one  man  is  no  better  than  another  in  that  ? 

Men.  True. 

Soc.  And  if  one  man  is  not  better  than  another  in  desiring  good, 
he  must  be  better  in  the  power  of  attaining  good  ? 

Men.  Exactly. 

Soc.  Then,  according  to  your  definition,  virtue  would  appear  to 
be  the  power  of  attaining  good  ? 

Men.  I  entirely  approve,  Socrates,  of  the  manner  in  which  you 
view  this  matter. 

Soc.  Then  now  let  us  see  whether  this  is  true  from  another 
point  of  view  ^  for  I  dare  say  that  you  are  right.  What  you  say 
is,  that  virtue  is  the  power  of  attaining  good  ? 

Men,  Yes. 

Soc.  And  you  would  say  that  goods  are  such  as  health  and  wealth 
and  the  possession  of  gold  and  silver,  and  having  office  and  honour 
in  the  state — these  are  what  you  would  call  goods  ? 

Men.  Yes,  all  these. 

Soc.  Then,  according  to  Meno,  who  is  the  hereditary  friend  of 
the  great  king,  virtue  is  the  power  of  getting  silver  and  gold ;  and 
would  you  add  piously,  justly,  or  do  you  deem  this  of  no  con- 
sequence ?  And  is  any  mode  of  acquisition,  even  if  unjust  or 
dishonest,  equally  to  be  regarded  as  virtue  ? 
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Men.  Not  virtue,  Socrates,  but  vice. 

5^.  Then  justice  or  temperance  or  holiness,  or  some  other  part 
of  virtue,  as  would  appear,  must  accompany  the  acquisition,  and 
without  them  the  mere  acquisition  of  good  will  not  be  virtue. 

Men.  Why,  how  can  there  be  virtue  without  these  ? 

S^.  And  the  non-acquisition  of  gold  and  silver  in  a  dishonest 
manner  may  be  equally  virtue  ? 

Men.  True, 

See.  Then  the  acquisition  of  such  goods  is  no  more  virtue  than  the 
9  non-acquisition  of  them,  but  whatever  is  accompanied  by  justice 
or  honesty  is  virtue,  and  whatever  is  devoid  of  justice  is  vice  ? 

Men*  There  can  be  no  doubt  about  that^  in  my  judgment. 

Sec.  And  were  we  not  saying  just  now  that  justice,  temperance, 
and  the  like,  were  each  of  them  a  part  of  virtue  ? 

Mien.   I  es* 

Sec.  And  so,  Meno,  this  is  the  way  in  which  you  mock  me. 

Men.  Why  do  you  say  that,  Socrates  ? 

Sec.  Why,  because  I  asked  you  to  deliver  virtue  into  my  hands 
whole  and  unbroken,  and  I  gave  you  a  pattern  according  to  which 
you  were  to  frame  your  answer  j  and  you  have  already  forgotten 
this,  and  tell  me  that  virtue  is  the  power  of  attaining  good  justly, 
or  with  justice — thus  acknowledging  justice  to  be  a  part  of  virtue. 

Mien.   I  es. 

Sec.  Then  it  follows  from  your  own  admissions,  that  virtue  is 
doing  what  you  do  with  a  part  of  virtue  ^  for  justice  and  the  like 
are  each  of  them  parts  of  virtue. 

Men.  What  of  that  ? 

See.  What  of  that !  Why,  did  not  I  ask  you  to  tell  me  the 
nature  of  virtue  as  a  whole  ?  And  you  are  very  far  from  telling  me 
this ;  but  declare  every  action  to  be  virtue  which  is  done  with  a 
part  of  virtue  ^  as  though  you  had  already  told  me  the  whole  oi 
virtue,  and  as  if  I  should  know  what  the  whole  was  when  fritterec 
away  into  little  pieces.  And,  therefore,  my  dear  Meno,  I  fear 
that  I  must  begin  again  and  repeat  the  same  question :  What  is 
virtue  ?  for  otherwise,  I  can  only  say,  that  every  action  done  with 
a  part  of  virtue  is  virtue ;  what  else  is  the  meaning  of  saying  that 
every  action  done  with  justice  is  virtue  ?  Don't  you  think  that  the 
question  requires  to  be  repeated ;  for  can  any  one  who  does  not 
know  virtue  know  a  part  of  virtue  ? 
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Men*  No ;  I  do  not  say  that  he  can. 

Soc.  Do  yoii  remember  how,  in  the  example  of  figure,  we  rejected 
any  answer  given  in  terms  which  were  as  yet  unexplained  or 
unadmitted  ? 

Men.  Yes,  Socrates ;  and  we  were  right  in  that. 

Soc.  Well,  my  friend,  do  as  we  did  then :  and  do  not  suppose 
that  we  can  explain  to  any  one  the  nature  of  virtue  as  a  whole 
through  some  unexplained  portion  of  virtue,  or  anything  at  all  in 
that  fashion ;  for  that  only  leads  to  a  repetition  of  the  old  question. 
What  is  virtue  ?     Now,  am  I  not  right  ? 

Men.  I  believe  that  you  are. 

Soc.  Then  begin  again,  and  answer  me.  What,  according  to 
you  and  your  friend,  is  the  definition  of  virtue  ? 

Men.  O  Socrates;  I  used  to  be  told,  before  I  knew  you,  that 80 
you  are  always  puzzling  yourself  and  others;  and  now  you  are 
casting  your  spells  over  me,  and  I  am  simply  getting  bewitched 
and  enchanted,  and  am  at  my  wits'  end.  And  if  I  may  venture  to 
make  a  jest  upon  you,  you  seem  to  me  both  in  your  appearance 
and  in  your  power  over  others  to  be  very  like  the  flat  torpedo  fish, 
who  torpifies  those  who  come  near  him  with  the  touch,  as  you 
have  now  torpified  me,  I  think.  For  my  soul  and  my  tongue  are 
really  torpid,  and  I  do  not  know  how  to  answer  you ;  and  though 
I  have  been  delivered  of  an  infinite  variety  of  speeches  about 
virtue  before  now,  and  to  many  persons — and  very  good  ones  they 
were,  as  I  thought — now  I  cannot  even  say  what  virtue  is.  And  I 
think  that  you  are  very  wise  in  not  voyaging  and  going  away 
from  home,  for  if  you  did  in  other  places  as  you  do  in  Athens,  you 
would  be  cast  into  prison  as  a  magician. 

Soc.  You  are  a  rogue,  Meno,  and  had  all  but  caught  me. 

Men.  What  do  you  mean,  Socrates  ? 

Soc.  I  can  tell  why  you  made  a  simile  about  me. 

Men,  Why,  do  you  think  ? 

Soc.  In  order  that  I  might  make  another  simile  about  you.  For 
I  know  that  all  pretty  young  gentlemen  like  to  have  pretty  similes 
made  about  them ;  and  well  they  may :  but  I  shall  not  return  the 
compliment.  As  to  my  being  a  torpedo,  if  the  torpedo  is  torpid  as 
well  as  the  cause  of  torpidity  in  others,  then  indeed  I  am  a  torpedo, 
but  not  otherwise ;  for  I  perplex  others,  not  because  I  am  dear, 
but  because  I  am  utterly  perplexed  myself.     And  now  I  know  not 
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what  virtue  is,  and  you  seem  to  be  in  the  same  case,  although  you 
did  once  know  before  you  touched  me.  However,  I  have  no 
objection  to  join  with  you  in  the  inquiry. 

Men.  And  how  will  you  inquire,  Socrates,  into  that  which  you 
know  not  ?  What  will  you  put  forth  as  the  subject  of  inquiry  ? 
And  if  you  find  what  you  want,  how  will  you  ever  know  that  this 
is  what  you  did  not  know  ? 

S§c.  I  know,  Meno,  what  you  Ynean ;  but  just  see  what  a  tire- 
some dispute  you  are  introducing.  You  argue  that  a  man  cannot 
inquire  either  about  that  which  he  knows,  or  about  that  which  he 
does  not  know  ^  for  he  knows,  and  therefore  has  no  need  to  inquire 
about  that — nor  about  that  which  he  does  not  know ;  for  he  does 
81  not  know  that  about  which  he  is  to  inquire. 

Men.  Well,  Socrates,  and  is  not  the  argument  sound  ? 

See.  I  think  not. 

Men.  Why  not? 

See.  I  will  tell  you  why.  I  have  heard  from  certain  wise  men 
and  women  who  spoke  of  things  divine  that — 

Men.  What  did  they  say  ?  • 

See.  They  spoke  of  a  glorious  truth,  as  I  conceive. 

Men.  Wlxat  was  that  ?  and  who  were  they  ? 

See.  Some  of  them  were  priests  and  priestesses,  who  had  studied 
how  they  might  be  able  to  give  a  reason  of  their  profession  :  there 
have  been  poets  also,  such  as  the  poet  Pindar  and  other  inspired 
men.  And  what  ,they  say  is— mark,  now,  and  see  whether  their 
voids  are  true — they  say  that  the  soul  of  man  is  immortal,  and 
at  one  time  has  an  end,  which  is  termed  dying,  and  at  another  time 
is  bom  again,  but  is  never  destroyed.  And  the  moral  is,  that  a  man 
ought  to  live  always  in  perfect  holiness.  For  in  the  ninth  year 
Persephone  sends  the  souls  of  those  from  whom  she  has  received 
the  penalty  of  ancient  crime  back  again  into  the  light  of  this 
world,  and  these  are  they  who  become  noble  kings  and  mighty 
men  and  great  in  wisdom  and  are  called  saintly  heroes  in  after  ages. 
The  soul,  then,  as  being  immortal,  and  having  been  born  again 
many  times,  and  having  seen  all  things  that  there  are,  whether  in 
diis  world  or  in  the  world  below,  has  knowledge  of  them  all  ^  and  it 
is  no  wonder  that  she  should  be  able  to  call  to  remembrance  all  that 
she  ever  knew  about  virtue,  and  about  everything  j  for  as  all  nature 
is  akin,  ,and  the  soul  has  learned  all  things,  there  is  no  difficulty  in 
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her  eliciting,  or  as  men  say  learning,  all  out  of  a  single  recollection, 
if  a  man  is  strenuous  and  does  not  faint  ^  for  all  inquiry  and  all 
learning  is  but  recollection.  And  therefore  we  ought  not  to  listen 
to  this  sophistical  argument  about  the  impossibility  of  inquiry: 
that  is  a  saying  which  will  make  us  idle,  and  is  sweet  only  to  the 
sluggard;  but  the  other,  saying  will  make  us  active  and  enter- 
prising. In  that  confiding,  I  will  gladly  inquire  with  you  into  the 
nature  of  virtue. 

Men.  Yes,  Socrates ;  but  \^at  do  you  mean  by  saying  that  we 
do  not  learn,  and  that  what  we  call  learning  is  only  a  process  of 
recollection  ?    Can  you  teach  me  that  ? 

Soc.  I  told  you,  Meno,  that  you  were  a  rc^e,  and  now  you  ask 
whether  I  can  teach  you,  when  I  am  saying  that  there  is  no  teach- 
ing, but  only  recollection;  and  thus  you  imagine  that  you  will^^ 
involve  me  in  a  contradiction. 

Men.  Indeed,  Socrates,  I  protest  that  I  had  no  sudi  intention. 
I  only  asked  the  question  from  habit ;  but  if  you  can  prove  to  me 
that  what  you  say  is  true,  I  wish  that  you  would. 

Soc.  That  is  no  easy  matter,  but  I  will  try  to  please  you  to  the 
utmost  of  my  power.  Suppose  that  you  call  one  of  your  numerous 
attendants,  that  I  may  demonstrate  on  him. 

Men.  Certainly.     Come  hither,  boy. 

Soc,  He  is  Greek,  and  speaks  Greek,  does  he  not  ? 

Men.  Yes ;  he  was  born  in  the  house. 

Soc.  Attend  now  to  the  questions  which  I  ask  him,  and  observe 
whether  he  learns  of  me  or  only  remembers. 

Men.  I  will. 

Soc.  Tell  me,  boy,  do  you  know  that  a  figure  like  this  is  a  square  ? 

"Boy.  I  do. 

Soc.  And  you  know  that  a  square  figure  has  these  four  lines 
equal? 

Boy.  Certainly. 

Sac.  And  these  lines  which  I  have  drawn  through  the  middle  of 
the  square  are  also  equal  ? 

"Boy.  Yes. 

Soc.  A  square  may  be  of  any  size  ? 

Boy.  Certainly. 

Soc.  And  if  one  side  of  the  figure  be  of  two  feet,  and  the  other 
side  be  of  two  feet,  how  much  will  the  whole  be  ?    Let  me  explain : 
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if  in  one  direction  the  space  was  of  two  feet,  and  in  the  other 
direction  of  one  foot,  the  whole  would  be  of  two  feet  taken  once  ? 

B#f .  Yes. 

Soc.  But  since  this  side  is  also  of  two  feet,  there  are  twice  two 
feet? 

B^j.  There  are. 

S9C.  Then  the  square  is  of  twice  two  feet  ? 

Btj.  Yes. 

Sm.  And  how  many  are  twice  two  feet  ?  count  and  tell  me. 

Btj.  Four,  Socrates. 

S9C.  And  might  there  not  be  another  square  twice  as  large  as 
this,  and  having  like  this  the  lines  equal  ? 

B§j.  Yes. 

Soc.  And  of  how  many  feet  will  that  be  ? 

Boj.  Of  eight  feet. 

&r.  And  now  try  and  tell  me  the  length  of  the  line  which  forms 
the  side  of  that  double  square :  this  is  two  feet — what  will  that  be  ? 

Bay.  Clearly,  Socrates,  that  will  be  double. 

&ir.  Do  you  observe,  Meno,  that  I  am  not  teaching  the  boy  any- 
thing, but  only  asking  him  questions  ^  and  now  he  fancies  that  he 
knows  how  long  a  line  is  necessary  in  order  to  produce  a  figure  of 
ei^t  square  feet ;  does  he  not  ? 

Men.  Yes. 

Sec.  And  does  he  really  know  ? 

Men.  Certainly  not. 

^.  He  only  guesses  that  [because  the  square  is  double],  the  line 
is  double. 

Men.  True. 

Sec.  Observe  him  while  he  recalls  the  steps  in  regular  order.  {^0 
h  tie  Boy.)  Tell  me,  boy,  do  you  assert  that  a  double  space  comes 
from  a  double  line  ?  Remember  that  I  am  not  speaking  of  an 
oblong,  but  of  a  square,  and  of  a  square  twice  the  size  of  this  one — 
that  is  to  say  of  eight  feet  ^  and  I  want  to  know  whether  you  still 
say  that  a  double  square  comes  from  a  double  line  ? 

Bey.  Yes. 

Sec.  But  does  not  this  line  become  doubled  if  we  add  another 
sudi  line  here  ? 

Bey.  Certainly. 

Sec.  And  four  such  lines  will  make  a  space  containing  eight  feet  ? 
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Boy.  Ycsu 

Soc.  Let  us  describe  such  a  figure :  is  not  that  what  you  woul^ 
say  is  the  figure  of  eight  feet  ? 

Boy.  Yes. 

Sac,  And  are  there  not  these  four  divisions  in  the  figure,  each 
which  is  equal  to  the  figure  of  fi^ur  feet  ? 

Boy,  True. 

Soc.  And  is  not  that  four  times  four  ? 

Boy,  Certainly. 

Soc.  And  four  times  is  not  double  ? 

Boy.  No,  indeed. 

Sac.  But  how  much  ? 

Boy,  Four  times  as  much. 

Soc.  Therefore  the  double  line,  boy,  has  formed  a  space,  not 
twice,  but  four  times  as  much. 

Boy.  True. 

Soc.  And  four  times  four  are  sixteen— are  they  not? 

Boy.  Yes. 

Soc.  What  line  would  give  you  a  space  of  eight  feet,  as  this 
gives  one  of  sixteen  feet  ^ — do  you  see  ? 

Boy.  Yes. 

Soc,  And  the  space  of  four  feet  is  made  from  this  half  line? 

Boy.  Yes. 

Soc,  Good  y  and  is  not  a  space  of  eight  feet  twice  the  size  of 
this,  and  half  the  size  of  the  other  ? 

Boy.  Certainly. 

Soc.  Such  a  space,  then,  will  be  made  out  of  a  line  greater  than 
this  one,  and  less  than  that  one  ? 

Boy.  Yes ;  that  is  what  I  think. 

Soc,  Very  good  ^  I  like  to  hear  you  say  what  you  think.  And  now 
tell  me,  is  not  this  a  line  of  two  feet  and  that  of  four  ? 

Boy.  Yes. 

Soc.  Then  the  line  which  forms  the  side  of  eight  feet  ought  to  be 
more  than  this  line  of  two  feet,  and  less  than  the  other  of  four 
feet? 

Boy.  It  ought. 

Soc,  Try  and  see  if  you  can  tell  me  how  much  it  will  be. 

Boy.  Three  feet. 

Soc.  Then  if  we  add  a  half  to  this  line  of  two,  that  will  be  the 
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line  of  three.  Here  are  two  and  there  is  one  j  and  on  the  other 
side,  here  are  two  also  and  there  is  one :  and  that  makes  the  figure 
rf  which  you  speak  ? 

Btj.  Yes. 

S9C.  But  if  there  are  three  feet  this  way  and  three  feet  that  way, 
the  whole  space  will  be  three  times  three  feet  ? 

B^.  That  is  evident. 

Soc.  And  how  much  are  three  times  three  feet  ? 

Boy.  Nine. 

Soc.  And  how  much  is  the  double  of  four  ? 

Boy.  Eight. 

Soc.  Then  the  figure  of  eight  is  not  made  out  of  a  line  of  three  ? 

Boy.  No. 
84     S9C.  But  from  what  line? — tell  me  exactly j  and  if  you  would 
rather  not  reckon,  try  and  show  me  the  line. 

Boy.  Indeed,  Socrates,  I  do  not  know. 

S9C.  Do  you  see,  Meno,  what  advances  he  has  made  in  his  power 
of  recollection  ?  He  did  not  know  at  first,  and  he  does  not  know 
now,  what  is  the  side  of  a  figure  of  eight  feet :  but  then  he  thought 
that  he  ktiew,  and  answered  confidently  as  if  he  knew,  and  had  no 
difficulty;  but  now  he  has  a  difficulty,  and  neither  knows  nor  fancies 
that  be  knows. 

Men.  True. 

Soc.  Is  h^  not  better  off  in  knowing  his  ignorance  ? 

Men.  I  think  that  he  is. 

Soc.  If  we  have  made  him  doubt,  and  given  him  the  *  torpedo's 
shock,*  have  we  done  him  any  harm  ? 

Men.  I  think  not. 

Soc.  We  have  certainly  done  something  that  may  assist  him  in 
finding  out  the  truth  of  the  matter;  and  now  he  will  wish  to 
remedy  his  ignorance,  but  then  he  would  have  been  ready  to  tell 
all  the  world  that  the  double  space  should  have  a  double  side. 

Men.  True. 

Soc.  But  do  you  suppose  that  he  would  ever  have  inquired  or 
learned  what  he  fancied  that  he  knew  and  did  not  know,  until  he 
had  fallen  into  perplexity  under  the  idea  that  he  did  not  know, 
and  had  desired  to  know  ? 

Men.  I  think  not,  Socrates. 

Soc.  Then  he  was  the  better  for  the  torpedo's  touch  ? 
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Men.  I  think  that  he  was. 

$9e.  Mark  now  the  farther  development  I  shall  only  ask  him, 
and  not  teach  him,  and  he  shall  share  the  inquiry  with  me :  and 
do  you  watch  and  see  if  you  find  me  telling  or  explaining  anything 
to  him,  instead  of  eliciting  his  opinion.  Tell  me,  boy,  is  not  this 
a  square  of  four  feet  which  I  have  drawn  ? 

Boy.  Yes. 

Soc.  And  now  I  add  another  square  equal  to  the  former  one  ? 

Boy.  Yes. 

Soc.  And  a  third,  which  is  equal  to  either  of  them  ? 

Boy.  Yes. 

Soc.  Suppose  that  we  fill  up  the  vacant  comer. 

Boy.  Very  good. 

Soe.  Here,  then,  there  are  four  equal  spaces  ? 

Boy.  Yes. 

Soc.  And  how  many  times  is  this  space  larger  than  this  ? 

Boy.  Four  times. 

Soe.  But  it  ought  to  have  been  twice  only,  as  you  will  remember. 

Boy.  True. 

Soc.  And  does  not  this  line,  reaching  from  corner  to  comer, 
bisect  each  of  these  spaces  ? 

Boy.  Yes.  8* 

Soc.  And  are  there  not  here  four  equal  lines  which  contain  this 
space? 

Boy.  There  are. 

Soc.  Look  and  see  how  much  this  space  is. 

Boy.  I  do  not  understand. 

Soc.  Has  not  each  interior  line  cut  off  half  of  the  four  spaces  ? 

Boy.  Yes. 

Soc.  And  how  many  such  spaces  are  there  in  this  division  ? 

Boy.  Four. 

Soc.  And  how  many  in  this  ? 

Boy.  Two. 

Soc.  And  four  is  how  many  times  two  ? 

Boy.  Twice. 

Soc.  And  this  space  is  of  how  many  feet  ? 

Boy.  Of  eight  feet. 

Jter.  And  from  what  line  do  you  get  this  figure  ? 

%,  Fn>m  thin. 
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S9C.  That  is,  from  the  line  which  extends  from  corner  to  comer  ? 

Bity.  Yes. 

S^.  And  tiiat  is  the  line  whidi  the  learned  call  the  diagonal. 
And  if  tiiis  is  the  proper  name,  then  you,  Meno's  slave,  are  pre- 
pared to  affirm  that  the  double  space  is  the  square  of  the  diagonal  ? 

B^j.  Certainly,  Socrates. 

Soc.  What  do  you  say  of  him,  Meno?  Were  not  all  these 
answers  given  out  of  his  own  head  ? 

Men.  Yes,  they  were  all  his  own. 

^.  And  yet,  as  we  were  just  now  saying,  he  did  not  know  ? 

Men.  True. 

te.  And  yet  he  had  those  notions  in  him  ? 

Men.  Yes. 

Sec.  Then  he  who  does  not  know  still  has  true  notions  of  that 
which  he  does  not  know  ? 

Men.  He  has. 

See.  And  at  present  these  notions  are  just  wakening  up  in  him, 
as  in  a  dream ;  but  if  he  were  frequently  asked  the  same  questions^ 
in  different  forms,  he  would  know  as  well  as  any  one  at  last  ? 

Men.  I  dare  say. 

Sec.  Without  any  one  teaching  him  he  will  recover  his  know- 
ledge for  himself^  if  he  is  only  asked  questions? 

Men.  Yes. 

Sac.  And  this  spontaneous  recovery  in  him  is  recollection  ? 

Men.  True. 

Soc.  And  this  knowledge  which  he  now  has  must  he  not  either 
have  acquired  or  always  possessed  ? 

Men.  Yes. 

Soc.  But  if  he  always  possessed  this  knowledge  he  would  always 
have  known ;  or  if  he  has  acquired  the  knowledge  he  could  not  have 
acquired  it  in  this  life,  unless  he  has  been  taught  geometry ;  for  he 
may  be  made  to  do  the  same  with  all  geometry  and  every  other 
branch  of  knowledge.  Now,  has  any  one  ever  taught  him  ?  You 
must  know  that,  if^  as  you  say,  he  was  bc^-n  and  bred  in  your  house. 

Men.  And  I  am  certain  that  no  one  ever  did  teach  him. 

Soc.  And  yet  has  he  not  the  knowledge  ? 
86     Men.  That,  Socrates,  is  most  certain. 

Soc.  But  if  he  did  not  acquire  this  knowledge  in  this  life,  then 
clearly  he  must  have  had  and  learned  it  at  some  other  time  ? 
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Men.  That  is  evident. 

Soc.  And  that  must  have  been  the  time  when  he  was  not  a  man  ? 

Men.  Yes. 

Soc,  And  if  there  have  been  always  true  thoughts  in  him^  both  at 
the  time  when  he  was  and  was  not  a  man,  which  only  need  to  be 
awakened  into  knowledge  by  putting  questions  to  him,  his  soul    t 
must  have  always  possessed  this  knowledge,  for  he  always  either 
was  or  was  not  a  man  ? 

Men.  That  is  clear. 

Soc.  And  if  the  truth  of  all  things  always  existed  in  the  soul, 
then  the  soul  is  immortal.  Wherefore  be  of  good  cheer,  and  try  to 
recollect  what  you  do  not  know,  or  rather  do  not  remember. 

Men.  I  feel,  somehow,  that  I  like  what  you  are  saying. 

Soc.  And  I,  Meno,  like  what  I  am  saying.  Some  things  I  have 
said  of  which  I  am  not  altogether  confident.  But  that  we  shall  be 
better  and  braver  and  less  helpless  if  we  think  that  we  ought  to 
inquire,  than  we  should  have  been  if  we  indulged  in  the  idle  fancy 
that  there  was  no  knowing  and  no  use  in  searching  after  what  we 
know  not  ^ — that  is  a  theme  upon  which  I  am  ready  to  fight,  in 
word  and  deed,  to  the  utmost  of  my  power. 

Men.  That  again,  Socrates,  appears  to  me  to  be  well  said. 

Soc.  Then,  as  we  are  agreed  that  a  man  should  inquire  about 
that  which  he  does  not  know,  shall  you  and  I  make  an  e£R>rt  to 
inquire  together  into  the  nature  of  virtue  ? 

Men.  By  all  means,  Socrates.  And  yet  I  would  rather  return  to 
my  original  question.  Whether  virtue  comes  by  instruction,  or  by 
nature,  or  is  gained  in  some  other  way  ? 

Soc.  Had  I  the  command  of  you  as  well  as  of  myself,  Meno, 
I  would  not  have  inquired  whether  virtue  is  given  by  instruction 
or  not,  until  we  had  first  ascertained  ^what  virtue  is.*  But  as 
you  never  think  of  controllii^  yourself,  but  only  of  controlling 
him  who  is  your  slave,  and  this  is  your  notion  of  freedom,  I  must 
yield  to  you,  for  I  cannot  help.  And  therefore  I  have  now  to 
inquire  into  the  qualities  of  that  of  which  I  do  not  at  present 
know  the  nature.  At  any  rate,  will  you  condescend  a  little,  and 
allow  the  question  *  Whether  virtue  is  given  by  instruction,  or  in 
any  other  way,*  to  be  argued  upon  hypothesis  ?  As  the  geometrician, 
when  he  is  asked  whether  a  certain  triangle  is  capable  of  being  87 
described  in  a  certain  circle,  will  reply :  <  I  cannot  tell  you  as  yet ; 
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but  I  will  ofier  a  hypothesis  which  may  assist  us  in  forming  a 
conclusion :  If  the  space  be  such  that  when  you  have  drawn  along 
the  line  given  by  it  another  figure,  the  original  figure  is  reduced 
by  a  space  equal  to  that  which  is  added,^  then  one  consequence 
follows,  and  if  this  is  impossible  then  some  other  ^  and  therefore 
I  wish  to  assume  a  hypothesis  before  I  tell  you  whether  this 
triangle  is  capable  of  being  included  in  the  circle:' — that  is  a 
geometrical  hypothesis.  And  we  too,  as  we  know  not  the  nature 
and  qualities  of  virtue,  must  ask,  whether  virtue  is  or  is  not 
taught,  under  a  hypothesis :  as  thus,  if  virtue  is  of  such  a  class  of 
mental  goods,  will  it  be  taught  or  not  ?  Let  the  first  hypothesis  be 
that  virtue  is  or  is  not  knowledge, — in  that  case  will  it  be  taught 
or  not  ?  or,  as  we  were  just  now  saying, '  remembered  ?*  For  there 
is  no  use  in  disputing  about  the  name.  But  is  virtue  taught  or  not  ? 
or  rather,  does  not  every  one  see  that  knowledge  alone  is  taught  ? 

Men.  I  agree. 

Soc.  Then  if  virtue  is  knowledge,  virtue  will  be  taught  ? 

Men.  Certainly. 

Sec.  Then  now  we  have  made  a  quick  end  of  this  question :  if 
virtue  is  of  such  a  nature,  it  will  be  taught  j  and  if  not,  not? 

Men.  Certainly. 

Soc.  And  the  next  question  is,  whether  virtue  is  knowledge  or  of 
another  species  ? 

Men.  Yes,  that  appears  to  be  the  question  which  comes  next 
in  order. 

Soc.  Do  we  not  say  that  virtue  is  a  good  ?  This  is  a  hypothesis 
which  is  not  set  aside. 

Men.  Certainly. 

Soc.  Now,  if  there  be  any  sort  of  good  which  is  parted  from 
knowledge,  virtue  may  be  that  good ;  but  if  knowledge  embraces 
all  good,  then  we  shall  be  right  in  thinking  that  knowledge  is 
some  sort  of  good  ? 

Men.  True. 

Soc.  And  virtue  makes  us  good  ? 

Men.   I  es* 

Soc.  And  if  we  are  good,  then  we  are  profitable ;  for  all  good 
things  are  profitable  ? 

Men.   1  es. 

>  Or,  in  simpler  phrase,  Mf  so  much  be  taken  from  the  triangle.' 
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Sac.  Then  virtue  is  profitable  ? 

Afen.  That  is  the  only  inference. 

Soc.  Then  now  let  us  see  what  are  the  things  that  severally 
profit  us.  Health  and  strength,  and  beauty  and  wealth — these,  as 
we  say,  are  the  sort  of  things  whidi  profit  us  ? 

Men.  True.  8{ 

Sac.  And  yet  these  things  may  also  sometimes  do  us  harm: 
would  you  not  admit  that  ? 

AfoM.   I  es. 

Sac.  And  what  is  the  guiding  principle  which  makes  them 
profitable  or  the  reverse  ?  Are  they  not  profitable  when  they  arc 
rightly  used,  and  hurtful  when  they  are  not  rightly  used  ? 

Men.  Certainly. 

Sac.  Next,  let  us  consider  the  goods  of  the  soul:  these  are 
temperance,  justice,  courage^  quickness  of  apprehension^  memory, 
magnificence,  and  the  like  ? 

Men.  Surely. 

Sac.  And  such  of  these  as  are  not  knowledge,  but  of  another 
sort^  are  sometimes  profitable  and  sometimes  hurtfiil;  as,  fi^r 
example,  courage,  which  has  no  prudence,  but  is  only  a  sort  of 
confidence  ?  When  a  man  has  no  sense  he  is  harmed  by  courage, 
but  when  he  has  sense  he  is  profited  ? 

Men.  True. 

Sac.  And  the  same  may  be  said  of  temperance  and  quickness 
of  apprehension ;  whatever  things  are  learned  or  done  with  sense 
are  profitable,  but  when  done  without  sense  they  are  hurtful  ? 

Men.  Very  true. 

Sac.  And  in  general,  all  that  the  soul  attempts  or  endures,  when 
under  the  guidance  of  wisdom,  ends  in  happiness ;  but  when  she  is 
under  the  guidance  of  folly,  in  the  opposite  ? 

Men.  That  appears  to  be  true. 

Sac.  If  then  virtue  is  a  good  of  the  soul,  and  is  to  be  profitable, 
it  must  be  wisdom  or  prudence,  since  some  of  the  goods  of  the  soul 
are  either  profitable  or  hurtful  by  the  addition  of  wisdom  or  of 
folly;  and  therefore  if  virtue  is  profitable,  virtue  must  be  a  sort 
of  wisdom  or  prudence  ? 

Men.  That  is  my  view.  ^ 

Sac.  And  the  other  goods,  such  as  wealth  and  the  like,  of  which 
we  were  just  now  saying  that  they  are  sometimes  good  and  some* 
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times  evil,  arc  they  not  also  made  profitable  or  hurtful,  accordingly 
as  liie  soul  guides  and  uses  them  ri^tly  or  wrongly — as  in  the 
soul  generally,  wisdom  is  the  useful  and  folly  the  hurtful  guide  ? 

Afop.  True. 

S0e.  And  the  wise  soul  guides  them  rightly,  and  the  foolish  soul 
wrongly  ? 

Men.  Yes. 
^9  S9C.  And  is  not  this  universally  true  of  human  nature  ?  All  other 
things  hang  upon  the  soul,  and  the  things  of  the  soul  hang  upon 
wisdom,  if  they  are  to  be  good  ^  and  according  to  this  view  of  the 
question  that  which  profits  is  wisdom — and  virtue,  as  we  say,  is 
profitable? 

Men.  Certainly. 

Sec.  And  thus  we  arrive  at  the  conclusion  that  virtue  is  either 
wholly  or  partly  wisdom  ? 

Mem.  I  think  that  what  you  are  saying,  Socrates,  is  very  true. 

Sec.  But  if  this  is  true,  then  the  good  are  not  by  nature  good  ? 

Men.  I  think  not. 

Sec.  If  they  had  been,  there  would  assuredly  have  been  dis- 
cemers  of  characters  among  us  who  would  have  known  our  future 
great  men ;  and  we  should  have  taken  them  on  their  showings  and 
when  we  had  got  them,  we  should  have  kept  them  in  the  citadel 
out  of  the  way  of  harm^  and  set  a  stamp  upon  them  more  than 
upon  gold,  in  order  that  no  one  might  tamper  with  them  ^  and  then 
when  they  grew  up  they  would  have  been  useful  to  the  state  ? 

Men.  Yes,  Socrates,  that  would  have  been  the  way. 

Sac.  But  if  the  good  are  not  by  nature  good,  are  they  made  good 
by  instruction  ? 

Men.  There  is  no  other  alternative,  Socrates.  On  the  supposition 
that  virtue  is  knowledge,  there  can  be  no  doubt  that  virtue  is  taught. 

Sec.  Yes,  indeed ;  but  what  if  the  supposition  is  erroneous  ? 

Men.  1  certainly  thought  just  now  that  we  were  right. 

Sec.  Yes,  Meno ;  but  a  principle  which  has  any  soundness  should 
stand  firm  not  only  now  and  then,  but  always  and  for  ever. 

Men.  Well ;  and  why  are  you  so  slow  of  heart  to  believe  that 
knowledge  is  virtue  ? 

Sac.  I  will  try  and  tell  you  why,  Meno.  I  do  not  retract  the 
assertion  that  if  virtue  is  knowledge  it  may  be  taught ;  but  I  fear 
that  I  have  some  reason  in  doubting  whether  virtue  is  knowledge : 
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for  consider  now  and  say  whether  virtue,  or  anything  that  is  taught^ 
must  not  have  teachers  and  disciples  ? 

Men.  Surely. 

Soc.  And  again,  may  not  that  art  of  which  there  are  neither 
teachers  nor  disciples  be  assumed  to  be  incapable  of  being  taught  ? 

Men.  True ;  but  do  you  think  that  there  are  no  teachers  of  virtue  ? 

Soc,  I  have  certainly  often  inquired  whether  there  were  any,  and 
taken  great  pains  to  find  them,  and  have  never  succeeded ;  and  many 
have  assisted  me  in  the  search,  and  they  were  the  persons  whom 
I  thought  the  most  likely  to  know.  Here  is  Anytus,  who  is  sitting 
by  us  at  the  very  moment  when  he  is  wanted ;  he  is  the  person 
whom  we  should  ask.  In  the  first  place,  he  is  the  son  of  a  wealthy  9^ 
and  wise  father,  Anthemion,  who  acquired  his  wealth,  not  by 
accident  or  gift,  like  Ismenias  the  Theban  (who  has  recently  made 
himself  as  rich  as  a  Polycrates),  but  by  his  own  skill  and  industry, 
and  he  is  a  well-conditioned,  modest  man,  not  insolent,  or  over- 
bearing, or  annoying;  moreover,  he  has  given  his  son  a  good 
education,  as  the  Athenian  people  certainly  appear  to  think,  for 
they  choose  him  to  fill  the  highest  offices.  And  these  are  the  sort 
of  men  from  whom  you  are  likely  to  learn  whether  there  are  any 
teachers  of  virtue,  and  who  they  are.  Please,  Anytus,  to  help  me 
and  your  friend  Meno  in  answering  our  question.  Who  are  the 
teachers  ?  Consider  the  matter  thus :  If  we  wanted  Meno  to  be  a 
good  physician,  to  whom  should  we  send  him  ?  Should  we  not 
send  him  to  the  physicians  ? 

Any.  Certainly. 

Soc.  Or  if  we  wanted  him  to  be  a  good  cobbler,  should  we  not 
send  him  to  the  cobblers  ? 

Any.  Yes. 

Soc.  And  so  forth  ? 

Any.  Yes. 

Soc.  Let  me  trouble  you  with  one  more  question.  When  we 
say  that  we  should  be  right  in  sending  him  to  the  physicians  if 
we  wanted  him  to  be  a  physician,  do  we  mean  that  we  should  be 
right  in  sending  him  to  those  who  profess  the  art,  rather  than  to 
those  who  don't,  and  to  those  who  demand  payment  for  teaching 
the  art,  and  profess  to  teach  it  to  any  one  who  will  come  and  learn  ? 
If  we  were  right  in  sending  him,  would  that  be  the  reason  ? 

Any.  Yes. 
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Sir.  And  mi^t  not  the  same  be  said  of  flute-playing^  and  of 
the  other  arts?  No  man  who  wanted  to  make  a  man  a  flute-player 
would  refuse  to  send  him  to  those  who  profess  to  teach  the  art  for 
money^  and  trouble  other  persons  to  give  him  instruction  who  do 
not  profess  to  teach,  and  never  had  a  disciple  in  that  branch  of 
knowledge  which  we  want  him  to  acquire — ^that  would  be  the 
height  of  folly. 

Amy.  Tes,  by  S^eus,  and  of  ignorance  too. 
S^i  5!fr.  Very  good.  And  now  you  are  in  a  position  to  advise  with 
me  about  my  friend  Meno.  He  has  been  saying  to  me,  Anytus, 
that  he  desires  to  attain  that  wisdom  and  virtue,  by  which  men 
order  the  state  or  the  house,  and  honour  their  parents,  and  know 
ixdien  to  receive  and  when  to  send  away  citizens  and  strangers,  as 
a  good  man  should.  Now,  to  whom  ought  we  to  send  him  in  order 
that  he  may  learn  this  virtue  ?  Does  not  the  previous  argument 
imply  clearly  that  he  ought  to  go  to  those  who  profess  and  avouch 
that  they  are  the  common  teachers  of  Hellas,  and  are  ready  to 
impart  instruction  to  any  one  who  likes,  at  a  fixed  price  ? 

Any.  Whom  do  you  mean,  Socrates  ? 

Soc.  You  surely  know,  do  you  not,  Anytus,  that  these  are  the 
people  whom  mankind  describe  as  Sophists  ? 

Any.  By  Heracles,  Socrates,  forbear!  I  only  hope  that  no 
firiend  or  kinsman  or  acquaintance  of  mine,  whether  citizen  or 
stranger,  will  ever  be  so  mad  as  to  allow  himself  to  be  corrupted 
by  them ;  for  they  are  a  manifest  pest  and  corrupting  influence  of 
those  who  have  to  do  with  them. 

Soc.  What  do  you  mean,  Anytus  ?  Of  all  the  people  who  profess 
that  they  know  how  to  do  men  good,  are  these  the  only  ones  who 
not  only  do  them  no  good,  but  positively  corrupt  those  who  are 
entrusted  to  them  ?  That  is  very  singular.  And  moreover,  in  return 
they  publicly  demand  money.  Indeed,  I  cannot  believe  this ;  for  I 
know  of  a  single  man,  Protagoras,  who  made  more  out  of  his  crafl 
than  the  illustrious  Pheidias,  or  any  ten  other  statuaries.  How 
could  that  be  ?  A  mender  of  old  shoes,  or  patcher  up  of  clothes, 
who  made  the  shoes  or  clothes  worse  than  he  received  them,  could 
not  have  remained  thirty  days  undetected,  and  would  very  sooli 
have  starved ;  whereas,  during  more  than  forty  years,  Protagoras 
was  corrupting  his  disciples,  and  sending  them  from  him  worse 
than  he  received  them,  and  yet  all  Hellas  failed  in  detecting  him. 


282  MENO. 


For,  if  I  am  not  mistaken,  he  was  about  seventy  years  old  at  bilf] 
death,  forty  of  which  were  spent  in  the  practice  of  his  professH 
and  during  all  that  time  he  had  a  good  reputation,  which  to  this 
he  retains :  and  not  only  Protagoras,  but  many  others  have  a 
reputation ;  some  who  lived  before  him,  and  others  who  are 
living.    Now,  when  you  say  that  they  deceived  and  corrupted 
youth,  are  they  to  be  supposed  to  have  corrupted  them  intenti< 
or  unintentionally  ?    Can  those  who  were  deemed  by  many  to  be 
the  wisest  men  of  Hellas  have  been  out  of  their  minds  ? 

Any.  Out  of  their  minds  I  No,  Socrates;  the  young  men  iite 
gave  their  money  to  them  were  out  of  their  minds,  and  their  rebb* 
tions  and  guardians  who  entrusted  them  to  their  care  were  stiU 
more  out  of  their  minds,  and  most  of  all  the  cities  who  allowed 
them  to  come  in  and  did  not  drive  them  out,  citizen  or  stranger 
alike. 

Soc.  Has  any  of  the  Sophists  wronged  you,  Anytus  ?  What  makes 
you  so  angry  with  them  ? 

Any.  No,  indeed,  neither  I  nor  any  of  my  belongings  has  ever 
had,  nor  would  I  sufier  them  to  have,  anything  to  do  with  them. 

Soc.  Then  you  are  entirely  unacquainted  with  them  ? 

Any.  And  I  have  no  wish  to  be  acquainted. 

Soc.  Then,  my  dear  friend,  how  can  you  know  whether  a  thing 
is  good  or  bad  of  which  you  are  wholly  ignorant  ? 

Any.  Quite  well ;  I  am  quite  sure  that  I  know  what  manner  of 
men  these  are,  whether  I  know  them  or  not. 

Soc.  You  must  be  a  diviner,  Anytus,  for  I  really  cannot  make  out, 
judging  from  your  own  words,  how,  if  you  are  not  acquainted  with 
them,  you  know  about  them.  But  I  am  not  inquiring  of  you  who 
are  the  teachers  who  will  corrupt  Meno  (let  them  be,  if  you  please, 
the  Sophists) ;  I  only  ask  you  to  teU  him  who  there  is  in  this  great 
city  who  will  teach  him  how  to  become  eminent  in  the  virtues 
which  I  was  just  now  describing.  He  is  the  Ariend  of  your  family, 
and  you  wiU  oblige  him. 

Any.  Why  don't  you  tell  him  ? 

Soc.  I  have  told  him  whom  I  supposed  to  be  the  teachers  of  these 
things ;  but  I  learn  from  you  that  I  am  utterly  at  foult,  and  I  dare 
say  that  you  are  right.  And  now  I  wish  that  you,  on  your  part, 
would  tell  me  to  whom  among  the  Athenians  he  should  go.  Whom 
would  you  name  ? 
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&r.  Tcs^  cettainly,  Asftai 
ahvajs  have  been,  and  there 
the  qqestion  is  whether  the] 
?iftiie  J — ^not  whether  there  are, 
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and  of  odier  times  knew  how  to  impan  to  others 
thqr  had  themselves;  or  is  tins  Tirtne  inranaSe  ot  b»e::^  ccc:- 
municated  or  imparted  by  one  man  to  anrxberr  Thar  15  uise 
question  which  I  and  Mcno  have  been  arguiisg.  Loc-k  1:  u*>e 
matter  in  jom-  own  way.  Would  yoo  not  admit  that  Thcmistcxies 
was  a  gpod  man? 

Ai^.  Certainly;  no  man  better. 

Sac.  And  must  not  be  then  have  been  a  good  teacher,  if  any  nun 
ever  was  a  good  teacher,  of  his  own  virtue  r 

A9J.  Yes,  certainly, — ^if  he  wanted  to  be  that. 

5^.  But  would  be  not  have  wanted  ?  He  would,  at  any  ratc^ 
have  desired  to  make  his  own  son  a  good  man  and  a  gentleman ; 
he  couU  not  have  been  jealous  of  him,  or  have  intentionally  ab- 
stained from  imparting  to  him  his  own  virtue.  Did  )X)u  never 
hear  that  he  made  CleofAiantus,  who  was  his  son,  a  fiamous  horse* 
man? — he  would  stand  upright  on  horseback  and  hurl  a  javelin; 
and  many  other  marvelk>us  things  he  could  do  which  his  father 
bad  him  tau^t;  and  in  anything  which  the  skill  of  a  master  axild 
teach  him  he  was  well  trained.  Have  you  not  heard  from  our 
elders  of  this  ? 

Any.  I  have. 

5^.  Then  no  one  could  say  that  his  son  showed  any  want  of 
capacity  ?    « 

Any.  Possibly  not. 

Soc.  But  did  any  one,  old  or  young,  ever  say  in  your  hearing  that 
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Cleophantus,  the  son  of  Themistocles,  was  a  wise  or  good  man,  as 
his  father  was  ? 

Any.  I  have  certainly  never  heard  that. 

Soc.  And  if  virtue  could  have  been  taught,  would  he  have  sought 
to  train  him  in  these  sort  of  accomplishments,  and  allowed  him 
who,  as  you  must  remember,  was  his  own  son,  to  be  no  better  than 
his  neighbours  in  those  qualities  in  which  he  himself  excelled  ? 

Any.  Indeed,  indeed,  I  think  not. 

Soc.  Here  then  is  a  teacher  of  virtue  whom  you  admit  to  be 
among  the  best  men  of  the  past.     Let  us  take  another, — ^Aristides,  94 
the  son  of  Lysimachus :  would  you  not  acknowledge  that  he  was  a 
good  man? 

Any,  To  be  sure,  I  should. 

Soc.  And  did  not  he  train  his  son  Lysimachus  better  than  any 
other  Athenian  in  all  that  could  be  done  for  him  by  the  help  of 
masters  ?  But  what  has  been  the  result  ?  Is  he  a  bit  better  than 
any  other  mortal  ?  He  is  an  acquaintance  of  yours,  and  you  see 
what  he  is  like.  There  is  Pericles,  again,  magnificent  in  his 
wisdom;  and  he,  as  you  know,  had  two  sons,  Paralus  and 
Xanthippus. 

Any.  I  know. 

Soc.  And  you  know,  also,  that  he  taught  them  to  be  unrivalled 
horsemen^  and  had  them  trained  in  music  and  gymnastics  and 
all  sorts  of  arts  —  in  these  respects  they  were  on  a  level  with 
the  best — and  had  he  no  wish  to  make  good  men  of  them  ?  Nay, 
he  must  have  wished  that.  But  I  suspect  that  virtue  could  not  be 
taught.  And  that  you  may  not  suppose  that  the  incompetent 
teachers  are  the  meaner  sort  of  Athenians  and  few  in  number, 
remember  again  that  Thucydides  had  two  sons,  Melesias  and 
Stephanus,  whom  he  trained  chiefly  in  wrestling ;  and  they  too  had 
an  excellent  education,  and  were  the  best  wrestlers  in  Athens: 
one  of  them  he  committed  to  the  care  of  Xanthias,  and  the  other 
of  Eudorus,  who  had  the  reputation  of  being  the  most  celebrated 
wrestlers  of  that  day.    Do  you  remember  them  ? 

Any.  I  have  heard  of  them. 

Soc.  Now,  can  there  be  a  doubt  that  Thucydides,  who  had  his 
children  taught  wrestling,  at  a  considerable  expense,  would  have 
taught  them  to  be  good  men,  which  would  have  cost  him  nothing, 
if  virtue  could  have  been  taught  ?    Will  you  reply  that  he  was 
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a  mean  man,  and  had  not  many  friends  among  the  Athenians  and 
allies  ?  Nay,  but  he  was  of  a  great  family,  and  a  man  of  influence 
at  Athens  and  in  all  Hellas,  and,  if  virtue  could  have  been  taught, 
he  would  have  found  out  some  one  either  in  or  out  of  Hellas  who 
would  have  made  good  men  of  his  sons,  if  he  could  not  himself 
spare  the  time  from  cares  of  state.  Again  I  suspect,  friend 
Anytus,  that  virtue  is  not  a  thing  which  can  be  taught  ? 

Any.  Socrates,  I  think  that  you  are  too  ready  to  speak  evil  of 
men:  and,  if  you  will  take  my  advice,  I  would  recommend  you  to 
be  careful.  Perhaps  there  is  no  city  in  which  it  is  not  easier  to  do' 
men  harm  than  to  do  them  good,  and  this  is  certainly  the  case 
95  at  Athens^  as  I  believe  that  you  know. 

S9e.  O  Meno,  I  think  that  Anytus  is  in  a  rage.  And  he  may 
well  be  in  a  rage,  for  he  thinks,  in  the  first  place,  that  I  am 
defaming  these  gentlemen^  and  then,  in  the  second  place,  he 
thinks  that  he  is  one  of  them«  But  when  he  understands^  which 
he  does  not  at  present,  what  is  the  meaning  of  de£unation,  he  will 
forgive  me.  Meanwhile  I  will  return  to  you,  Meno ;  for  I  suppose 
that  there  are  gentlemen  in  your  region  too  ? 

Men.  Certainly  there  are. 

Soc,  And  are  they  willing  to  teach  the  young?  and  do  they 
profess  to  be  teachers  ?  and  do  they  agree  that  virtue  is  taught  ? 

Men.  No  indeed,  Socrates,  they  are  anything  but  agreed^  and 
you  may  hear  them  saying  at  one  time  that  virtue  can  be  taught, 
and  then  again  the  reverse. 

Soc.  Can  we  call  them  teachers  who  do  not  acknowledge  the 
possibility  of  their  own  vocation  ? 

Men.  I  think  not,  Socrates. 

Soc.  And  what  do  you  think  of  these  Sophists,  who  are  the  only 
professors  ?   Do  they  seem  to  you  to  be  teachers  of  virtue  ? 

Men.  I  often  wonder,  Socrates,  that  you  never  hear  Gorgias 
promising  to  teach  virtue :  and  when  he  hears  others  promising 
this  he  only  laughs  at  them ;  but  he  thinks  that  you  ought  to  teach 
men  to  speak. 

Soc.  Then  do  you  not  think  that  the  Sophists  are  teachers  ? 

Men.  I  cannot  tell  you,  Socrates ;  like  the  rest  of  the  world,  I  am 
in  doubt,  and  sometimes  I  think  that  they  are  teachers  and 
sometimes  not. 

Soc.  And  are  you  aware  that  not  you  only  and  other  political 
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men  have  doubts  whether  virtue  can  be  taught  or  not^  but  that 
Theognis  the  poet  says  the  very  same  thing — are  you  aware 
of  that? 

Men.  Where  does  he  imply  that  ? 

Soc.  In  the  elegiac  verses,  in  which  he  says  :— 

<  Eat  and  drink  and  sit  with  the  mighty,  and  make  yoursdf  agreeable  to 
them ;  for  from  the  good  you  wiU  learn  what  is  good,  but  if  you  mix  with 
the  bad  you  will  k)ce  the  intelligence  which  you  ab«ady  have/ 

Do  you  observe  that  here  he  seems  to  imply  that  virtue  can  be 
taught  ? 

Men.  Qearly. 

Soc.  But  in  some  other  verses  he  shifts  about  and  says : — 

'If  understanding  could  be  created  and  put  into  a  man,  then'they  (who  were 
able  to  accomplish  this)  would  have  obtained  great  rewards.' 

And  again: — 

'  Never  did  a  bad  son  spring  from  a  good  sire  because  he  heard  the  vt^  9^ 
of  instruction ;  not  by  teaching  will  you  ever  make  a  bad  man  into  a  good 
one.* 

And  this,  as  you  may  remark,  is  a  contradiction  of  the  other. 

Men.  That  is  palpable. 

Soc.  And  is  there  anything  else  of  which  the  teachers  and  pro- 
fessors are  not  only  asserted  not  to  be  teachers  of  others,  but  to  be 
ignorant  themselves  of  that  which  they  profess  to  teach  and  bad 
at  the  knowledge  of  that  which  they  preach ;  and  about  which  the 
acknowledged  < gentlemen'  are  themselves  saying  sometimes  that 
'  this  thing  can  be  taught,'  and  sometimes  not.  Can  you  say  that 
they  are  teachers  of  authority  whose  ideas  are  in  this  state  of 
confusion  ? 

Men.  1  should  say,  certainly  not. 

S9C.  But  if  neither  the  Sophists  nor  the  gentlemen  are  teachers, 
clearly  there  can  be  no  other  teachers  ? 

Men.  No. 

Soc.  And  if  there  are  no  teachers^  neither  are  there  disciples  ? 

Men.  Agreed. 

S9C.  And  we  have  admitted  that  a  thing  cannot  be  tau^t  of 
which  there  are  neither  teachers  nor  disciples  ? 

Men.  We  have. 

S9C.  And  there  are  no  teachers  of  virtue  to  be  found  anywhere  ? 
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Mm.  There  are  not« 

Sm.  And  if  there  are  no  teachers  neither  are  there  scholars  ? 

Men.  I  think  that  is  true. 

Sm.  Then  virtue  cannot  be  taught  ? 

Mtm.  Not  if  we  are  right  in  our  view.  But  I  cannot  believe, 
Socrates,  that  there  are  no  good  men  in  the  state.  And  if  there 
StfCy  how  did  they  come  into  existence  ? 

Sm.  I  am  afraid,  Meno,  that  you  and  I  are  not  good  for  much, 
and  that  Gorgias  has  been  as  poor  an  educator  of  you  as  Prodicus 
has  been  of  me.  Certainly  we  shall  have  to  look  to  ourselves^  and 
try  to  find  some  one  who  will  help  to  improve  us.  This  I  say, 
because  I  observe  that  in  the  previous  discussion  none  of  us  re- 
marked that  ri^t  and  good  action  is  possible  to  man  under  other 
guidance  than  that  of  knowledge ; — and  indeed'if  this  be  denied, 
there  is  no  seeing  how  there  can  be  any  good  men  at  all. 

Mtm.  How  do  you  mean,  Socrates  ? 

5!fr.  I  mean  this — ^that  good  men  must  necessarily  be  useful  or 
97  profitable.    Were  we  not  right  in  admitting  that  ? 

Mem.  Yes. 

S9Q.  And  in  supposing  that  they  will  be  useful  only  if  they  are 
true  guides  of  action — in  that  we  were  also  right  ? 

Bie%.  Yes« 

5(0r.  But  we  do  not  seem  to  have  been  right  in  saying  that  know- 
le<^  only  was  the  right  and  good  guide  of  action. 

Mem.  What  do  you  mean  by  the  word  *  right  ?' 

S9e.  I  will  explain.  If  a  man  knew  the  way  to  Larisa,  or  any- 
where else,  and  went  to  the  place  and  led  others  thither,  would  he 
not  be  a  ri^t  and  good  guide  ? 

Mem.  Certainly. 

See.  And  a  person  who  had  a  right  opinion  about  the  way,  but 
had  never  been  and  did  not  know,  might  be  a  good  guide  also, 
mig^t  he  not  ? 

Mem.  Certainly. 

Sec.  And  while  he  has  true  opinion  about  that  which  the  other 
knows,  he  will  be  just  as  good  a  guide  if  he  thinks  the  truth,  as  if 
he  knows  the  truth  ? 

Mem.  Exactly. 

See.  Then  true  opinion  is  as  good  a  guide  to  correct  action  as 
wisdom ;  and  that  was  the  point  which  We  omitted  in  our  specula- 
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tion  about  the  nature  of  virtue,  when  we  said  that  wisdom  only  is 
the  guide  of  right  action  ^  whereas  there  is  also  ri^t  opinion. 

Men.  True. 

Soc.  Then  right  opinion  is  not  less  useful  than  knowledge  ?    . 

Men.  The  difierence,  Socrates,  is  only  that  he  who  has  know- 
ledge will  always  be  right ;  but  he  who  has  ri^t  opinion  wiU    ; 

I 

sometimes  be  right,  and  sometimes  not  right.  | 

Soc.  What  do  you  mean?  Can  he  be  wrong  who  has  right 
opinion^  as  long  as  he  has  right  opinion  ? 

Men.  I  admit  the  cogency  of  that^  and  therefore^  Socrates^ 
allowing  this^  I  wonder  that  knowledge  should  be  preferred  to  right 
opinion — or  why  they  should  ever  diflfer. 

Sac.  And  shall  I  explain  this  wonder  to  you  ? 

Men.  Do  tell  me. 

Soc.  You  would  not  wonder  if  you  had  ever  observed  the  images 
of  Daedalus  ^  but  perhaps  you  have  not  got  them  in  your  country  ? 

Men.  Why  do  you  refer  to  them  ? 

Soc.  Because  they  require  to  be  fastened  in  order  ta  keep  them, 
and  if  they  are  not  fastened  they  will  run  away. 

Men.  Well,  what  of  that  ? 

Soc,  I  mean  to  say  that  it  is  not  much  use  possessing  one  of 
them  if  they  are  at  liberty,  for  they  will  walk  oft  like  runaway 
slaves  \  but  when  fastened,  they  are  of  great  value,  for  they  are 
really  beautiful  works  of  art.  Now  this  is  an  illustration  of  the 
nature  of  true  opinions :  while  they  abide  with  us  they  are  beauti-  9^ 
fill  and  fruitful,^but  they  run  away  out  of  the  human  soul,  and  do 
not  remain  long,  and  therefore  they  are  not  of  much  value  until 
they  are  fastened  by  the  tie  of  the  cause ;  and  this  fastening  of 
them,  friend  Meno,  is  recollection,  as  has  been  already  agreed  by 
us.  But  when  they  are  bound,  in  the  first  place,  they  have  the 
nature  of  knowledge ;  and,  in  the  second  place,  they  are  abiding. 
'  And  this  is  why  knowledge  is  more  honourable  and  excellent  than 
true  opinion,  because  fastened  by  a  chain. 

Men.  Yes  indeed,  Socrates,  that  I  should  conjecture  to  be  the 
truth. 

Soc.  I  too  speak  not  as  one  who  knows ;  and  yet  that  knowledge 
differs  from  true  opinion  is  not  a  matter  of  conjecture  with  me. 
There  are  not  many  things  which  I  should  affirm  that  I  knew,  but 
that  is  most  certainly  one  of  them. 
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iWm.  You  are  ri^t,  Socrates. 

Sir.  And  am  I  not  right  also  in  saying  that  true  opinion  is  as 
good  a  guide  in  the  performance  of  an  action  as  knowledge  ? 
Mem.  That  also  appears  to  me  to  be  true. 
&r.  Then  right  opinion  is  not  a  whit  inferior  to  knowledge,  or 
less  useful  in  action ;  nor  is  the  man  who  has  right  opinion  inferior 
to  him  who  has  knowledge  ? 
ilf(ni.^That  is  true. 

S9C.  And  surely  the  good  man  has  been  acknowledged  by  us  to 
be  useful? 
Ml€9»  X  es. 

S9C.  Seeing  then  that  men  become  good  and  useful  to  states, 
not  only  because  they  have  knowledge,  but  because  they  have  right 
opinion,  and  neither  knowledge  nor  right  opinion  is  given  to  man 
by  nature  or  acquired  by  him — (do  you  think  that  either  of  them 
is  given  by  nature  ? 
Men.  Not  I.) 

S0C.  Then  if  they  are  not  given  by  nature,  neither  are  the  good 
by  nature  good  ? 
Mem.  Certainly  not. 

Soc.  And  nature  being'  excluded,  the  next  question  was  whether 
virtue  is  acquired  by  teaching  ? 
Mem.  Yes. 

See.  If  virtue  was  wisdom,  then,  as  we  thought,  it  was  taught  ? 
Mem.  Yes. 

See.  And  if  it  was  taught  it  was  wisdom  } 
Mem.  Certainly. 

Sec.  And  if  there  were  teachers,  it  might  be  taught ;  and  if  there 
Were  no  teachers,  not  ? 
Mem.  True. 

See.  But  surely  we  acknowledged  that  there  were  no  teachers  of 
virtue? 
Men.  Yes. 

Soc.  Then  we  acknowledged  that  it  was  not  taught,  and  was  not 
Wisdom? 
Men.  Certainly. 

Soc.  And  yet  we  admitted  that  it  was  a  good  ? 
Men.  Yes. 

Soc.  And  the  right  gui^e  is  useful  and  gpod  ? 
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Men.  Certainly.  ^ 

Soc.  And  the  only  right  guides  are  knowledge  and  true  opinion — 
these  are  the  guides  of  man ;  for  things  which  happen  by  chance 
are  not  under  the  guidance  of  man :  but  the  guides  of  man  are  true 
opinion  and  knowledge. 

Men.  I  think  so  too. 

Soc.  But  if  virtue  is  not  taught,  neither  is  virtue  knowledge. 

Men.  Clearly  not. 

Soc.  Then  oi  two  good  and  useful  things>  one,  which  is  know- 
ledge, has  been  set  aside,  and  cannot  be  supposed  to  be  our  guide 
in  political  life. 

Men.  I  think  not. 

Soc.  And  therefore  not  by  any  wisdom,  and  not  because  they 
were  wise,  did  Themistocles  and  those  others  of  whom  Anytus 
spoke  govern  states.  And  this  was  the  reason  why  they  were 
unable  to  make  others  like  themselves — because  their  virtue  was 
not  grounded  on  knowledge. 

Men.  That  is  probably  true,  Socrates. 

Soc.  But  if  not  by  knowledge,  the  only  alternative  which  remains 
is  that  statesmen  must  have  guided  states  by  right  opinion,  which 
is  in  politics  what  divination  is  in  religion ;  for  diviners  and  also 
prophets  say  many  things  truly,  but  they  know  not  what  they  say. 

Men,  Very  true. 

Soc.  And  may  we  not,  Meno,  truly  call  those  men  divine  who, 
having  no  understanding,  yet  succeed  in  many  a  grand  deed  and 
word  ? 

Men.  Certainly. 

Soc.  Then  we  shall  also  be  right  in  calling  those  divine  whom 
we  were  just  now  speaking  of  as  diviners  and  prophet^  as  well  as 
all  poets.  Yes,  and  statesmen  above  all  may  be  said  to  be  divine 
and  illumined,  being  inspired  and  possessed  of  God,  in  which  con- 
dition they  say  many  grand  things,  not  knowing  what  they  say. 

Men.  Yes. 

Soc.  And  the  women  too,  Meno,  call  good  men  divine ;  and  the 
Spartans,  when  they  praise  a  good  man,  say  <  that  he  is  a  divine 
man.' 

Men.  And  I  think,  Socrates,  that  they  are  right  ^  although  very 
likely  oiu-  friend  Anytus  may  take  offence  at  the  name. 

Soc.  I  do  not  care ;  as  for  Anytus,  there  will  be  another  oppor- 
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timity  of  talking  with  him.  To  sum  up  our  inquiry — ^the  result 
seems  to  be,  if  we  are  at  all  right  in  our  view,  that  virtue  is  neither 
natural  nor  acquired,  but  an  instinct  given  by  God  to  the  virtuous. 
Nor  is  the  instinct  accompanied  by  reason,  unless  there  may  be 
supposed  to  be  among  statesmen  any  one  who  is  also  the  educator 
<^  statesmen.  And  if  there  be  such  an  one,  he  may  be  said  to 
be  among  the  living  what  Tiresias  was  among  the  dead,  who 
*  alone,'  according  to  Homer,  '  of  those  in  the  world  below,  has 
understanding ;  but  the  rest  flit  as  shadows.' 

Men.  That  is  excellent,  Socrates. 

Sif.  Then,  Meno,  the  conclusion  is  that  virtue  comes  to  the 
virtuous  by  the  gift  of  God.  But  we  shall  never  know  the  certain  \ 
truth  until,  before  asking  how  virtue  is  given,  we  inquire  into  the  ' 
actual  nature  of  virtue.  I  fear  that  I  must  go  away,  but  do  you, 
now  that  you  are  persuaded  yourself,  persuade  our  friend  Anytus. 
And  don't  let  him  be  so  exasperated  ^  for  if  you  can  persuade  him 
you  will  have  done  some  service  to  the  Athenian  people. 


u  a 


EUTHYPHRO. 


INTRODUCTION. 


Is  the  Meno  Anytos  had  parted  from  Socrates  with  the  threatening 
words :  '  That  in  any  city,  and  particularly  in  the  city  of  Athens,  it  is 
easier  to  do  men  harm  than  to  do  them  good '  (94  £) ;  and  Socrates 
was  anticipating  another  opportunity  of  talking  with  him  (99  £).  In  the 
Euthyphro  Socrates  is  already  awaiting  his  trial  for  impiety  in  the  porch 
of  the  King  Archon.  (Cp.  Theaet.  sub  fin.)  But  before  the  trial  proceeds, 
Plato  would  like  to  put  the  world  on  their  trial,  and  convince  them  of 
ignorance  in  that  very  matter  touching  which  Socrates  is  accused.  An 
incident  which  may  perhaps  really  have  occurred  in  the  family  of 
Eudi^hro,  a  learned  Athenian  diviner  and  soothsayer,  furnishes  the 
occasion  of  the  discussion. 

This  Euthjrphro  and  Socrates  are  represented  as  meeting  in  the  porch 
of  the  Archon.  Both  have  legal  business  in  hand.  Socrates  is  defendant 
in  a  suit  for  impiety  which  Meletus  has  brought  against  him  (it  is 
remarked  by  the  way  that  he  is  not  a  likely  man  himself  to  have  brought 
a  suit  against  another) ;  and  Euthyphro  too  is  plaintiff  in  an  action  for 
murder,  which  he  has  brought  against  his  own  father.  The  latter  has 
originated  in  the  following  manner : — A  poor  dependant  of  the  family  of 
Euthjrphro  had  slain  one  of  their  domestic  slaves  in  Naxos.  The  guilty 
person  was  bound  and  thrown  into  a  ditch  by  the  command  of  Euthy- 
phro's  father,  who  sent  to  the  interpreters  of  religion  at  Athens  to  ask 
what  should  be  done  with  him.  Before  the  messenger  came  back  the 
criminal  had  died  from  hunger  and  exposure. 

This  is  the  origin  of  the  charge  of  murder  which  Euthyphro  brings 
against  his  father.  Socrates  is  confident  that  before  he  could  have  taken 
upon  himself  the  responsibility  of  such  a  prosecution,  he  must  have  been 
perfecdy  informed  of  the  nature  of  piety  and  impiety ;  and  as  he  is  going 
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to  be  tried  for  impiety,  he  thinks  that  he  cannot  do  better  than  learn  o' 
Euthyphro  (who  will  be  admitted  by  all  men,  including  the  judges,  to  \^ 
an  unimpeachable  authority)  what  piety  is,  and  what  is  impiety.  Wh^ 
then  is  piety  ? 

Euthyphro,  who,  in  the  abundance  of  his  knowledge,  is  very  willing  VC^ 
undertake  all  the  responsibility,  replies:  That  piety  is  doing  as  I  do^^ 
prosecuting  your  father  (if  he  is  guilty)  on  a  charge  of  murder ;  doin^ 
as  the  gods  do — as  Zeus  did  to  Cronos,  and  Cronos  to  Uranus. 

Socrates  has  a  dislike  to  these  tales  of  mythology,  and  he  fancies  that 
this  dislike  of  his  may  be  the  reason  why  he  is  charged  with  impiety. 
*  Are  they  really  true  ?'  '  Yes,  they  are ;'  and  Euthyphro  will  gladly  tell 
Socrates  some  more  of  them.  But  Socrates  would  like  first  of  all  to 
have  a  more  satisfactory  answer  to  the  question, '  What  is  piety  ?'  '  Doing 
as  I  do,  charging  a  father  with  murder '  may  be  a  single  instance  of  piety, 
but  can  hardly  be  regarded  as  a  general  definition. 

Euthyphro  replies,  that '  Piety  is  what  is  dear  to  the  gods,  and  impiety 
is  what  is  not  dear  to  them.'  But  may  there  not  be  differences  of 
opinion,  as  among  men,  so  also  among  the  gods?  Especially  about 
good  and  evil,  which  have  no  fixed  rule,  and  are  precisely  the  sort  of 
differences  which  give  rise  to  quarrels.  And  therefore  what  may  be  dear 
to  one  god  may  not  be  dear  to  another,  and  the  same  action  may  be 
both  pious  and  impious ;  e.  g.  your  chastisement  of  your  father,  Euthy- 
phro, may  be  dear  or  pleasing  to  Zeus,  but  not  pleasing  to  Cronos  or 
Uranus. 

Euthyphro  answers  that  there  is  no  difference  of  opinion,  either 
among  gods  or  men,  as  to  the  propriety  of  punishing  a  murderer. 
Yes,  rejoins  Socrates,  when  they  know  him  to  be  a  murderer ;  but  that 
assumes  the  point  at  issue.  If  all  the  circiunstances  of  the  case  are  con- 
sidered, are  you  able  to  show  that  your  father  was  guilty  of  murder,  or 
that  all  the  gods  are  agreed  in  approving  of  your  prosecution  of  him  ? 
And  must  you  not  allow  that  what  is  hated  by  one  god  may  be  liked  by 
another  ?  Waiving  this  last,  however,  Socrates  proposes  to  amend  the 
definition,  and  say  that '  what  all  the  gods  love  is  pious,  and  what  they 
all  hate  is  impious.'    To  this  Euthyphro  agrees. 

Socrates  proceeds  to  analyse  the  new  form  of  the  definition.  He 
^ows  diat  in  other  cases  the  act  precedes  the  state ;  e.  g.  the  act  of  being 
carried,  loved,  &c.,  precedes  the  state  of  being  carried,  loved,  &c.,  and 
therefore  that  which  is  dear  to  the  gods  is  dear  to  the  gods  because  it  is 
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fast  loved  of  them,  not  loved  of  them  because  it  is  dear  to  them.  But 
ihe  pious  or  holy  is  loved  by  the  gods  because  it  is  pious  or  holy,  which  is 
Cfovalent  to  saying,  that  it  is  loved  by  them  becaiise  it  is  dear  to  them. 
Here  then  appears  to  be  a  contradiction,— £uth3rphro  has  been  giving  an 
Sttiibate  or  accident  of  piety  only,  and  not  the  essence.  Euthyphro 
Acknowledges  himself  that  his  explanations  seem  to  walk  away  or  go 
'tHuxi  in  a  circle,  like  the  moving  figures  of  Daedalus,  the  ancestor  of 
Socrates,  who  has  communicated  his  art  to  his  descendants. 

Socrates,  who  is  desirous  of  stimulating  the  indolent  intelligence  of 
Euthyphro,  raises  the  question  in  another  manner :  '  Is  all  the  pious  just  ? ' 

*  Yes.'     ' Is  all  the  just  pious?'     *  No.'     *  Then  what  part  of  justice  is 
I^iety?'     Euthjrphro  replies   that  piety  is  that   part  of  justice  which 

*  attends'  to  the  gods,  as  there  is  another  part  of  justice  which  '  attends' 
^men.  But  what  is  the  meaning  of  'attending'  to  the  gods?  The 
'^rord  '  attending,'  when  applied  to  dogs,  horses,  and  men,  implies  that  in 
^ome  way  they  are  made  better.  But  how  do  pious  or  holy  acts  make 
^lie  gods  any  better  ?  Euthjrphro  explains  that  he  means  by  pious  acts, 
^cts  of  iBimstration.  Yes;  but  the  ministrations  of  the  husbandman,  the 
X^9«cian,  and  the  builder  have  an  end.  To  what  end  do  we  minister  to 
^lie  gods,  and  what  do  we  help  them  to  accomplish  ?  Euthyphro  replies, 
^tliat  there  is  not  time  for  all  these  difficult  questions  to  be  resolved ;  and 
He  would  rather  say  simply  that  piety  is  knowing  how  to  please  the  gods 
in  word  and  deed,  by  prayers  and  sacrifices.  In  other  words,  says 
Socrates,  piety  is  '  a  science  of  asking  and  giving' — asking  what  we  want 
^jid  giving  what  they  want ;  in  short,  a  mode  of  doing  business  between 
^^ods  and  men«  But  although  they  are  the  givers  of  all  good,  how  can 
"We  give  them  any  good  in  return  ?     '  Nay,  but  we  give  them  honour.' 

Then  we  give  them  not  what  is  beneficial,  but  what  is  pleasing  or  dear 

to  them ;  and  this  is  what  has  been  already  disproved. 

Socrates,  although  weary  of  the  subterfuges  and  evasions  of  Euthy- 
phro, remains  unshaken  in  his  conviction  that  he  must  know  the  nature 
of  piety,  or  he  would  never  have  prosecuted  his  old  father.  He  is  still 
hoping  that  he  will  condescend  to  instruct  him.  But  Euthyphro  is  in 
a  hurry  and  cannot  stay.  And  Socrates'  last  hope  of  knowing  the 
nature  of  piety  before  he  is  prosecuted  for  impiety  has  disappeared. 

The  Euthyphro  is  manifestly  designed  to  contrast  the  real  nature  of 
piety  and  impiety  with  the  popular  conceptions  of.  them.     But  although 
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the  popular  conceptions  are  overthrown,  Plato  does  not  offer  any  deiiii- 
tion  of  his  own :  as  in  the  Laches  and  Lysis,  he  exhibits  the  subject  of  the 
Dialogue  in  several  different  lights,  but  fails  to  answer  explicitly  his  main 
question. 

Euthjrphro  is  a  religionist,  and  is  elsewhere  spoken  of  as  the  author  of 
a  philosophy  of  names,  by  whose  '  prancing  steeds '  Socrates  in  the  Ciaty- 
lus  is  carried  away  (p.  396).  He  has  the  conceit  and  self-confidence 
of  a  Sophist ;  no  doubt  that  he  is  right  in  prosecuting  his  father  has  ever 
entered  into  his  mind.  Like  a  Sophist  too,  and  perhaps  like  most 
educated  men  of  his  age,  he  is  incapable  either  of  framing  4  general  de- 
finition or  of  following  the  coiu-se  of  an  argument.  But  he  is  not  a  bad 
man,  and  he  is  friendly  to  Socrates,  whose  fiamiliar  sign  he  recognizes 
with  interest  Moreover  he  is  the  enemy  of  Meletus,  who,  as  he  thinks, 
is  availing  himself  of  the  popular  dislike  to  innovations  in  religion  in 
order  to  injure  Socrates ;  at  the  same  time  he  is  amusingly  confident 
that  he  has  weapons  in  his  own  armoury  which  would  be  more  dian 
a  match  for  him.  He  is  quite  sincere  in  his  prosecution  of  his  father, 
who  has  accidentally  been  guilty  of  homicide,  and  is  not  wholly  free  from 
blame.  To  purge  away  the  crime  appears  to  him  in  the  Ught  of  a  duQr, 
whoever  may  be  the  criminal. 

Thus  begins  the  contrast  between  the  religion  of  the  letter,  or  of  the 
narrow  and  unenlightened  conscience,  and  the  higher  notion  of  religion 
which  Socrates  vainly  endeavours  to  elicit  from  him.  '  Piety  is  doing  as  ^ 
I  do '  is  the  first  idea  of  religion  which  is  suggested  to  his  mind,  and 
may  be  regarded  as  the  definition  of  popular  religion  in  all  ages.  Greek 
mythology  hardly  admitted  of  the  distinction  between  accidental  homi- 
cide and  miu-der :  that  the  pollution  of  blood  was  the  same  in  both  cases 
is  also  the  feeling  of  the  Athenian  diviner.  He  is  ready  to  defend  his 
conduct  by  the  examples  of  the  gods.  These  are  the  very  tales  which 
Socrates  cannot  abide ;  and  his  dislike  of  which,  as  he  suspects,  has 
branded  him  with  the  reputation  of  impiety.  Here  is  one  answer  to  the 
question,  '  Why  Socrates  was  put  to  death,'  suggested  by  the  way. 
Another  is  conveyed  in  the  words, '  The  Athenians  do  not  care  about  any 
man  being  thought  wise  until  he  begins  to  make  other  men  wise ;  and 
then  for  some  reason  or  other  they  are  angry : '  which  may  be  said  to 
be  the  rule  of  popular  toleration  in  most  other  countries,  and  not  at 
Athens  only. 

The  next  definition,  '  Piety  is  that  which  is  loved  of  the  gods/  is  ship- 
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viedLedon  a  refined  digtmction  ham  ccn  the  rtate  and  the  act,  correspopd' 
iQg  Tespecdvdy  to  die  adjective  (^t3Up)  and  the  participle  (^iXovyicPor),  or 
ratlier  perhaps  to  the  participle  and  the  v^erb  (^iXaJyiop  and  ^cXnrai). 
The  words  *  loved  of  the  gods'  express  an  attribute  onhr,  and  not  the 
essence  of  piety.  Then  follows  the  third  and  last  definition  '  Piety  is 
a  part  of  justice/  Thus  &r  Socntes  has  proceeded  in  placing  religion 
on  a  moral  foundation.  To  ^^nch  the  soothsayer  adds, '  attending  upon 
the  gods.'  When  (iirther  mterrogated  by  Socrates  as  to  the  natore  of 
tl?m  '  attention  to  the  gods,'  he  replies,  that  piety  is  an  affair  of  business, 
a  science  of  giving  and  asking,  and  the  Hke.  Socrates  points  out  the 
latent  anthropomorphism  of  these  notions.  (Cp.  Politicus,  290  C,  D ; 
Rep.  vL  365  £;  Sjrm.  202  £).  But  when  we  expect  him  to  go  on  and 
show  that  the  true  service  of  the  gods  is  the  service  of  the  spirit,  and  the 
co-operation  with  them  in  all  things  true  and  good,  he  stops  short;  this 
was  a  lesson  which  the  soothsayer  could  not  have  been  made  to  under- 
stand, and  which  every  one  must  leam  for  himself. 

There  seem  to  be  altogether  three  aims  or  interests  in  this  little 
Dialogue  :  (i)  the  dialectical  development  of  the  idea  of  piety;  (2)  the 
antithesis  of  true  and  false  religion,  which  is  carried  to  a  certain  extent 
only ;  (3)  the  defence  of  Socrates. 

The  subtle  connection  of  this  Dialogue  with  the  Apology  and  the  Crito, 
the  holding  back  of  the  conclusion,  as  in  the  Laches,  Lysis,  and  other 
Dialogues ;  the  insight  into  the  religious  worid ;  the  dramatic  power  and 
play  of  the  two  characters ;  the  inimitable  irony,  are  reasons  for  believing 
diat  it  is  a  genuine  Platonic  writing.  The  spirit  in  which  the  popular 
representations  of  mythology  are  denounced  recalls  Republic  II.  The 
virtue  of  piety  has  been  already  mentioned  as  one  of  five  in  the  Prota- 
goras, but  is  not  reckoned  among  the  four  cardinal  virtues  of  Republic 
IV.  The  figure  of  Daedalus  has  occurred  in  the  Meno  (97  D) ;  that  of 
Proteus  (15  D)  in  the  Euthydemus  (288  E)  and  lo  (541  E).  But  neither 
from  these  nor  any  other  indications  of  similarity  or  difference,  and  stiU 
less  from  arguments  respecting  the  suitableness  of  this  iitde  work  to  aid 
Socrates  at  the  time  of  his  trial  or  the  reverse,  can  any  evidence  of  the 
date  be  obtained. 
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PERSONS  OF  THE  DIALOGUE. 
Socrates.  Euthyphro. 

Scene: — The  Porch  of  the  King  Archon. 

*  EMtbypbro.  Why  have  you  left  the  Lyceum,  Socrates  ?  and  what 
are  you  doing  in  the  porch  of  the  King  Archon?  Surely  you 
cannot  be  engaged  in  an  action  before  the  king,  as  I  am. 

Socrates.  Not  in  an  action,  Euthjrphro  ^  impeachment  is  the  word 
which  the  Athenians  use. 

Euth.  What!  I  suppose  that  some  one  has  been  prosecuting 
you,  for  I  cannot  believe  that  you  are  the  prosecutor  of  another, 

Soe,  Certainly  not. 

Euth.  Then  some  one  else  has  been  prosecuting  you  ? 

Soc.  Yes. 

Euth.  And  who  is  he  ? 

Soc.  A  young  man  who  is  little  known,  Euthyphro ;  and  I  hardly 
know  him:  his  name  is  Meletus,  and  he  is  of  the  deme  of 
Pitthis.  Perhaps  you  may  remember  his  appearance;  he  has  a 
beak,  and  long  straight  hair,  and  a  beard  which  is  ill  grown. 

Eutb.  No,  I  do  not  remember  him,  Socrates.  And  what  is  the 
charge  which  he  brings  against  you  ? 

Soc.  What  is  the  charge?  Well,  a  very  serious  charge,  which 
shows  a  good  deal  of  character  in  the  young  man,  and  for  which 
he  is  certainly  not  to  be  despised.  He  says  he  knows  how  the 
youth  are  corrupted  and  who  are  their  corruptors.  I  hncy  that 
he  must  be  a  wise  man,  and  seeing  that  I  am  anything  but  a  wise 
man,  he  has  found  me  out,  and  is  going  to  accuse  me  erf"  corrupting 
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his  young  friends.  And  of  this  our  mother  the  state  is  to  be 
the  judge.  Of  all  our  political  men  he  is  the  only  one  who  seems 
to  me  to  begin  in  the  right  way,  with  the  cultivation  of  virtue  in 
youth  ^  he  is  a  good  husbandman,  and  takes  care  of  the  shoots  first, 
and  clears  away  us  who  are  the  destroyers  of  them.  That  is  die  3 
first  step ;  he  will  afterwards  attend  to  the  elder  branches ;  and  if  he 
goes  on  as  he  has  begun,  he  will  be  a  very  great  public  benefactor. 

Euth.  I  hope  that  he  may ;  but  I  rather  ^ar,  Socrates,  that  the 
reverse  will  turn  out  to  be  the  truth.  My  opinion  is  that  in 
attacking  you  he  is  simply  aiming  a  blow  at  the  state  in  a  sacred 
place.     But  in  what  way  does  he  say  that  you  corrupt  the  young? 

Soc.  He  brings  a  wonderful  accusation  against  me,  which  at  first 
hearing  excites  surprise:  he  says  that  I  am  a  poet  or  maker  of 
gods,  and  that  I  make  new  gods  and  deny  the  existence  of  old 
ones ;  this  is  the  ground  of  his  indictment. 

Euth.  I  understand,  Socrates;  he  means  to  attack  you  about 
the  familiar  sign  which  occasionally,  as  you  say,  comes  to  you.  He 
thinks  that  you  are  a  neologian,  and  he  is  going  to  have  you  up 
before  the  court  for  this.  He  knows  that  such  a  charge  is  readily 
received,  for  the  world  is  always  jealous  of  novelties  in  religion. 
And  I  know  that  when  I  myself  speak  in  the  assembly  about 
divine  things,  and  foretell  the  future  to  them,  they  laugh  at  me 
as  a  madman ;  and  yet  every  word  that  I  say  is  true.  But  they  are 
jealous  of  all  of  us.  I  suppose  that  we  must  be  brave  and  not 
mind  them. 

Soc.  Their  laughter,  friend  Euthyphro,  is  not  a  matter  of  much 
consequence.  For  a  man  may  be  thought  wise ;  but  the  Athenians, 
I  suspect,  do  not  care  much  about  this,  until  he  begins  to  make 
other  men  wise;  and  then  for  some  reason  or  other,  perhaps,  as 
you  say,  from  jealousy,  they  are  angry. 

Euth.  I  have  no  desire  to  try  conclusions  with  them  about  this. 

Soc.  I  dare  say  that  you  don't  make  yourself  common,  and  are 
not  apt  to  impart  your  wisdom.  But  I  have  a  benevolent  habit 
of  pouring  out  myself  to  everybody,  and  would  even  pay  for  a 
listener,  and  I  am  afraid  that  the  Athenians  know  this;  and 
therefore,  as  I  was  saying,  if  the  Athenians  would  only  laugh  at 
me  as  you  say  that  they  laugh  at  you,  the  time  might  pass  gaily 
enough  in  the  court ;  but  perhaps  they  may  be  in  earnest,  and  then 
what  the  end  will  be  you  soothsayers  only  can  predict. 
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Emtb.  I  dsue  say  that  the  a£Bur  will  end  in  nothing,  Socrates, 
and  diat  jon  will  win  your  cause;  and  I  think  that  I  shall  win 


Sm.  And  what  is  your  suit?  and  are  you  the  pursuer  or  de* 
fendant,  Euthyphro? 

Bmtb.  I  am  pursuer. 

&r.  Of  idiom? 
4     Emtk.  You  will  think  me  mad  when  1  tell  you  whom  I  am 
pursuing. 

S§c.  Why^  has  the  fugitive  wings  ? 

BMtk.  Nay,  he  is  not  very  volatile  at  his  time  of  life. 

Sk.  Who  is  he  ? 

Bmtb.  My  father. 

iiir.  Your  fiither !  gpod  heavens,  you  don^  mean  that  ? 

Emtb.  Yes. 

S$€.  And  of  what  is  he  accused  ? 

Bath.  Murder,  Socrates. 

SiK.  By  the  powers,  Euthyphro !  how  little  does  the  common  herd 
know  of  the  nature  of  right  and  truth.  A  man  must  be  an  extra- 
ordinary man  and  have  made  great  strides  in  wisdom,  before  he 
could  have  seen  his  way  to  this. 

BMth.  Indeed,  Socrates^  he  must  have  made  great  strides. 

Sir.  I  suppose  that  the  man  whom  your  father  murdered  was 
one  o/i  your  relatives ;  if  he  had  been  a  stranger  you  would  never 
have  thought  of  prosecuting  him. 

Bmth.  I  am  amused,  Socrates,  at  your  making  a  distinction 
between  one  who  is  a  relation  and  one  who  is  not  a  relation;  for 
surely  the  pollution  is  the  same  in  either  case,  if  you  knowingly 
associate  with  the  murderer  when  you  ought  to  clear  yourself  by 
proceeding  against  him.  The  real  question  is  whether  the  murdered 
man  has  been  justly  slain.  If  justly,  then  your  duty  is  to  let  the 
matter  alone;  but  if  unjustly,  then  even  if  the  murderer  is  under 
the  same  roof  with  you  and  eats  at  the  same  table,  proceed 
against  him.  Now  the  man  who  is  dead  was  a  poor  dependant 
o/i  mine  who  worked  for  us  as  a  field  labourer  at  Naxos,  and  one 
day  in  a  fit  of  drunken  passion  he  got  into  a  quarrel  with  one  of 
our  domestic  servants  and  slew  him.  My  father  bound  him  hand 
and  foot  and  threw  him  into  a  ditch^  and  then  sent  to  Athens  to 
ask  of  a  diviner  what  he  should  do  with  him.    Meantime  he  ha 
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no  care  or  thought  of  him>  being  under  the  impression  that  ^i 
was  a  murderer ;  and  that  even  if  he  did  die  there  would  be  m\ 
great  harm.     And  this  was  just  what  happened.     For  sudi  was  tk 
effect  of  cold  and  hunger  and  chains  upon  him,  that  before  the 
messenger  returned  from  the  diviner,  he  was  dead.     And  of  j 
father  and  funily  are  angry  with  me  for  taking  the  part  of  tk  i 
murderer  and  prosecuting  my  father.    They  say  that  he  did  aot 
kill  him,  and  if  he  did,  the  dead  man  was  but  a  murderer,  and ' 
I  ought  not  to  take  any  notice,  for  that  a  son  is  impious  wbo 
prosecutes  a  father.    That  shows,  Socrates,  how  little  they  know 
of  the  opinions  of  the  gods  about  piety  and  impiety. 

Soc.  Good  heavens^  Euthyphro!  and  have  you  such  a  precise 
knowledge  of  piety  and  impiety^  and  of  divine  things  in  general, 
that,  supposing  the  circumstances  to  be  as  you  state,  you  are  not 
afraid  that  you  too  may  be  doing  an  impious  thing  in  brinpng 
an  action  against  your  father  ? 

£»/ifr.  The  best  of  Euthyphro,  and  that  which  distinguishes  him,  1 
Socrates,  from  other  men,  is  his  exact  knowledge  of  all  these 
matters.    What  should  I  be  good  for  without  that  ? 

Soc.  Rare  friend !  I  think  that  I  cannot  do  better  than  be  your 
disciple,  before  the  trial  with  Meletus  comes  on.  Then  I  shall 
challenge  him,  and  say  that  I  have  always  had  a  great  interest  in 
religious  questions,  and  now,  as  he  charges  me  with  rash  imagina- 
tions and  innovations  in  religion^  I  have  become  your  disciple. 
Now  you,  Meletus,  as  I  shall  say  to  him,  acknowledge  Euthyphro 
to  be  a  great  theologian,  and  sound  in  his  opinions ;  and  if  you 
think  that  of  him  you  ought  to  think  the  same  of  me,  and  not  have 
me  into  courts  you  should  begin  by  indicting  him  who  is  m] 
teacher,  and  who  is  the  real  corruptor,  not  of  the  young,  but  of  th< 
old ;  that  is  to  say,  of  myself  whom  he  instructs,  and  of  his  ok 
father  whom  he  admonishes  and  chastises.  And  if  Meletus  refuses 
to  listen  to  me,  but  will  go  on,  and  will  not  shift  the  indictmeni 
from  me  to  you,  I  cannot  do  better  than  say  in  the  court  that  1 
challenged  him  in  this  way. 

Euth.  Yes,  Socrates;  and  if  he  attempts  to  indict  me  I  am  mis 
taken  if  I  don't  find  a  flaw  in  him ;  the  court  shall  have  a  grea' 
deal  more  to  say  to  him  than  to  me. 

Soc.  I  know  that^  dear  friend;  and  that  is  the  reason  why  ] 
desire  to  be  your  disciple.    For  I  observe  that  no  one,  not  evei 
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Meletus,  appears  to  notice  you ;  but  his  sharp  eyes  have  found  me 
out  at  once,  and  he  has  indicted  me  for  impiety.  And  therefore, 
1  adjure  you  to  tell  me  the  nature  of  piety  and  impiety,  which  you 
said  that  you  knew  so  well,  and  of  murder,  and  the  rest  of  them. 
What  are  they  ?  Is  not  piety  in  every  action  always  the  same  ? 
and  impiety,  again,  is  not  that  always  the  opposite  of  piety,  and 
also  the  same  with  itself^  having,  as  impiety,  one  notion  which 
includes  whatever  is  impious  ? 

Bmib.  To  be  sure,  Socrates. 

Sm.  And  what  is  piety,  and  what  is  impiety  ? 

Bmib.  Piety  is  doing  as  I  am  doing ;  that  is  to  say,  prosecuting 
any  one  who  is  guilty  of  murder,  sacrilege,  or  of  any  other  similar 
Grime — whether  he  be  your  father  or  mother,  or  some  other  person, 
that  makes  no  difference — and  not  prosecuting  them  is  impiety. 
And  please  to  consider,  Socrates,  what  a  notable  proof  I  will  give 
you  of  the  truth  of  what  I  am  saying,  which  I  have  already  given 
-  to  others : — of  the  truth,  I  mean,  of  the  principle  that  the  impious, 
whoever  he  may  be,  ought  not  to  go  unpunished.  For  do  not  men 
regard  2^eus  as  the  best  and  most  righteous  of  the  gods  ? — and  even 
6  they  admit  that  he  bound  his  father  (Cronos)  because  he  wickedly 
devoured  his  sons,  and  that  he  too  had  punished  his  own  father 
(Uranus)  for  a  similar  reason^  in  a  nameless  manner.  And  yet 
when  I  proceed  against  my  father,  they  are  angry  with  me.  This  is 
their  inconsistent  way  of  talking  when  the  gods  are  concerned,  and 
when  I  am  concerned. 

Soc.  May  not  this  be  the  reason,  Euth)rphro,  why  I  am  charged 
with  impiety — that  I  cannot  away  with  these  stories  about  the 
gods  ?  and  therefore  I  suppose  that  people  think  me  wrong.  But,  as 
you  who  are  well  informed  about  them  approve  of  them,  I  cannot 
do  better  than  assent  to  your  superior  wisdom.  For  what  else  can 
I  say,  confessing  as  I  do,  that  I  know  nothing  of  them.  I  wish 
jiXL  would  teU  me  whether  you  really  believe  that  they  are  true  ? 

Emth.  Yes,  Socrates  ^  and  things  more  wonderful  still,  of  which 
the  world  is  in  ignorance. 

Soc.  And  do  you  really  believe  that  the  gods  fought  with  one 
another,  and  had  dire  quarrels,  battles,  and  the  like,  as  the  poets 
say,  and  as  you  may  see  represented  in  the  works  of  great  artists  ? 
The  temples  are  ftill  of  them ;  and  notably  the  robe  of  Athene, 
which  is  carried  up  to  the  Acropolis  at  the  great  Panathenaea,  is 
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embroidered  with  them.      Are  all  these  tales  of  the  gods  true^ 
Euthyphro  ? 

^uth.  Yes,  Socrates ;  and,  as  I  was  saying,  I  can  tell  you,  if  you 
would  like  to  hear  them,  many  other  things  about  the  gods  which 
would  quite  amaze  you. 

Soc.  I  dare  say  ^  and  you  shall  tell  me  them  at  some  other  time 
when  I  have  leisure.  But  just  at  present  I  would  rather  hear  from 
you  a  more  precise  answer,  which  you  have  not  as  yet  given,  my 
friend,  to  the  question.  What  is  *  piety?'  In  reply,  you  only  say 
that  piety  is.  Doing  as  you  do,  charging  your  father  with  murder  ? 

Buth.  And  that  is  true,  Socrates. 

Soc.  I  dare  say,  Euthyphro,  but  there  are  many  other  pious  acts. 

Euth.  There  are. 

Soc.  Remember  that  I  did  not  ask  you  to  give  me  two  or  three 
examples  of  piety^  but  to  explain  the  general  idea  which  makes  all 
pious  things  to  be  pious.  Do  you  not  recollect  that  there  was  one 
idea  which  made  the  impious  impious,  and  the  pious  pious  ? 

Euth.  I  remember. 

Soc.  Tell  me  what  this  is,  and  then  I  shall  have  a  standard  to 
which  I  may  look,  and  by  which  I  may  measure  the  nature  of 
actions,  whether  yours  or  any  one's  else,  and  say  that  this  action  is 
pious,  and  that  impious  ? 

Buth.  I  will  tell  you,  if  you  like. 

Soc.  I  should  very  much  like. 

Euth.  Piety,  then,  is  that  which  is  dear  to  the  gods,  and  impiety 
is  that  which  is  not  dear  to  them. 

Soc.  Very  good,  Euthyphro ;   you   have  now  given  me  just  the  7 
sort  of  answer  which  I  wanted.     But  whether  it  is  true  or  not  I 
cannot  as  yet  tell,  although  I  make  no  doubt  that  you  will  prove 
the  truth  of  your  words. 

Euth.  Of  course. 

Soc.  Come,  then,  and  let  us  examine  what  we  are  saying.  That 
thing  or  person  which  is  dear  to  the  gods  is  pious,  and  that  thing  or 
person  which  is  hateful  to  the  gods  is  impious.    Was  not  that  said  ? 

Euth.  Yes,  that  was  said. 

Soc.  And  that  seems  to  have  been  very  well  said  too  ? 

Euth.  Yes,  Socrates,  I  think  that ;  it  was  certainly  said. 

Soc.  And  further,  Euthyphro,  the  gods  were  admitted  to  have 
enmities  and  hatreds  and  differences — that  was  also  said  > 
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Bmih.  Ycs^  that  was 

Sir.  And  what  sort  of  difference  creates  enmity  and  anger? 
Suppose  for  exam|de  that  you  and  I^  my  good  friend^  differ  about 
a  nimri)er;*do  differences  of  this  sort  make  us  enemies  and  set 
us  at  variance  with  one  another  ?  Do  we  not  go  at  once  to  caku- 
latioo,  and  end  them  by  a  sum  ? 

BMtb.  True. 

Sir.  Or  suppose  that  we  differ  about  magnitudes^  do  we  not 
quickly  put  an  end  to  that  difference  by  measuring  ? 

Bmib.  That  is  true. 

S9C.  And  we  end  a  controversy  about  heavy  and  light  by  re- 
sorting to  a  weighing-machine  ? 

EnKtb.  To  be  sure. 

Sir.  But  what  differences  are  those  which^  because  they  cannot 
be  thus  decided^  make  us  angry  and  set  us  at  enmity  with  one 
another?  I  dare  say  the  answer  does  not  occur  to  you  at  the 
moment^  and  therefore  I  will  suggest  that  this  happens  when 
the  matters  of  difference  are  the  just  and  unjust^  gpod  and  evil, 
honourable  and  dishonourable.  Are  not  these  the  points  about 
whidi,  when  differing,  and  unable  satisfactorily  to  decide  our 
differences,  we  quarrel,  when  we  do  quarrel,  as  you  and  I  and  all 
men  experience  ? 

Baah.  Yes,  Socrates,  that  is  the  nature  of  the  differences  about 
which  we  quarrel. 

Sac.  And  the  quarrels  of  the  gods,  noble  Euthyphro,  when  they 
occur,  are  of  a  like  nature  ? 

Buth.  They  are. 

Sac.  They  have  differences  of  opinion,  as  you  say,  about  good 
and  evil,  just  and  unjust,  honourable  and  dishonourable:  there 
would  have  been  no  quarrels  among  them,  if  there  had  been  no 
such  differences — would  there  now  ? 

Etfth.  You  are  quite  right. 

Sac.  Does  not  every  man  love  that  which  he  deems  noble  and 
just  and  good,  and  hate  the  opposite  of  them  ? 

Euth.  Very  true. 

Sac.  But  then,  as  you  say,  people  regard  the  same  things,  some 
as  just  and  others  as  unjust;  and  they  dispute  about  this,  and 
8  there  arise  wars  and  fightings  among  them. 

l,uth.  Ye%  that  is  true. 

X  % 
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Soc.  Then  the  same  things^  as  appears^  are  hated  by  the  gods 
and  loved  by  the  gods,  and  are  both  hateful  and  dear  to  them  ? 
Eu$Jb.  True. 

Soc.  Then  upon  this  view  the  same  things,  Euthyjdiro,  will  be 
pious  and  also  impious  ? 

Eutb,  That,  I  suppose,  is  true. 

Soc.  Then,  my  friend,  I  remark  with  surprise  that  you  have  not 
answered  what  I  asked.  For  I  certainly  did  not  ask  what  was 
that  which  is  at  once  pious  and  impious :  and  that  which  is  loved 
by  the  gods  appears  also  to  be  hated  by  them.  And  therefore, 
Euthyphro,  in  thus  chastising  your  hthcr  you  may  very  likely  be 
doing  what  is  agreeable  to  Zeus  but  disagreeable  to  Cronos  or 
Uranus,  and  what  is  acceptable  to  Hephaestus  but  unacceptable 
to  Here,  and  there  may  be  other  gods  who  have  similar  differences 
of  opinion. 

Eu$h.  But  I  believe,  Socrates,  that  all  the  gods  would  be  agreed 
as  to  the  propriety  of  punishing  a  murderer :  there  would  be  no 
difference  of  opinion  about  that. 

Soc.  Well,  but  speaking  of  men,  Euthyphro,  did  you  ever  hear 
any  one  arguing  that  a  murderer  or  any  sort  of  evil-doer  ou^t  to 
be  let  oft  ? 

Euth.  I  should  rather  say  that  they  are  always  arguing  this, 
especially  in  courts  of  law :  they  commit  all  sorts  of  crimes,  and 
there  is  nothing  that  they  will  not  do  or  say  in  order  to  escape 
punishment. 

Soc.  But  do  they  admit  their  guilt,  Euthyphro,  and  yet  say  that 
they  ought  not  to  be  punished  ? 

Eutb.  No ;  they  do  not. 

Soc.  Then  there  are  some  things  which  they  do  not  venture  to 
say  and  do :  for  they  do  not  venture  to  argue  that  the  guilty  are 
to  be  unpunished,  but  they  deny  their  guilt,  do  they  not  ? 

EutJb.  Yes. 

Soc.  Then  they  do  not  argue  that  the  evil-doer  should  not  be 
punished,  but  they  ai^e  about  the  fact  of  who  the  evil-doer  is, 
and  what  he  did  and  when  ? 

Euth.  True. 

Soc.  And  the  gods  are  in  the  same  case,  if  as  you  imply  they 
quarrel  about  just  and  unjust,  and  some  of  them  say  that  they  wrong 
one  another,  and  others  of  them  deny  this.    For  surely  neither  God 
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nor  man  will  ever  venture  to  say  that  the  doer  of  evil  is  not  to  be 
punished : — ^you  don't  mean  to  tell  me  that  ? 

Euth.  That  is  true,  Socrates,  in  the  main. 

S9C.  But  they  join  issue  about  particulars;  and  this  applies  not 
only  to  men  but  to  the  gods ;  if  they  dispute  at  all  they  dispute 
about  some  act  which  is  called  in  question,  and  which  some  affirm 
to  be  just,  others  to  be  unjust.    Is  not  that  true  ? 

Emth.  Quite  true. 
9  Sac.  Well  then,  my  dear  friend  Euthyphro,  do  tell  me,  for  my 
better  instruction  and  information,  what  proof  have  you  that  in  the 
opinion  of  all  the  gods  a  servant  who  is  guilty  of  murder,  and  is 
put  in  chains  by  the  master  of  the  dead  man,  and  dies  because 
he  is  put  in  chains  before  his  corrector  can  learn  from  the  inter- 
preters what  he  ought  to  do  with  him,  dies  unjustly ;  and  that  on 
behalf  of  such  an  one  a  son  ought  to  proceed  against  his  father 
and  accuse  him  of  murder.  How  would  you  show  that  all  the  gods 
absolutely  agree  in  approving  of  his  act  ?  Prove  to  me  that,  and 
I  will  applaud  your  wisdom  as  long  as  you  live. 

Emb.  That  would  not  be  an  easy  task,  although  I  could  make 
the  matter  very  clear  indeed  to  you. 

Soc.  I  understand ;  you  mean  to  say  that  I  am  not  so  quick  of 
apprehension  as  the  judges :  for  to  them  you  will  be  sure  to 
prove  that  the  act  is  unjust,  and  hateful  to  the  gods. 

Emth.  Yes  indeed,  Socrates ;  at  least  if  they  will  listen  to  me. 

Soc.  But  they  will  be  sure  to  listen  if  they  find  that  you  are 
a  good  speaker.  There  was  a  notion  that  came  into  my  mind 
while  you  were  speaking;  I  said  to  myself:  *Well,  and  what  if 
Euthyphro  does  prove  to  me  that  all  the  gods  regarded  the  death  of 
the  serf  as  unjust,  how  do  I  know  anything  more  of  the  nature 
of  piety  and  impiety?  for  granting  that  this  action  may  be 
hateful  to  the  gods,  still  these  distinctions  have  no  bearing  on 
the  definition  of  piety  and  impiety,  for  that  which  is  hateful  to  the 
gods  has  been  shown  to  be  also  pleasing  and  dear  to  them.'  And 
therefore,  Euthyphro,  I  don't  ask  you  to  prove  this ;  I  will  suppose, 
if  you  like,  that  all  the  gods  condemn  and  abominate  such  an 
action.  But  I  will  amend  the  definition  so  far  as  to  say  that 
what  all  the  gods  hate  is  impious,  and  what  they  love  pious  or 
holy;  and  what  some  of  them  love  and  others  hate  is  both  or 
neither.    Shall  this  be  our  definition  of  piety  and  impiety  ? 
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Buth.  Why  not,  Socrates  ? 

Soc.  Why  not !  certainly,  as  far  as  I  am  concerned,  Euthyphio- 
But  whether  this  admission  will  greatly  assist  you  in  the  task  of 
instructing  me  as  you  promised,  is  a  matter  for  you  to  consider. 

Buth.  Yes,  I  should  say  that  what  all  the  gods  love  is  pious  and 
holy,  and  the  opposite  which  they  all  hate,  impious. 

Soc.  Ought  we  to  inquire  into  the  truth  of  this,  Euthyphro,  or 
simply  to  accept  the  mere  statement  on  our  own  authority  and 
that  of  others  ? 

Euth.  We  should  inquire  ^  and  I  believe  that  the  statement  will 
stand  the  test  of  inquiry. 

Soc.  That^  my  good  friend,  we  shall  know  better  in  a  little 
while.  The  point  which  I  should  first  wish  to  understand  is 
whether  the  pious  or  holy  is  beloved  by  the  gods  because  it  is 
holy,  or  holy  because  it  Is  beloved  of  the  gods. 

Euth*  I  don't  understand  your  meaning,  Socrates. 

Soc.  I  will  endeavour  to  explain :  we  speak  of  carrying  and  we 
speak  of  being  carried,  of  leading  and  being  led,  seeing  and  being 
seen.    And  here  is  a  difference,  the  nature  of  which  you  understand. 

Euth.  I  think  that  I  understand. 

Soc.  And  is  not  that  which  is  beloved  distinct  from  that  which 
loves? 

Euth.  Certainly. 

Soc.  Well;  and  now  tell  me,  is  that  which  is  carried  in  this 
state  of  carrying  because  it  is  carried,  or  for  some  other  reason  ? 

Euth.  No;  that  is  the  reason. 

Soc.  And  the  same  is  true  of  that  which  is  led  and  of  that  which 
is  seen  ? 

Euth.  True. 

Soc.  And  a  thing  is  not  seen  because  it  is  visible,  but  conversely, 
visible  because  it  is  seen ;  nor  is  a  thing  in  the  state  of  being  led 
because  it  is  led,  or  in  the  state  of  being  carried  because  it  is 
carried,  but  the  converse  of  this.  And  now  I  think,  Euthyphro, 
that  my  meaning  will  be  intelligible;  and  my  meaning  is,  that 
any  state  gf  action  or  passion  implies  previous  action  or  passion. 
It  does  not  become  because  it  is  becoming,  but  it  is  becoming 
because  it  comes ;  neither  does  it  suffer  because  it  is  in  a  state  of 
suffering,  but  it  is  in  a  state  of  suffering  because  it  suffers.  Do 
you  admit  that  ? 
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fmh.  Yes. 

fc.  Is  not  that  which  is  loved  in  some  state  either  of  becoming 

orsttfiering? 
^b.  Yes. 

&r»  And  the  same  holds  as  in  the  previous  instances  ^  the  state 
of  being  loved  follows  the  act  of  being  loved,  and  not  the  act  the 
state. 

Bath.  That  is  certain. 

te.  And  what  do  you  say  of  piety,  Euthyphro:  is  not  piety, 
aconxiing  to  your  definition,  loved  by  all  the  gods  ? 

Brntb.  Yes. 

&r.  Because  it  is  pious  or  holy,  or  for  some  other  reason  ? 

Ek^.  No,  that  is  the  reason. 

&r.  It  is  loved  because  it  is  holy,  not  holy  because  it  is  loved  ? 

JSmtb.  Yes. 

&r.  And  that  which  is  in  a  state  to  be  loved  of  the  gods,  and  is 
dear  to  them,  is  in  a  state  to  be  loved  of  them  because  it  is  loved 
cfthem? 

Ba$b.  Certainly. 

Sk.  Then  that  which  is  loved  of  God,  Euthyphro,  is  not  holy, 
nor  is  that  which  is  holy  loved  of  God,  as  you  affirm ;  but  they  are 
two  different  things. 

ISmtb.  How  do  you  mean,  Socrates  ? 

S^c*  I  mean  to  say  that  the  holy  has  been  acknowledged  by 
us  to  be  loved  of  God  because  it  is  holy,  not  to  be  holy  because 
it  is  loved. 

Bm^b.  Yes. 

Sk.  But  that  which  is  dear  to  the  gods  is  dear  to  them  because 
it  is  loved  by  them,  not  loved  by  them  because  it  is  dear  to  them. 

BMth.  True. 

S9C.  But,  friend  Euthyphro,  if  that  which  is  holy  is  the  same  as 
that  which  is  dear  to  God,  and  that  which  is  holy  is  loved  as  being 
holy,  then  that  which  is  dear  tc5  God  would  have  been  loved  as 
II  being  dear  to  God ;  but  if  that  which  is  dear  to  God  is  dear  to 
him  because  loved  by  him,  then  that  which  is  holy  would  have 
been  holy  because  loved  by  him.  But  now  you  see  that  the  je- 
verse  is  the  case,  and  that  they  are  quite  difierent  from  one  another. 
For  one  (^€0^4X^9)  is  of  a  kind  to  be  loved  because  it  is  loved,  and 
the  other  (io-iop)  is  loved  because  it  is  of  a  kind  to  be  loved.    Thus 
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you  appear  to  me,  Euthyphro,  when  I  ask  you  what  is  the  essence 
of  holiness,  to  ofier  an  attribute  only,  and  not  the  essence — the 
attribute  of  being  loved  by  all  the  gods.  But  you  still  refuse  to 
explain  to  me  the  nature  of  piety.  And  therefore,  if  you  please,  I 
will  ask  you  not  to  hide  your  treasure,  but  to  tell  me  once  more 
what  piety  or  holiness  really  is,  whether  dear  to  the  gods  or  not 
(for  that  is  a  matter  about  which  we  will  not  quarrel).  And  what 
is  impiety  ? 

Buth.  I  really  do  not  know,  Socrates,  how  to  say  what  I  mean. 
For  somehow  or  other  our  arguments^  on  whatever  ground  we  rest 
them,  seem  to  turn  round  and  walk  away. 

Soc.  Your  words,  Euthyphro,  are  like  the  handiwork  of  my 
ancestor  Daedalus  ^  and  if  I  were  the  sayer  or  propounder  of  them^ 
you  might  say  that  this  comes  of  my  being  his  relation ;  and  that- 
this  is  the  reason  why  my  arguments  walk  away  and  won't  remaiiB^ 
fixed  where  they  are  placed.  But  now,  as  the  notions  are  your  own^ 
you  must  find  some  other  gibe,  for  they  certainly,  as  you  yourself^ 
allow,  show  an  inclination  to  be  on  the  move. 

Euth.  Nay,  Socrates,  I  shall  still  say  that  you  are  the  Daedalus 
who  sets  arguments  in  motion;  not  I,  certainly,  make  them 
move  or  go  round,  for  they  would  never  have  stirred,  as  far  as  I 
am  concerned. 

Soc.  Then  I  must  be  a  greater  than  Daedalus ;  for  whereas  he 
only  made  his  own  inventions  to  move,  I  move  those  of  other 
people  as  well.  And  the  beauty  of  it  is,  that  I  would  rather  not. 
For  I  would  give  the  wisdom  of  Daedalus,  and  the  wealth  of  Tan- 
talus, to  be  able  to  detain  them  and  keep  them  fixed.  But  enough 
of  this.  As  I  perceive  that  you  are  indolent,  I  will  myself  en- 
deavour to  show  you  how  you  might  instruct  me  in  the  nature  of 
piety ;  and  I  hope  that  you  will  not  grudge  your  labour.  Tell  me, 
then,— Is  not  that  which  is  pious  necessarily  just  ? 

Buth.  Yes. 

Soc.  And  is,  then,  all  which  is  just  pious?  or,  is  that  which  is  u 
pious  all  just,  but  that  which  is  just  only  in  part  and  not   all 
pious? 

Brnth.  I  don't  understand  you,  Socrates. 

Stf.  And  yet  I  know  that  you  are  as  much  wiser  than  I  am,  as 
you  are  younger.  But,  as  I  was  saying,  revered  friend,  the  abun- 
^ncc  oif  your  wisdom  makes  you   indolent.     Please  to  exert 
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yourself,  for  there  is  no  real  difficulty  in  understanding  me. 
What  I  mean  I  may  explain  by  an  illustration  of  what  I  do 
not  mean.    The  poet  (Stasinus)  sings — 

'  Of  Zeus,  the  author  and  creator  of  all  these  things, 
You  will  not  tell :  for  where  there  is  fear  there  is  also  reverence.' 

a 

And  I  disagree  with  this  poet.  Shall  I  tell  you  in  what  I  disagree  ? 

Emtb.  By  all  means. 

S^.  I  should  not  say  that  where  there  is  fear  there  is  also  reve- 
rence ;  for  I  am  sure  that  many  persons  fear  poverty  and  disease^ 
and  the  like  evils,  but  I  do  not  perceive  that  they  reverence  the 
objects  of  their  fear. 

Emtb.  Very  true. 

S^.  But  where  reverence  is,  there  is  fear ;  for  he  who  has  a 
feeling  of  reverence  and  shame  about  the  commission  of  any  action, 
fears  and  is  afraid  of  an  ill  reputation. 

Eifti.  No  doubt. 

5«c.  Then  we  are  wrong  in  saying  that  where  there  is  fear  there 
is  also  reverence ;  and  we  should  say,  where  there  is  reverence  there 
is  also  fear.  But  there  is  not  always  reverence  where  there  is 
fear ;  for  fear  is  a  more  extended  notion,  and  reverence  is  a  part  of 
fear,  just  as  the  odd  is  a  part  of  number^  and  number  is  a  more 
extended  notion  than  the  odd.  I  suppose  that  you  follow  me 
now? 

Euth.  Quite  well. 

S(K.  That  was  the  sort  of  question  which  I  meant  to  raise  when 
asking  whether  the  just  is  the  pious,  or  the  pious  the  just ;  and 
whether  there  may  not  be  justice  where  there  is  not  always  piety ; 
for  justice  is  the  more  extended  notion  of  which  piety  is  only 
a  part.    Do  you  agree  in  that  ? 

Eufi.  Yes  J  that,  I  think,  is  correct. 

Soc.  Then,  now,  if  piety  is  a  part  of  justice,  I  suppose  that  we 
inquire  what  part  ?  If  you  had  pursued  the  inquiry  in  the  previous 
cases ;  for  instance,  if  you  had  asked  me  what  is  an  even  number, 
and  what  part  of  number  the  even  is,  I  should  have  had  no  difficulty 
in  replying,  a  number  which  represents  a  figure  having  two  equal 
sides.    Do  you  agree  ? 

EutJb.  Yes. 

Soc.  In  like  manner,  I  want  you  to  tell  me  what  part  of  justice 
is  piety  or  holiness ;  that  I  may  be  able  to  tell  Meletus  not  to  do 
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me  injustice,  or  indict  me  for  impiety ;  as  I  am  now  adequately 
instructed  by  you  in  the  nature  of  piety  or  holiness,  and  their 
opposites. 

Euth,  Piety  or  holiness,  Socrates,  appears  to  me  to  be  that  part 
of  justice  which  attends  to  the  gods,  as  there  is  the  other  part  of 
ju3tice  which  attends  to  men. 

^0^.  That  is  good,  Euthyphro  ^  yet  still  there  is  a  little  point  13 
about  which  I  should  like  to  have  further  information.  What  is  the 
meaning  of  ^  attention  ?'  For  attention  can  hardly  be  used  in  the 
same  sense  when  applied  to  the  gods  as  when  applied  to  other 
things.  For  instance,  horses  are  said  to  require  attention,  and  not 
every  person  is  able  to  attend  to  them,  but  only  a  person  skilled  in 
horsemanship.     Is  not  that  true  ? 

Euth.  Quite  true. 

Soc.  I  should  suppose  that  the  art  of  horsemanship  is  the  art  of 
attending  to  horses  ? 

Euth,  Yes. 

Soc.  Nor  is  every  one  qualified  to  attend  to  dogs,  but  only  the 
huntsman. 

Euth.  True. 

Soc.  And  I  should  also  conceive  that  the  art  of  the  huntsman  i 
the  art  of  attending  to  dogs  ? 

Euth.  Yes. 

Soc.  As  the  art  of  the  oxherd  is  the  art  of  attending  to  oxen  ? 

Euth.  ^tvj  true. 

Soc.  And  as  holiness  or  piety  is  the  art  of  attending  to  the  gods? 
—that  would  be  your  meaning,  Euthyphro  ? 

Euth.  Yes. 

Soc.  And  is  not  attention  always  designed  for  the  good  or 
benefit  of  that  to  which  the  attention  is  given  ?  As  in  the  case 
of  horses,  you  may  observe  that  when  attended  to  by  the  horse- 
man^s  art  they  are  benefited  and  improved,  are  they  not  ? 

Euth.  True. 

Soc,  As  the  dogs  are  benefited  by  the  huntsman's  art,  and  the 
oxen  by  the  art  of  the  oxherd,  and  all  other  things  are  tended 
or  attended  for  their  good  and  not  for  their  hurt  ? 

Euth.  Certainly,  not  for  their  hurt. 

Soc.  But  for  their  good  ? 

Euth.  Of  course. 
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S9C.  And  does  piety  or  holiness,  which  has  been  defined  as  the 
art  of  attending  to  the  gods,  benefit  or  improve  them  ?  Would 
you  say  that  when  you  do  a  holy  act  you  make  any  of  the  gods 
better? 

Bmth.  No,  no;  that  is  certainly  not  my  meaning. 

S9C.  Indeed,  Euthyphro,  I  did  not  suppose  that  this  was  your 
meaning;  far  otherwise*  And  that  was  the  reason  why  I  asked 
you  the  nature  of  this  attention,  because  I  thought  that  this  was 
not  your  meaning. 

Em$h.  You  do  me  justice,  Socrates ;  for  that  is  not  my  meaning. 

S9C.  Good:  but  I  must  still  ask  what  is  this  attention  to  the 
gods  which  is  called  piety  ? 

Euth.  It  is  such,  Socrates,  as  servants  show  to  their  masters. 

^,  I  understand^— a  sort  of  ministration  to  the  gods. 

Bm^h.  Exactly. 

Soc.  Medicine  is  also  a  sort  of  ministration  or  service,  tending 
to  the  attainment  of  some  object — would  you  not  say  health  ? 

Enth.  Yes. 

Soc.  Again,  there  is  an  art  which  ministers  to  the  ship-builder 
with  a  view  to  the  attainment  of  some  result  ? 

Brnth.  Yes,  Socrates,  with  a  view  to  the  building  of  a  ship. 

Soc.  As  there  is  an  art  which  ministers  to  the  house-builder 
with  a  view  to  the  building  of  a  house  ? 

BMth.  Yes. 

Sqc.  And  now  tell  me,  my  good  friend,  about  this  art  which 
ministers  to  the  gods :  what  work  does  that  help  to  accomplish  ? 
For  you  must  surely  know  if,  as  you  say,  you  are  of  all  men  living 
the  one  who  is  best  instructed  in  religion. 

Bmth.  And  that  is  true,  Socrates. 

Soc.  Tell  me  then,  oh  tell  me — what  is  that  fair  work  which  the 
gods  do  by  the  help  of  us  as  their  ministers  ? 

EMth.  Many  and  fair,  Socrates,  are  the  works  which  they  do. 
^     Soc.  Why,  my  friend,  and  so  are  those  of  a  general.     But  the 
chief  of  them  is  easily  told.    Would  you  not  say  that  victory  in 
war  is  the  chief  of  them  ? 

Buth.  Certainly. 

Soc.  Many  and  fair,  too,  are  the  works  of  the  husbandman,  if 
I  am  not  mistaken ;  but  his  chief  work  is  the  production  of  food 
from  the  earth  ? 
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Euth.  Exactly. 

Soc.  And  of  the  many  and  feir  things  which  the  gods  do,  which 
is  the  chief  and  principal  one  ? 

Euth.  I  have  told  you  already,  Socrates,  that  to  learn  all  these 
things  accurately  will  be  very  tiresome.  Let  me  simply  say  that 
piety  is  learning  how  to  please  the  gods  in  word  and  deed,  by 
prayers  and  sacrifices.  That  is  piety,  which  is  the  salvation  of 
families  and  states,  just  as  the  impious,  which  is  unpleasing  to  the 
gods,  is  their  ruin  and  destruction. 

Soc.  I  think  that  you  could  have  answered  in  much  fewer  words 
the  chief  question  which  I  asked,  Euthyphro,  if  you  had  chosen. 
But  I  see  plainly  that  you  are  not  disposed  to  instruct  me :  else 
why,  when  we  had  reached  the  point,  did  you  turn  aside  ?  Had  you 
only  answered  me  I  should  have  learned  of  you  by  this  time  the 
nature  of  piety.  Now,  as  the  asker  of  a  question  is  necessarily 
dependent  on  the  answerer,  whither  he  leads  I  must  follow ;  and 
can  only  ask  again,  what  is  the  pious,  and  what  is  piety  ?  Do  you 
mean  that  they  are  a  sort  of  science  of  praying  and  sacrificing? 

Euth.  Yes,  I  do. 

Soc.  And  sacrificing  is  giving  to  the  gods,  and  prayer  is  asking 
of  the  gods  ? 

Euth.  Yes,  Socrates. 

Soc.  Upon  this  view,  then,  piety  is  a  science  of  asking  an 
giving  ? 

Euth.  You  understand  me  capitally,  Socrates. 

Soc.  Yes,  my  friend ;  the  reason  is  that  I  am  a  votary  of  your' 
science,  and  give  my  mind  to  it,  and  therefore  nothing  which  you 
say  will  be  thrown  away  upon  me.    Please  then  to  tell  me,  what  is 
the  nature  of  this  service  to  the  gods?    Do  you  mean  that  we 
prefer  requests  and  give  gifts  to  them  ? 

Euth.  Yes,  I  do. 

Soc.  Is  not  the  right  way  of  asking  to  ask  of  them  what  we  want  ? 

Euth.  Certainly. 

Soc.  And  the  right  way  of  giving  is  to  give  to  them  in  return 
what  they  want  of  us.  There  would  be  no  meaning  in  an  art 
which  gives  to  any  one  that  which  he  does  not  want. 

Euth.  Very  true,  Socrates. 

Soc.  Then  piety,  Euthyphro,  is  an  art  which  gods  and  men  have 
of  doing  business  with  one  another  ? 
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Brntb,  That  is  an  expression  ^diidi  you  may  use,  if  you  like. 
Sir.  But  I  have*  no  particular  liking  for  anything  but  the 
truth.  I  wish,  however,  that  you  would  tell  me  what  benefit 
accrues  to  the  gods  from  our  gifts.  That  they  are  the  givers  of 
5  every  good  to  us  is  dear;  but  how  we  can  give  any  good  thing 
to  them  in  return  is  far  from  being  equally  clear.  If  they  give 
everything  and  we  give  nothing,  that  must  be  an  affair  of  business 
in  ¥^ch  we  have  very  greatly  the  advantage  of  them. 

Bttth.  And  do  you  imagine,  Socrates,  that  any  benefit  accrues 
to  the  gods  from  what  they  receive  of  us? 

S9C.  But  if  not,  Euthyi^iro,  what  sort  of  gifts  do  we  confer  upon 
the  gods? 

Etab.  What  should  we  confer  upon  them,  but  tributes  of  honour ; 
and,  as  I  was  just  now  sayings  what  is  pleasing  to  them  ? 

S^c.  Piety,  then,  is  pleasing  to  the  gods,  but  not  beneficial  or 
dear  to  them  ? 

EM$b.  I  should  say  that  nothing  could  be  dearer. 
^.  Then  once  more  the  assertion  is  repeated  that  piety  is 
dear  to  the  gods  ? 
JEMth.  No  doubt. 

Soc,  And  when  you  say  this,  can  you  wonder  at  your  words  not 
standing  firm,  but  walking  away  ?  Will  you  accuse  me  of  being 
the  Daedalus  who  makes  them  walk  away,  not  perceiving  that 
there  is  another  and  far  greater  artist  than  Daedalus  who  makes 
them  go  round  in  a  circle;  and  that  is  yourself:  for  the  argument, 
as  you  will  perceive,  comes  round  to  the  same  point.  I  think 
that  you  must  remember  our  saying  that  the  holy  or  pious  was 
not  the  same  as  that  which  is  loved  of  the  gods.  Do  you 
remember  that  ? 
Euth.  I  do. 

^0^.  And  do  you  not  see  that  what  is  loved  of  the  gods  is  holy, 
and  that  this  is  the  same  as  what  is  dear  to  them  ? 
Euth.  True. 

Soc,  Then  either  we  were  wrong  in  that  admission ;  or,  if  we 
were  right  then,  we  are  wrong  now. 
Euth.  I  suppose  that  is  the  case. 

Soc.  Then  we  must  begin  again  and  ask,  What  is  piety  ?  That 
is  an  inquiry  which  I  shall  never  be  weary  of  pursuing  as  far  as 
in  me  lies ;  and  I  entreat  you  not  to  scorn  me,  but  to  apply  your 


•' 


INTRODUCTION. 


Ijr  what  reladon  the  Apology  of  Plato  stands  to  the  real  defence  of 
Socrates,  there  are  no  means  of  determining.    It  certainly  agrees  in  tone 
anc*   hfl^acter  with  the  description  of  Xenophon,  who  sajrs  in  the  Memo- 
Tibilia'*^iv.  4,  4)  that   Socrates  might  have  been  acquitted  '  if  in  any 
moderate  degree  he  would  have  concfliated  the  favour  of  the  dicasts ; ' 
and  who  informs  us  in  another  passage  (iv.  8, 4),  on  the  testimony  of 
Hermogenes,  the  friend  of  Socrates,  that  he  had  no  wish  to  live ;  and  that 
the  divine  sign  refused  to  allow  him  to  prepare  a  defence,  and  also  that 
Socrates  himself  declared  this  to  be  unnecessary,  on  the  ground  that  all 
His  life  long  he  had  been  preparing  against  that  hour.     For  the  speech 
breathes  throughout  a  spirit  of  defiance,  '  ut  non  supplex  aut  reus  sed 
i:i:iagister  aut  dominus  videretur  esse  judiciun '  (Cic.  de  Orat.  i.  54) ;  and 
the  loose  and  desultory  style  is  an  imitation  of  the  '  accustomed  manner ' 
in  which  Socrates  spoke  in  '  the  agora  and  among  the  tables  of  the  money- 
changers.'   The  allusion  in  the  Crito  (45  B)  may,  perhaps,  be  adduced 
as  a  further  evidence  of  the  literal  accuracy  of  some  parts  (37  C,  D). 
But  in  the  main  it  must  be  regarded  as  the  ideal  of  Socrates,  according  to 
Plato's  conception  of  him,  appearing  in  the  greatest  and  most  publj 
scene  of  his  life,  and  in  the  height  of  his  triumph,  when  he  is  weakest, 
and  yet  his  mastery  over  mankind  is  greatest,  anc^    *    ^^itual  irony  of 
his  life  acquires  a  new  meaning  and  a  sort  of  trag. .  ^  ^i,!!^  in  the  face  of 
death.    The  facts  of  his  life  are  summed  up,  and  the  features  of  his 
character  are  brought  out  as  if  by  accident  in  the  course  of  the  defence. 
The  looseness  of  the  style,  the  seeming  want  of  arrangement  of  the 
topics,  is  found  to  result  in  a  perfefitjKac^^ofart,  which  is  the  portrait  of 
Socrates. 

Yet  some  of  the  topics  may  have  been  actually  used  by  Socrates ;  and 
the  recollection  of  his  very  words  may  have  rung  in  the  ears  of  his  dis- 
ciple.   The  Apology  of  Plato  may  be  compared  generally  with  those 
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speeches  of  Thucydides  in  which  he  has  embodied  his  concepdon  of  the 
lofty  character  and  policy  of  the  great  Pericles,  and  iK^ch  at  the  same 
time  furnish  a  conmientary  on  the  situation  of  afifairs  fnxn  the  pcnnt  of 
view  of  the  historian.     So  in  the  Apology  there  is  an  ideal  rathCTAan 
a  literal  truth ;  much  is  said  that  ought  to  have  been  said  but  was  notsaid^ 
smd  is  only  Plato's  view  of  the  situation.    And  we  may  perhs^  even  in- 
dulge in  the  fancy  that  the  actual  defence  of  Socrates  was  as  much  gietter 
than  the  Platonic  defence  as  the  master  was  greater  than  the  disdfde. 
But  in  any  case,  some  of  the  words  actually  used  have  probably  been 
preserved.    It  is  significant  that  Plato  is  said  to  have  been  present  at 
the  defence  (38  B),  as  he  is  also  said  to  have  been  absent  iat  the  last 
scene  in  the  Phaedo  (59  B).     Is  it  fanciful  to  suppose  that  he  H^t  to 
give  the  stamp  of  authenticity  to  the  one  and  not  to  the  MlerF^ 
especially  when  we  remember  that  these  two  passages  are  the  only  ones 
in  which  Plato  makes  mention  of  himself.      Moreover,  the  Apology 
appears  to  combine  the  common  characteristics  both  of  the  Xenophontean 
and  Platonic  Socrates,  while  the  Phaedo  passes  into  a  region  of  thought 
which  is  very  characteristic  of  Plato,  but  not  of  his  master. 

There  is  not  much  in  the  other  Dialogues  which  can  be  compared 
with  the  Apology.  The  same  recollection  of  his  master  may  have  been 
present  to  the  mind  of  Plato  when  depicting  the  sufiferings  of  the  Just  in 
the  Republic  (ii.  361  foil.,  vi.  500  A).  The  Crito  may  also  be  regarded 
as  a  sort  of  appendage  to  the  Apology,  in  which  Socrates,  who  has  defied 
the  judges,  is  nevertheless  represented  as  scrupulously  obedient  to  the 
laws.  The  idejii^ikiitMx  ijf  i\iL  fiUfTerer  is  carried  still  further  in  the 
Gorgias  (476  foil.),  in  which  the  thesis  is  maintained,  that  *  to  suffei^ir 
better  than  to  do  evil ; '  and  the  art  of  rhetoric  is  described  as  only  useful 
Tor  the  purpose  ot  selt-accusation.  The  parallelisms  which  occur  in  the 
so-called  Apolcjly  of  Xenophon  are  not  worth  noticing,  because  the 
writing  in  whTch  they  are  contained  is  manifestly  spurious.  The- state- 
ments of  the  Memorabilia  (I  2,  iv.  8)  respecting  the  trial  and  death  of 
Socrates  agree  generally  with  Plato ;  but  they  have  lost  the  flavour  of 
Socratic  irony  in  the  narrative  of  Xenophon. 

The  Apology  or  Platonic  defence  of  Socrates  is  divided  into  three 
parts :  i  st.  The  defence  properly  so  called ;  2nd.  The  shorter  address  in 
mitigation  of  the  penalty ;  3rd.  The  last  words  of  prophetic  rebuke  and 
exhortation. 

The  first  part  commences  with  an  apology  for  his  colloquial  style ;  he 
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is,  as  he  has  always  been,  the  enemy  of  rhetoric,  and  knows  of  no 
rfaetoric  but  truth ;  he  will  not  falsify  his  character  by  making  a  speech. 
Then  he  proceeds  to  divide  his  accusers  into  two  classes;  first,  there  is 
the  nameless  accuser — ^public  opinion.  All  the  world  from  their  earliest 
jrean  had  heard  that  he  was  a  comiptor  of  youth,  and  had  seen  him 
in  the  Clouds  of  Aristophanes.  Secondly,  there  are  the  pro- 
accusers,  who  are  but  the  mouth-piece  of  the  others.  The  accusa- 
tions of  both  might  be  summed  up  in  a  formula.  The  first  say, '  Socrates 
is  an  evil-doer  and  a  curious  person,  searching  into  things  under  the 
earth  and  above  the  heaven ;  and  making  the  worse  appear  the  better 
cause,  and  teaching  all  this  to  others.'  The  second,  'Socrates  is  an 
evil-doer  and  comiptor  of  the  youth,  who  does  not  receive  the  gods 
whom  the  state  receives,  but  introduces  other  new  divinities.'  These 
hst  ^pear  to  have  been  the  words  of  the  actual  indictment  (cp.  Xen. 
Mem.  L  i),  of  which  the  previous  formula  is  a  parody. 

The  answer  begins  by  clearing  up  a  confusion.  In  the  representations 
of  the  comic  poets,  and  in  the  opinion  of  the  multitude,  he  had  been 
confounded  with  the  teachers  of  physical  science  and  with  the  Sophists. 
But  this  was  an  error.  For  both  of  them  he  professes  a  respect  in  the 
:>peli  court,  which  contrasts  with  his  manner  of  speaking  about  them 
in  other  places.  (Cp.  for  Anaxagoras,  Phaedo  98  B,  foil.,  and  for  the 
Sophists  passim,)  But  at  the  same  time  he  shows  that  he  is  not  one 
of  them.  Of  natural  philosophy  he  knows  nothing ;  not  that  he  despises 
mch  pursuits,  but  the  fact  is  that  he  is  ignorant  of  them,  and  never 
lajB  a  word  about  them.  Nor  does  he  receive  money  for  teaching; 
that  is  another  mistaken  notion,  for  he  has  nothing  to  teach.  But  he 
commends  Evenus  for  teaching  virtue  at  such  a  moderate  rate.  Some- 
Mng  of  the  'accustomed  irony,'  which  may  perhaps  be  expected  to 
sleep  in  the  ear  of  the  multitude,  is  lurking  here. 

He  then  goes  on  to  explain  the  reason  why  he  is  in  such  an  evil 
name.  That  had  arisen  out  of  a  peculiar  mission  which  he  had  taken 
upon  himself.  The  enthusiastic  Chaerephon  (probably  in  anticipation 
of  the  answer  which  he  received)  had  gone  to  Delphi  and  asked  the 
oracle  if  there  was  any  man  wiser  than  Socrates ;  and  the  answer  was, 
that  there  was  no  man  wiser.  What  could  be  the  meaning  of  this — 
that  he  who  knew  nothing,  and  knew  that  he  knew  nothing,  should  be 
declared  by  the  oracle  to  be  the  wisest  of  men  ?  Reflecting  upon  this, 
he  determined  to  refute  the  oracle  by  finding  *a  wiser;'  and  first  he 
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went  to  the  politicians,  and  then  to  the  poets,  and  then  to  the  ciafb- 
men,  but  always  with  the  same  result — he  found  that  they  knew  nothing, 
or  hardly  anything  more  than  himself;  and  that  the  little  advantage 
which  in  some  cases  they  possessed  was  more  than  counterbalanced  \ff 
their  conceit  of  knowledge.  He  knew  nothing,  and  knew  that  he  knew 
nothing :  they  knew  little  or  nothing,  and  imagined  that  they  knew  all 
tilings.  Thus  he  had  passed  his  life  as  a  sort  of  missionary  in  detecting 
the  pretended  wisdom  of  mankind;  and  this  occupation  had  quite 
absorbed  him  and  taken  lum  away  both  from  public  and  private  affairs. 
Young  men  of  the  richer  sort  had  made  a  pastime  of  the  same  pursuit, 
'  which  was  not  unamusing/  And  hence  bitter  enmities  had  arisen ;  the 
professors  of  knowledge  had  revenged  themselves  by  calling  him  a 
villainous  corruptor  of  the  youth,  and  by  repeating  the  commonplaces 
about  atheism  and  materialism  and  sophistry,  which  are  the  stock- 
accusations  against  all  philosophers  when  there  is  nothing  else  to  be 
said  of  them. 

The  second  accusation  he  meets  by  interrogating  Meletus,  who  is 
present  and  can  be  interrogated.  *If  he  is  the  corruptor,  who  is  the 
improver  of  the  citizens?'  *A11  mankind.'  But  how  absurd,  how 
contrary  to  analogy  is  this!  How  inconceivable  too,  that  he  should 
make  the  citizens  worse  when  he  has  to  live  with  them.  This  surely 
cannot  be  intentional;  and  if  unintentional,  he  ought  to  have  been 
instructed  by  Meletus,  and  not  accused  in  the  court. 

But  there  is  another  part  of  the  indictment  which  says  that  he 
teaches  men  not  to  receive  the  gods  whom  the  city  receives,  and  has 
other  new  gods.  *  Is  that  the  way  in  which  he  is  supposed  to  corrupt 
the  youth?'  *  Yes,  that  is  the  way.'  *Has  he  only  new  gods,  or  none 
at  all?'  *None  at  all.'  'What,  not  even  the  sun  and  moon?'  *No; 
why,  he  says  that  the  sun  is  a  stone,  and  the  moon  earth.'  That,  replies 
Socrates,  is  the  old  confusion  about  Anaxagoras ;  the  Athenian  people 
are  not  so  ignorant  as  to  attribute  to  the  influence  of  Socrates  notions 
which  have  found  their  way  into  the  drama,  and  may  be  learned  at  the 
theatre.  Socrates  imdertakes  to  show  that  Meletus  (rather  imjustifiably) 
has  been  compounding  a  riddle  in  this  part  of  the  indictment :  *  There 
are  no  gods,  but  Socrates  believes  in  the  existence  of  the  sons  of  gods, 
which  is  absiird.' 

Leaving  Meletus,  who  has  had  enough  words  spent  upon  him,  he 
returns  to  his  original  j^ccusers.     The  question  may  be  asked.  Why 
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wOl  he  persist  in  following  a  profession  which  leads  him  to  death? 

Why — ^because  he  must  remain  at  his  post  where  the  god  has  placed 

hmi,  as  he  remained  at  Potidaea,  and  Amphipolis,  and  Delium,  where  the 

generals  placed  him.    Besides,  he  is  not  so  overwise  as  to  imagine  that 

be  knows  whether  death  is  a  good  or  an  evil ;  and  he  is  certain  that 

desertion  of  his  duty  is  an  evil.     Anytus  is  quite  right  in  saying  that 

they  should  never  have  indicted  him  if  they  meant  to  let  him  go.     For 

he  will  certainly  obey  God  rather  than  man ;  and  will  continue  to  preach 

to  all  men  of  all  ages  the  necessity  of  virtue  and  improvement ;  and  if 

they  refuse  to  listen  to  him  he  will  still  persevere  and  reprove  them. 

This  is  his  way  of  corrupting  the  youth,  which  he  wiU  not  cease  to 

follow  in  obedience  to  the  god,  even  if  a  thousand  deaths  await  him. 

He  is  desirous  that  they  should  not  put  him  to  death — not  for  his  own 
sake^  but  for  theirs;  because  he  is  their  heaven-sent  friend  (and  they 
▼ill  never  have  such  another),  or,  as  he  may  be  ludicrously  described, 
the  gadfly  who  stirs  the  generous  steed  into  motion.  Why  then  has 
he  never  taken  part  in  public  affairs  ?  Because  the  familiar  divine  voice 
has  hindered  him;  if  he  had  been  a  public  man,  and  fought  for  the 
right,  as  he  would  certainly  have  fought  against  the  many,  he  would  not 
have  lived,  and  could  therefore  have  done  no  good.  Twice  in  public 
matters  he  has  risked  his  life  for  the  sake  of  justice — once  at  the  trial 
of  the  generals ;  and  again  in  resistance  to  the  tyrannical  commands 
of  the  Thirty. 

But,  though  not  a  public  man,  he  has  passed  his  days  in  instructing 
the  citizens  without  fee  or  reward ;  this  was  his  mission.  Whether  his 
disciples  have  turned  out  well  or  ill,  he  cannot  justly  be  chai'ged  with 
the  result,  for  he  never  promised  to  teach  them  anything.  They  might 
come  if  they  liked,  and  they  might  stay  away  if  they  liked :  and  they  did 
come,  because  they  found  an  amusement  in  hearing  the  pretenders  to 
wisdom  detected.  If  they  have  been  corrupted,  their  elder  relatives 
(if  not  themselves)  might  surely  appear  in  court  and  witness  against 
him,  and  there  is  an  opportunity  still  for  them  to  do  this.  But  their 
£ithers  and  brothers  all  appear  in  court  (including  'this'  Plato),  to 
witness  on  his  behalf;  and  if  their  relatives  are  corrupted,  at  least  they 
are  uncOrfupted;  'and  they  are  my  witnesses.  For  they  know  that 
I  am  speaking  the  truth,  and  that  Meletus  is  lying.' 

This  is  about  all  that  he  has  to  say.  He  will  not  entreat  the  judges  to 
spare  his  life ;  neither  will  he  present  a  spectacle  of  weeping  children^ 
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although  he,  too,  is  not  made  of  *  rock  or  oak.'  Some  of  die  judges 
themselves  may  have  complied  with  this  practice  on  similar  occasions, 
and  he  trusts  that  they  will  not  be  angry  with  him  for  not  following 
their  example.  But  he  feels  that  such  conduct  brings  discredit  on  the 
name  of  Athens:  he  feels,  too,  that  the  judge  has  sworn  not  to  give 
away  justice ;  and  he  cannot  be  guilty  of  the  impiety  of  asking  the  judge 
to  forswear  himself,  when  he  is  himself  being  tried  for  impiety. 

As  he  expected,  and  probably  intended,  he  is  convicted.  And  now 
the  tone  of  the  speech,  instead  of  being  more  conciliatory,  becomes 
more  lofty  and  commanding.  Anytus  proposes  death  as  the  penalty: 
and  what  coimter-proposition  shall  he  make?  He,  the  benefactor  of 
the  Athenian  people,  whose  whole  life  has  been  spent  in  doing  them 
good,  should  at  least  have  the  Olympic  victor's  reward  of  maintenance 
in  the  prytaneum.  Or  why  should  he  propose  any  counter-penalty 
when  he  does  not  know  whether  death,  which  Anjrtus  proposes,  is  a 
good  or  an  evil  ?  and  he  is  certain  that  imprisonment  is  an  evil,  exile 
is  an  evil.  Loss  of  money  might  be  no  evil,  but  then  he  has  none  to 
give ;  perhaps  he  can  make  up  a  mina.  Let  that  then  be  the  penalty, 
or,  if  his  friends  wish,  thirty  minae;  for  this  they  will  be  excellent 
securities. 

\He  is  condemned  lo  dealh,'] 

He  is  an  old  man  already,  and  the  Athenians  will  gain  nothing  but 
disgrace  by  depriving  him  of  a  few  years  of  life.  Perhaps  he  could 
have  escaped,  if  he  had  chosen  to  throw  down  his  arms  and  entreat  for 
his  life.  But  he  does  not  at  all  repent  of  the  manner  of  his  defence; 
he  would  rather  die  in  his  own  fashion  than  live  in  theirs.  For  the 
penalty  of  unrighteousness  is  swifter  than  death,  and  that  has  ah-eady 
overtaken  his  accusers  as  death  will  soon  overtake  him. 

I  And  now,  as  one  who  is  about  to  die,  he  will  prophesy  to  them. 
They  have  put  him  to  death  in  order  to  escape  the  necessity  of  giving 
an  account  of  their  lives.  But  his  death  *will  be  the  seed'  of  many 
disciples  who  will  convict  them  of  their  evil  ways,  and  wiU  come  forth 

j     to  reprove  them  in  harsher  terms,  because  they  are    younger  and 

'     more  inconsiderate. 

He  would  like  to  say  a  few  words,  while  there  is  time,  to  those  who 
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would  have  acquitted  him.  He  wishes  them  to  know  that  the  divine 
sign  never  interrupted  him  in  the  course  of  his  defence ;  the  reason  of 
which,  as  he  conjectures,  is  that  the  death  to  which  he  is  going  is 
a  good  and  not  an  evil  For  either  death  is  a  long  sleep,  the  best  of 
sleeps,  or  a  journey  to  another  world  in  which  the  souls  of  the  dead 
are  gathered  together,  and  in  which  there  may  be  a  hope  of  seeing  the 
heroes  of  old — ^in  which,  too,  there  are  just  judges;  and  as  all  are 
immortal,  there  can  be  no  fear  of  any  one  being  put  to  death  for 
his  opinions. 

Nothing  evil  can  happen  to  the  good  man  either  in  life  or  death,  and 
his  own  death  has  been  permitted  by  the  gods,  because  it  was  better 
for  him  to  depart;  and  therefore  he  forgives  his  judges  because  they 
have  done  him  no  harm,  although  they  never  meant  to  do  him  any 
good. 

He  ha9  a  last  request  to  make  to  them — that  they  will  trouble  his  sons 
as  he  has  troubled  them,  if  they  appear  to  prefer  riches  to  virtue,  or  to 
think  themselves  something  when  they  are  nothing. 


'  Few  persons  will  be  found  to  wish  that  Socrates  should  have  defended 
himself  otherwise,' — ^if,  as  we  must  add,  his  defence  was  that  with  which 
Plato  has  provided  him.  But  leaving  this  question,  which  does  not 
admit  of  a  precise  solution,  we  may  go  on  to  ask  what  was  the  im-^ 
pression  which  Plato  in  the  Apology  intended  to  leave  of  the  character 
and  conduct  of  his  master  in  the  last  great  scene  ?  Did  he  intend  to 
represent  him  (i)  as  employing  sophistries;  (2)  as  designedly  irritating 
the  judges?  Or  are  these  sophistries  to  be  regarded  as  belonging  to 
the  age  in  which  he  lived  and  to  his  personal  character,  and  this  apparent 
haughtiness  as  flowing  from  the  natiural  elevation  of  his  position  ? 

For  example,  when  he  says  that  it  is  absurd  to  suppose  that  one  man 
is  the  corruptor  and  all  the  rest  of  the  world  the  improvers  of  the  youth* 
or,  when  he  argues  that  he  never  could  have  corrupted  the  men  with 
whom  he  had  to  live ;  or,  when  he  proves  his  belief  in  the  gods  because 
he  believes  in  the  sons  of  gods,  is  he  serious  or  jesting  ?  It  may  be 
observed  that  these  sophisms  all  occur  in  his  cross-examination  of 
Meletus,  who  is  easily  foiled  and  mastered  in  the  hands  of  the  great 
dialectician.  Perhaps  he  regarded  these  answers  as  all  of  them  good 
enough  for  his  accuser  (he  makes  very  light  of  him  throughout).     Also 
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it  may  be  noted  that  there  is  a  touch  of  irony  in  all  of  them,  ¥^€^ 
them  out  of  the  category  of  sophistry. 

That  the  manner  in  which  he  defends  himself  about  the  lives  of  his 
disciples  is  not  satisfactory,  can  hardly  be  denied.  Fresh  in  the  monoff 
of  the  Athenians,  and  detestable  as  they  deserved  to  be  to  the  newly  ie> 
stored  democracy,  were  the  names  of  Alcibiades,  Crittas,  Charmides.  It 
is  obviously  not  a  sufficient  answer  that  Socrates  had  never  professed  to 
teach  them  anything,  and  is  therefore  not  justly  chargeable  with  thdr 
crimes.  Yet  the  defence,  when  taken  out  of  this  ironical  form,  is  doubt- 
less sound:  that  his  teaching  had  nothing  to  do  with  their  evil  hves. 
Here,  then,  the  sophistry  is  rather  in  form  than  in  substance,  though  we 
might  desire  that  to  such  a  serious  charge  Socrates  had  given  a  more 
serious  answer. 

Truly  characteristic  of  Socrates  is  another  point  in  his  answer,  which 
may  also  be  regarded  as  sophistical.  He  says  that  '  if  he  has  corrupted 
the  youth,  he  must  have  corrupted  them  involuntarily.'  In  these  words 
\l  the  Socratic  doctrine  of  the  involuntariness_ofevil  is  clearly  intended 
to  be  conveyed,  ^ut  if,  as  Socrates  argues,  all  evil  is  involuntary,  then 
\i  all  criminals  ought  to  be  admonished  and  not  punished.  Here  again,  as 
in  the  former  instance,  the  defence  of  Socrates,  which  is  untrue  prac- 
tically, may  yet  be  true  in  some  ideal  or  transcendental  sense.  The 
commonplace  reply,  that  if  he  had  been  guilty  of  corrupting  the  youth 
their  relations  would  surely  have  witnessed  against  him,  with  which  he 
concludes  this  part  of  his  defence,  is  more  satisfactory. 

Again,  when  Socrates  argues  that  he  must  believe  in  the  gods  because 
he  believes  in  the  sons  of  gods,  we  must  remember  that  this  is  a  refuta* 
tion  not  of  the  original  indictment,  which  is  consistent  enough — *  Socrates 
does  not  receive  the  gods  whom  the  city  receives,  and  has  other  new 
divinities' — ^but  of  the  interpretation  put  upon  the  words  by  Meletus, 
who  has  affirmed  that  he  is  a  downright  atheist  To  this  Socrates  fairly 
answers,  in  accordance  with  the  ideas  of  the  time,  that  a  downright 
atheist  cannot  believe  in  the  sons  of  gods  or  in  divine  things.  The 
notion  that  demons  or  lesser  divinities  are  the  sons  of  gods  is  not  to  be 
regarded  as  ironical  or  sceptical.  But  the  love  of  argument  may  certainly 
have  led  Plato  to  relapse  into  the  mythological  point  of  view,  and  pre- 
vented him  from  observing  that  the  reasoning  is  only  formally  correct. 

The  second  question,  whether  Plato  meant  to  represent  Socrates  as 
needlessly  braving  or  irritating  his  judges,  must  also  be  answered  in  the 
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■egalive.  His  irony,  his  superiority,  his  audacity,  'regarding  not  the 
person  of  man/  necessarily  flow  out  of  the  loftiness  of  his  situation.  He 
i^  not  acting  a  part  upon  a  great  occasion,  but  he  is  what  he  has  been 
all  his  Ufe  long, '  a  king  of  men/  He  would  rather  not  appear  insolent, 
tf  he  could  avoid  this  (ov^  «f  mA<A%i6^voi  mivro  Xry«»).  He  is  not  desirous 
of  hastening  his  own  end,  for  life  and  death  are  simply  indi£ferent  to  him. 
Bat  neither  will  he  say  or  do  anything  which  might  avert  the  penalty ;  he 
cannot  have  his  tongue  bound,  even  in  the  '  throat  of  death :'  his  natural 
dnracter  must  appear.  He  is  quite  willing  to  make  his  defence  to 
posterity  and  to  the  world,  for  that  is  a  true  defence.  But  such  a 
defence  as  would  be  acceptable  to  his  judges  and  might  procure  an 
acquittal,  it  is  not  in  his  nature  to  make.  With  his  actual  accusers  he 
will  only  fence  and  play.  The  singularity  of  the  mission  which  he 
ascribes  U>  himself  is  a  great  reason  for  believing  that  he  is  serious  in 
his  account  of  the  motives  which  actuated  him.  The  dedication  of  his 
life  to  the  improvement  of  his  fellow-citizens  is  not  so  remarkable  as 
the  ironical  spirit  in  which  he  goes  about  doing  good  to  all  men  only  in 
vindication  of  the  credit  of  the  oracle,  and  in  the  vain  hope  of  finding  a 
wiser  man  than  himself.  Yet  this  singular  and  almost  accidental  cha- 
racter of  his  mission  agrees  with  the  divine  sign  which,  according  to  our 
notions,  is  equally  accidental  and  irrational,  and  is  nevertheless  accepted 
by  him  as  the  guiding  principle  in  his  life.  Nor  must  we  forget  that 
Socrates  is  nowhere  represented  to  us  as  a  freethinker  or  sceptic.  There 
is  no  reason  whatever  to  doubt  his  sincerity  when  he  implies  his  belief  in 
the  divinity  of  the  sun  and  moon,  or  when  he  speculates  on  the  possibility 
of  seeing  and  knowing  the  heroes  of  the  Trojan  war  in  another  world. 
On  the  other  hand,  his  hope  of  immortality  is  uncertain ; — ^he  also  con- 
ceives of  death  as  a  long  sleep  (in  this  respect  di£fering  from  the  Phaedo), 
and  at  last  falls  back  on  resignation  to  the  divine  will,  and  the  certainty 
that  no  evil  can  happen  to  the  good  man  either  in  life  or  death.  His 
absolute  truthfulness  seems  to  hinder  him  from  asserting  positively  more 
Uian  this.  The  irony  of  Socrates  is  not  a  mask  which  he  puts  on  at  will, 
but  flows  necessarily  out  of  his  character  and  out  of  his  relation  to  man- 
kind. This,  which  is  true  of  him  generally,  is  especially  true  of  the  last 
memorable  act  in  which  his  life  is  simimed  up.  Such  irony  is  not  im- 
paired but  greatly  heightened  by  a  sort  of  natural  simplicity. 

It  has  been  remarked  that  the  prophecy  at  the  end  of  a  new  generation 
of  teachers  who  would  rebuke  and  exhort  the  Athenian  people  in  harsher 
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and  more  violent  terms,  as  far  as  we  know,  was  never  fulfilled  No 
inference  can  be  drawn  from  this  drcomstance  as  to  the  probability  of 
their  having  been  actually  uttered.  They  express  the  aspiration  of  the 
first  martyr  of  philosophy,  that  he  would  leave  behind  him  many 
followers,  accompanied  by  the  not  unnatural  feeling  that  they  would 
be  fiercer  and  more  inconsiderate  in  their  words  when  emancipated 
from  his  control. 

The  above  remarks  must  be  understood  as  applying  with  any  d^[ree 
of  certainty  to  the  Platonic  Socrates  only.  For,  however  probable  it  may 
be  that  these  or  similar  words  may  have  been  spoken  by  Socrates  him- 
self, we  cannot  exclude  the  possibility,  that  like  so  much  else,  eg.  the 
wisdom  of  Critias,  the  poem  of  Solon,  the  virtues  of  Charmides,  they  may 
have  been  due  only  to  the  imagination  of  Plato. 
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*•  TIJ  OW  you  have  felt,  O  men  of  Athens,  at  hearing  the  speeches 
of  my  accusers,  I  cannot  tellj  but  I  know  that  their  per- 
suasive words  almost  made  me  forget  who  I  was : — such  was  the 
e£fect  of  them  j  and  yet  they  have  hardly  spoken  a  word  of  truth. 
But  many  as  their  falsehoods  were,  there  was  one  of  them  which 
quite  amazed  me  ;-^I  mean  when  they  told  you  to  be  upon  your 
guard,  and  not  to  let  yourselves  be  deceived  by  the  force  of  my 
eloquence.  They  ought  to  have  been  ashamed  of  saying  this, 
because  they  were  sure  to  be  detected  as  soon  as  I  opened  my  lips 
and  displayed  my  deficiency :  they  certainly  did  appear  to  be  most 
shameless  in  saying  this,  unless  by  the  force  of  eloquence  they  mean 
the  force  of  truth ;  for  then  I  do  indeed  admit  that  I  am  eloquent. 
But  in  how  diflferent  a  way  from  theirs !  Well,  as  I  was  saying, 
ftcy  have  hardly  uttered  a  word,  or  not  more  than  a  word,  of  truth ; 
but  you  shall  hear  from  me  the  whole  truth :  not,  however,  deli- 
vered after  their  manner,  in  a  set  oration  duly  ornamented  with 
words  and  phrases.  No,  indeed !  but  I  shall  use  the  words  and 
arguments  which  occur  to  me  at  the  moment ;  for  I  am  certain 
that  this  is  rig^t,  and  that  at  my  time  of  life  I  ought  not  to 
be  appearing  before  you,  O  men  of  Athens,  in  the  character  of 
a  juvenile  orator— let  no  one  expect  this  of  me.  And  I  must  beg 
of  you  to  grant  me  one  favour,  which  is  this — If  you  hear  me 
using  the  same  words  in  my  defence  which  I  have  been  in  the 
habit  of  using,  and  which  most  of  you  may  have  heard  in  the 
agpra,  and  at  the  tables  of  the  money-changers,  or  anywhere  else, 
I  would  ask  you  not  to  be  surprised  at  this,  and  not  to  interrupt 
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me.  For  I  am  more  than  seventy  years  of  age,  and  this  is 
the  first  time  that  I  have  ever  appeared  in  a  court  of  law,  and 
I  am  quite  a  stranger  to  the  ways  of  tiie  place;  and  therefore 
I  would  have  you  regard  me  as  if  I  were  really  a  stranger,  li 
whom  you  would  excuse  if  he  spoke  in  his  native  tongue,  and 
after  the  fashion  of  his  country; — ^that  I  think  is  not  an  un&ir 
request.  Never  mind  the  manner^  which  may  or  may  not 
be  good;  but  think  only  of  the  justice  of  my  cause,  and  give 
heed  to  that:  let  the  judge  decide  justly  and  the  speaker  speak 
truly. 

And  first,  I  have  to  reply  to  the  older  charges  and  to  my  first 
accusers,  and  then  I  will  go  on  to  the  later  ones.     For  I  have 
had   many  accusers,  who   accused  me  of  old,  and  tiieir  false 
charges  have  continued  during  many  years ;  and  I  am  more  afraid 
of  them  than  of  Anytus  and  his  associates,  who  are  dangerous, 
too,  in  their  own  way.     But  far  more  dangerous  are  these,  who 
began  when  you  were  children,  and  took  possession  of  your  minds 
with  their  falsehoods^  telling  of  one  Socrates,  a  wise  man,  who 
speculated  about  the  heaven  above,  and  searched  into  the  earth 
beneath,  and  made  the  worse  appear  the  better  cause.    These  are 
the  accusers  whom  I  dread;  for  they  are  the  circulators  of  this 
rumour,  and  their  hearers  are  too  apt  to  fancy  that  speculators 
of  this  sort  do  not  believe  in  the  ^ods.    And  they  are  many,  and 
their  charges  against  me  are  of  ancient  date,  and  they  made  them 
in  days  when   you  were  impressible — in  childhood,  or  perhaps 
in  youth — and  the  cause  when  heard  went  by  default,  for  there 
was  none  to  answer.     And  hardest  of  all,  their  names  I  do  not 
know  and  cannot  tell ;  unless  in  the  chance  case  of  a  comic  poet 
But  the  main  body  of  these  slanderers  who  from  envy  and  malice 
have  wrought  upon  you — ^and  there  are  some  of  them  who  are 
convinced  themselves,  and  impart  their  convictions  to  others — 
all  these,  I  say,  are  most  difficult  to  deal  with ;  for  I  cannot  have 
them  up  here,  and  examine  them,  and  therefore  I  must  simply 
fight  with  shadows  in  my  own  defence,  and  examine  when  there 
is  no  one  who  answers.    I  will  ask  you  then  to  assume  with  me, 
as  I  was  saying,  that  my  opponents  are  of  two  kinds ;  one  recent, 
the  other  ancient :  and  I  hope  that  you  will  see  the  propriety  of 
my  answering  the  latter  first,  for  these  accusations  you  heard  long 
before  the  others,  and  much  oftener. 
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9  Well,  then,  I  will  make  my  defence,  and  I  will  endeavour  in 
the  short  time  which  is  allowed  to  do  away  with  this  evil 
opinion  of  me  which  you  have  held  for  such  a  long  time ;  and  I 
hope  that  I  may  succeed,  if  this  be  well  for  you  and  me,  and 
that  my  words  may  find  favour  with  you.  But  I  know  that  to 
accomplish  this  is  not  easy — I  quite  see  the  nature  of  the  task. 
Let  the  event  be  as  God  wills :  in  obedience  to  the  law  I  make 
my  defence.' 

1  will  b^in  at  the  b^inning,  and  ask  what  the  accusation  is 
which  has  given  rise  to  this  slander  of  me,  and  which  has  en- 
couraged Meletus  to  proceed  against  me.  What  do  the  slanderers 
say  ?  They  shall  be  my  prosecutors,  and  I  will  sum  up  their  words 
in  an  affidavit.  ^Socrates  is  an  evil-doer,  and  a  curious  person, 
who  searches  into  things  under  the  earth  and  in  heaven,  and  he 
makes  the  worse  appear  the  better  cause ;  and  he  teaches  the  afore- 
said doctrines  to  others.'  That  is  the  nature  of  the  accusation, 
and  that  is  what  you  have  seen  yourselves  in  the  comedy  of  Aristo- 
phanes, who  has  introduced  a  man  whom  he  calls  Socrates,  going 
about  and  saying  that  he  can  walk  in  the  air,  and  talking  a  deal 
of  nonsense  concerning  matters  of  which  I  do  not  pretend  to  know 
either  much  or  little — not  that  I  mean  to  say  anything  disparagii^ 
of  any  one  who  is  a  student  of  natural  philosophy.  I  should  be 
?ery  sorry  if  Meletus  could  lay  that  to  my  charge.  But  the  simple 
tnith  is,  O  Athenians,  that  I  have  nothing  to  do  with  these  studies. 
Very  many  of  those  here  present  are  witnesses  to  the  truth  of  this, 
and  to  them  I  appeal.  Speak  then,  you  who  have  heard  me,  and 
tell  your  neighbours  whether  any  of  you  have  ever  known  me  hold 
forth  in  few  words  or  in  many  upon  matters  of  this  sort.  .  .  .  You 
hear  their  answer.  And  from  what  they  say  of  this  you  will  be 
able  to  judge  of  the  truth  of  the  rest. 

As  little  foundation  is  there  for  the  report  that  I  am  a  teacher, 
and  take  money ;  that  is  no  more  true  than  the  other.  Although, 
if  a  man  is  able  to  teach,  I  honour  him  for  being  paid.  There  is 
Gorgias  of  Leontium,  and  Prodicus  of  Ceos,  and  Hippias  of  Elis, 
who  go  the  round  of  the  cities,  and  are  able  to  persuade  the  young 
men  to  leave  their  own  citizens,  by  whom  they  might  be  taught  for 
nothing,  and  come  to  them,  whom  they  not  only  pay,  but  are 
»o  thankful  if  they  may  be  allowed  to  pay  them.  There  is  actually 
a  Parian  philosopher  residing  in  Athens,  of  whom  I  have  heard ; 
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and  I  came  to  hear  of  him  in  this  way : — ^I  met  a  man  who  \m\ 
spent  a  world  of  money  on  the  sophists,  Callias,  the  son  rf 
Hipponicus^  and  knowing  that  he  had  sons,  I  asked  him :  '  CailiM/ 
I  said, '  if  your  two  sons  were  foals  or  calves,  there  would  bett) 
difficulty  in  finding  some  one  to  put  over  them;  we  should  fake  a 
trainer  of  horses,  or  a  farmer  probably,  who  would  improve  vA 
perfect  them  in  their  own  proper  virtue  and  excellence;  but  tt 
they  are  human  beings,  whom  are  you  thinking  of  placii^  om 
them?  Is  there  any  one  who  understands  human  and  pditkal 
virtue?  You  must  have  thought  about  this  as  you  have  sons;  is 
there  any  one  ?  *  '  There  is,*  he  said.  'Whoishe?*  saidi;  'andof 
what  country  ?  and  what  does  he  charge  ?'  ^  Evenus  the  Parian,'  he 
replied ;  '  he  is  the  man,  and  his  charge  is  five  minae/  Happy  is 
Evenus,  I  said  to  myself,  if  he  really  has  this  wisdom,  and  teaches 
at  such  a  modest  charge.  Had  I  the  same,  I  should  have  been 
very  proud  and  conceited ;  but  the  truth  is  that  I  have  no  know- 
ledge of  the  kind,  O  Athenians. 

-  I  dare  say  that  some  one  will  ask  the  question,  ^  Why  is  this, 
Socrates,  and  what  is  the  origin  of  these  accusations  of  you :  fi)r 
there  must  have  been  something  strange  which  you  have  been 
doing  ?  All  this  great  fame  and  talk  about  you  would  never  have 
arisen  if  you  had  been  like  other  men :  tell  us^  then,  why  this  is^ 
as  we  should  be  sorry  to  judge  hastily  of  you.*  Now  I  regard  this 
as  a  fair  challenge,  and  I  will  endeavour  to  explain  to  you  tiie 
origin  of  this  name  of  '  wise*,  and  of  this  evil  fame.  Please  to 
attend  then.  And  although  some  of  you  may  think  that  I  am 
joking,  I  declare  that  I  will  tell  you  the  entire  truth.  Men 
of  Athens,  this  reputation  of  mine  has  come  of  a  certain  sort  of 
wisdom  which  I  possess.  If  you  ask  me  what  kind  of  wisdom,  I 
reply,  such  wisdom  as  is  attainable  by  man,  for  to  that  extent  I 
am  inclined  to  believe  that  I  am  wise;  whereas  the  persons  of 
whom  I  was  speaking  have  a  superhuman  wisdom,  which  I  may 
fail  to  describe,  because  I  have  it  not  myself;  and  he  who  says 
that  I  have,  speaks  falsely,  and  is  taking  away  my  character.  And 
here,  O  men  of  Athens,  I  must  beg  you  not  to  interrupt  me,  even 
if  I  seem  to  say  something  extravagant.  For  the  word  which  I  will 
speak  is  not  mine.  I  will  refer  you  to  a  witness  who  is  worthy  of 
credit,  and  will  tell  you  about  my  wisdom — whether  I  have  any, 
and  dF  what  sort — and  that  witness  shall  be  the  God  of  Delphi. 
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^fou  must  have  known  Chaerepbon^  he  was  early  a  friend  of 
lune,  and  also  a  friend  of  yours,  for  he  shared  in  the  exile  of  the 
fBOf^Acy  and  returned  with  you.  Well^  Chaerephon,  as  you  know, 
.«M  very  impetuous  in  all  his  doings,  and  he  went  to  Delphi  and 
Mdly  asked  the  oracle  to  tell  him  whether — as  I  was  saying,  I 
ffost  b^  you  not  to  interrupt — he  asked  the  oracle  to  tell  him 
vhetber  there  was  any  one  wiser  than  I  was,  and  the  Pythian  pro- 
phetess answered,  that  there  was  no  man  wiser.  Chaerephon  is 
dead  himself;  but  his  brother,  who  is  in  court,  will  confirm  the 
trath  of  this  story. 

Why  do  I  mention  this  ?  Because  I  am  going  to  explain  to  you 
why  I  have  such  an  evil  name.  When  I  heard  the  answer,  I  said 
to  myself.  What  can  the  god  mean  ?  and  what  is  the  interpreta- 
ticm  of  this  riddle  ?  for  I  know  that  I  have  no  wisdom,  small  or 
peat*  What  then  can  he  mean  when  he  says  that  I  am  the  wisest 
of  men  ?  And  yet  he  is  a  god,  and  cannot  lie ;  that  would  be 
against  his  nature.  After  long  consideration,  I  at  last  thought  of 
a  method  of  trying  the  question.  I  reflected  that  if  I  could  only 
find  a  man  wiser  than  myself,  then  I  might  go  to  the  god  with  a 
refutation  in  my  hand.  I  should  say  to  him,  ^  Here  is  a  man  who  is 
wiser  than  I  am ;  but  you  said  that  I  was  the  wisest.'  Accordingly  I 
went  to  one  who  had  the  reputation  of  wisdom,  and  observed  him — 
his  name  I  need  not  mention ;  he  was  a  politician  whom  I  selected 
for  examination — and  the  result  was  as  follows :  When  I  began  to 
talk  with  him,  I  could  not  help  thinking  that  he  was  not  really 
wise,  although  he  was  thought  wise  by  many,  and  wiser  still  by 
himself;  and  I  went  and  tried  to  explain  to  him  that  he  thought 
himself  wise,  but  was  not  really  wise ;  and  the  consequence  was 
that  he  hated  me,  and  his  enmity  was  shared  by  several  who  were 
present  and  heard  me.  So  I  left  him,  saying  to  myself,  as  I  went 
away :  Well,  although  I  do  not  suppose  that  either  of  us  knows 
anything  really  beautiful  and  good,  I  am  better  off*  than  he  is, — for 
he  knows  nothing,  and  thinks  that  he  knows.  I  neither  know  nor 
think  that  I  know.  In  this  latter  particular,  then,  I  seem  to  have 
slightly  the  advantage  of  him.  Then  I  went  to  another  who  had 
still  higher  philosophical  pretensions,  and  my  conclusion  was 
exactly  the  same.  I  made  another  enemy  of  him,  and  of  many 
others  besides  him. 

After  this  I  went  to  one  man  after  another,  being  not  uncon- 
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scious  of  the  enmity  which  I  provoked,  and  I  lamented  and  faured 
this:    but    necessity  was   laid  upon   me, — the  word    of  God,  I 
thought,  ought  to  be  considered  first.     And  I  said  to  myself  Go 
I  must  to  all  who  appear  to  know,  and  find  out  the  meaning  of  the 
oracle.    And  I  swear  to  you,  Athenians,  by  the  dog  I  swear! — for 
I  must  tell  you  the  truth — the  result  of  my  mission  was  just  this: 
I  found  that  the  men  most  in  repute  were  all  but  tiie  most  focJisfa; 
and  that  some  inferior  men  were  really  wiser  and  better.  I  will  tell 
you  the  tale  of  my  wanderings  and  of  the  ^Herculean'  labours, 
as  I  may  call  them,  which  I  endured  only  to  find  at  last  the  oracle 
irrefutable.     When  I  left  the  politicians,  I  went  to  the  poets; 
tragic^  dithyrambic,  and  all  sorts.    And  there,  I  said  to  myself, 
you  will  be  detected ;  now  you  will  find  out  that  you  are  more 
ignorant  than  they  are.    Accordingly,  I  took  them  some  of  the 
most  elaborate  passages  in  their  own  writings,  and  asked  what 
was  the  meaning  of  them — thinking  that  they  would  teach  me 
something.    Will  you  believe  me  ?  I  am  almost  ashamed  to  speak 
of  this,  but  still  I  must  say  that  there  is  hardly  a  person  present 
who  would  not  have  talked  better  about  their  poetry  than  they 
did  themselves.     That  showed  me  in  an  instant  that  not  by 
wisdom  do  poets  write  poetry,   but   by  a  sort  of  genius  and 
inspiration;  they  are  like  diviners  or  soothsayers  who  also  say 
many  fine  things,  but  do  not  understand  the  meaning  of  them. 
And  the  poets  appeared  to  me  to  be  much  in  the  same  case;  and 
I  further  observed  that  upon  the  strength  of  their  poetry  they 
believed  themselves  to  be  the  wisest  of  men  in  other  things  in 
which  they  were   not  wise.     So  I  departed,  conceiving   myself 
to  be  superior  to  them  for  the  same  reason  that  I  was  superior  to 
the  politicians. 

At  last  I  went  to  the  artisans,  for  I  was  conscious  that  I  knew 
nothing  at  all,  as  I  may  say,  and  I  was  sure  that  they  knew  many 
fine  things;  and  in  this  I  was  not  mistaken,  for  they  did  know 
many  things  of  which  I  was  ignorant,  and  in  this  they  certainly 
were  wiser  than  I  was.  But  I  observed  that  even  the  good 
artisans  fell  into  the  same  error  as  the  poets; — because  they  were 
good  workmen  they  thought  that  they  also  knew  all  sorts  ctf  high 
matters,  and  this  defect  in  them  overshadowed  their  wisdom — 
therefore  I  asked  myself  on  behalf  of  the  oracle,  whether  I  would 
like  to  be  as  I  was,  neither  having  their  knowledge  nor  their 
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ignorance^  or  like  them  in  both  ^  and  I  made  answer  to  myself 

and  the  oracle  that  I  was  better  off  as  1  was. 

This  investigation  has  led  to  my  having  many  enemies  of  the 

\  woist  and  most  dangerous  kind,  and  has  given  occasion  also  to 
flumy  calumnies.  And  I  am  called  wise,  for  my  hearers  always 
imagine  that  I  myself  possess  the  wisdom  which  I  find  wanting  in 
others:  but  the  truth  is,  O  men  of  Athens,  that  .pod  only  is  wise; 
and  in  this  oracle  he  means  to  say  that  the  wisdom  of  men  is 
little  or  nothing;  he  is  not  speaking  of  Socrates,  he  is  only 
usii^  my  name  as  an  illustration,  as  if  he  said.  He,  O  men,  is 
the  wisest,  who,  like  Socrates,  knows  that  his  wisdom  is  in  truth 
worth  nothing.  And  so  I  go  my  way,  obedient  to  the  god,  and 
make  inquisition  into  the  wisdom  of  any  one,  whether  citi^n 
or  stranger,  who  appears  to  be  wise ;  and  if  he  is  not  wise,  then 
in  vindication  of  the  oracle  I  show  him  that  he  is  not  wise ;  and 
Us  occupation  quite  absorbs  me,  and  I  have  no  time  to  give 
either  to  any  public  matter  of  interest  or  to  any  concern  of  my 
oira,  but  I  am  in  utter  poverty  by  reason  of  my  devotion  to 
tiiegod« 

There  is  another  thing : — young  men  of  the  richer  classes,  who 
have  not  much  to  do,  come  about  me  of  their  own  accord ;  they 
like  to  hear  the  pretenders  examined,  and  they  often  imitate  me, 
and  examine  others  themselves;  there  are  plenty  of  persons,  as 
they  soon  enough  discover,  who  think  that  they  know  something, 
but  really  know  little  or  nothing;  and  then  those  who  are 
examined  by  them  instead  of  being  angry  with  themselves  are 
angry  with  me ;  This  confounded  Socrates,  they  say ;  this  villainous 
misleader  of  youth!— and  then  if  somebody  asks  them.  Why, 
what  evil  does  he  practise  or  teach?  they  do  not  know,  and 
cannot  tell ;  but  in  order  that  they  may  not  appear  to  be  at  a  loss, 
they  repeat  the  ready-made  charges  which  are  used  against  all 
philosophers  about  teaching  things  up  in  the  clouds  and  under  the 
earth,  and  having  no  gods,  and  making  the  worse  appear  the 
better  cause;  for  they  do  not  like  to  confess  that  their  pretence 
of  knowledge  has  been  detected — which  is  the  truth ;  and  as  they 
are  numerous  and  ambitious  and  energetic,  and  are  all  in  battle 
array  and  have  persuasive  tongues,  they  have  filled  your  ears 
with  their  loud  and  inveterate  calumnies*  And  this  is  the  reason 
why  my  three  accusers,  Meletus  and  Anytus  and  Lycon,  have  set 
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upon  me ,  Meletus,  who  has  a  quarrel  with  me  on  behalf  of  the 
poets ;  Anytus,  on  behalf  of  the  craftsmen ;  Lycx>n,  on  bdialf  rf 
the  rhetoricians:  and  as  I  said  at  the  beginning,  I  cannot  expcdi 
to  get  rid  of  this  mass  of  calumny  ail  in  a  moment.    And  tbis^ 

0  men  of  Athens,  is  the  truth  and  the  whole  truth ^  I.ha?c 
concealed  nothing,  I  have  dissembled  nothing.  And  yet,  I  know 
that  this  plainness  of  speech  makes  them  hate  me,  and  what  is 
their  hatred  but  a  proof  that  I  am  speaking  the  truth  ? — this  is 
the  occasion  and  reason  of  their  slander  of  me,  as  you  will  find 
out  either  in  this  or  in  any  future  inquiry. 

I  have  said  enough  in  my  defence  against  the  first  class  of  my 
accusers  ^  I  turn  to  the  second  class  who  are  headed  by  Meletus, 
that  good  and  patriotic  man,  as  he  calls  himself.    And  now  I  will 
try  to  defend  myself  against  them :  these  new  accusers  must  also 
have  their  affidavit  read.    What  do  they  say  ?    Something  of  this 
sort : — That  Socrates  is  a  doer  of  evil,  and  corruptor  erf  the  youth, 
and  he  does  not  believe  in  the  gods  of  the  state,  and  has  odier 
new  divinities  of  his  own.    That  is  the  sort  of  charge;. and  now 
let  us  examine  the  particular  counts.     He  says  that  I  am  a  doer 
of  evil,  who  corrupt  the  youth ;  but  I  say,  O  men  of  Atfiens,  that 
Meletus  is  a  doer  of  evil,  and  the  evil  is  that  he  makes  a  joke 
of  a  serious  matter,  and  is  too  ready  at  bringing  other  men  to 
trial  from  a  pretended  zeal  and  interest  about  matters  in  whidi 
he  really  never  had  the  smallest  interest.     And  the  truth  of  this 

1  will  endeavour  to  prove. 

Come  hither,  Meletus,  and  let  me  ask  a  question  of  you.  You 
think  a  great  deal  about  the  improvement  of  youth  ? 

Yes  I  do. 

Tell  the  judges,  then,  who  is  their  improver;  for  you  must 
know,  as  you  have  taken  the  pains  to  discover  their  corruptor,  and 
are  citing  and  accusing  me  before  them.  Speak,  then,  and  tell  the 
judges  who  their  improver  is.  Observe,  Meletus,  that  you  are 
silent,  and  have  nothing  to  say.  But  is  not  this  rather  disgraceful, 
and  a  very  considerable  proof  of  what  I  was  saying,  that  you  have 
no  interest  in  the  matter  ?  Speak  up,  friend^  and  tell  us  who  tfieir 
improver  is. 

The  laws. 

But  that,  my  good  sir,  is  not  my  meaning.  I  want  to  know 
who  the  person  is,  who,  in  the  first  place,  knows  the  laws. 
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The  judges,  Socrates,  who  are  present  in  court. 
L  '    "What,  do  you  mean  to  say,  Meletus,  that  they  are  able  to  instruct 
iNuid  improve  youth  ? 
r      Certainly  they  are. 

What,  all  of  them,  or  some  only  and  not  others  ? 
^        AH  of  them. 

By  the  goddess  Here,  that  is  good  news  !  There  are  plenty  of 
improvers,  then.  And  what  do  you  say  of  the  audience, — do  they 
improve  Aem  ? 

Ycs^  tiiey  do. 

Axid  the  senators  ? 

Yes,  the  senators  improve  them. 

But  perhaps  the  ecclesiasts  corrupt  them  ? — or  do  they  too  im- 
prove them  ? 

They  imjMrove  them. 

Then  every  Athenian  improves  and  elevates  them  ^  all  with  the 
cioeption  of  myself;  and  I  alone  am  their  corruptor  ?  Is  that  what 
yoa  affirm? 

That  is  what  I  stoutly  affirm. 

I  am  very  unfortunate  if  that  is  true.  But  suppose  I  ask  you 
a  question :  Would  you  say  that  this  also  holds  true  in  the  case  of 
horses  ?  Does  one  man  do  them  harm  and  all  the  world  good  ? '  Is 
not  the  exact  opposite  of  this  true  ?  One  man  is  able  to  do  them 
good,  CM-  at  least  not  many ; — the  trainer  of  horses,  that  is  to  say, 
does  them  good,  and  others  who  have  to  do  with  them  rather 
injure  them  ?  Is  not  that  true,  Meletus,  of  horses,  or  any  other 
animals  ?  Yes,  certainly.  Whether  you  and  Anytus  say  yes  or  no, 
that  is  no  matter.  Happy  indeed  would  be  the  condition  of  youth 
if  they  had  one  corruptor  only,  and  all  the  rest  of  the  world  were 
their  improvers.  And  you,  Meletus,  have  sufficiently  shown  that 
you  never  had  a  thought  about  the  young :  your  carelessness  is 
seen  in  your  not  caring  about  the  matters  spoken  of  in  this  very 
indictment. 

And  now,  Meletus,  I  must  ask  you  another  question :  Which  is 
better,  to  live  among  bad  citizens,  or  among  good  ones  ?  Answer, 
friend,  I  say;  for  tiiat  is  a  question  which  may  be  easily  an- 
swered. Do  not  the  good  do  their  neighbours  good,  and  the  bad 
do  them  evil  ? 
Certainly. 

2.  % 
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And  is  there  any  one  who  would  ratiier  be  injured  tha0 
benefited  by  those  who  live  with  him?  Answer,  my  pfA 
friend,  the  law  requires  you  to  answer — does  any  one  like  to  be 
injured  ? 

Certainly  not. 

And  when  you  accuse  me  of  corrupting  and  deteriorating  the 
youth,  do  you  allege  that  I  corrupt  them  intentionally  or  uninten- 
tionally ? 

Intentionally,  I  say. 

But  you  have  just  admitted  that  the  good  do  their  neighbours 
good,  and  the  evil  do  them  evil.  Now,  is  that  a  truth  which  your 
superior  wisdom  has  recognized  thus  early  in  life,  and  am  I,  at  my 
age,  in  such  darkness  and  ignorance  as  not  to  know  that  if  a  man 
with  whom  I  have  to  live  is  corrupted  by  me,  I  am  very  likely  to  be 
harmed  by  him,  and  yet  I  corrupt  him,  and  intentionally,  too  j — 
that  is  what  you  are  saying,  and  of  that  you  wiU  never  persuade 
me  or  any  other  human  being.  But  either  I  do  not  corrupt  them,  a^ 
or  I  corrupt  them  unintentionally,  so  that  on  either  view  of  the 
case  you  lie.  If  my  offence  is  unintentional,  the  law  has  no 
cognizance  of  unintentional  offences :  you  ought  to  have  taken  me 
privately,  and  warned  and  admonished  me;  for  if  I  had  been 
better  advised,  I  should  have  left  off^  doing  what  I  only  did  unin- 
tentionally— no  doubt  I  should ;  whereas  you  hated  to  converse 
with  me  or  teach  me,  but  you  indicted  me  in  this  court,  which  1$ 
a  place  not  of  instruction,  but  of  punishment. 

I  have  shown,  Athenians,  as  I  was  saying,  that  Meletus  has  no 
care  at  all,  great  or  small,  about  the  matter.  But  «till  I  should 
like  to  know,  Meletus,  in  what  I  am  affirmed  to  corrupt  the  young. 
I  suppose  you  mean,  as  I  infer  from  your  indictment,  that  I  teach 
them  not  to  acknowledge  the  gods  which  the  state  acknowledges, 
but  some  other  new  divinities  or  spiritual  agencies  in  their  stead. 
These  are  the  lessons  which  corrupt  the  youth,  as  you  say. 

Yes,  that  I  say  emphatically. 

Then,  by  the  gods,  Meletus,  of  whom  we  are  speaking,  tell  me 
and  the  court,  in  somewhat  plainer  terms,  what  you  mean !  for  I 
do  not  as  yet  understand  whether  you  affirm  that  I  teach  others  to 
acknowledge  some  gods,  and  therefore  do  believe  in  gods,  and  am 
not  an  entire  atheist — this  you  do  not  lay  to  my  charge ;— but  only 
that  they  are  not  the  same  gods  which  the  city  recognizes — ^the 
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ckuge  is  that  they  are  diflferent  gods.     Or,  do  you  mean  to  say 
ttat  I  am  an  atheist  simply,  and  a  teacher  of  atheism  ? 
I  mean  the  latter — ^that  you  are  a  complete  atheist. 
That  is  an  extraordinary  statement,  Meletus.     Why  do  you  say 
that?  Do  you  mean  that  I  do  not  believe  in  the  godhead  of  the  sun 
or  moon,  which  is  the  common  creed  of  all  men  ? 

I  assure  you,  judges,  that  he  does  not  believe  in  them ;  for  he 
sajrs  that  the  sun  is  stone,  and  the  moon  earth. 

Friend  Meletus,  you  think  that  you  are  accusing  Anaxagoras : 
and  you  have  but  a  bad  opinion  of  the  judges,  if  you  foncy  them 
ignorant  to  such  a  degree  as  not  to  know  that  these  doctrines 
are  found  in  the  books  of  Anaxagoras  the  Clazomenian,  who  is 
foU  of  them.     And  these  are  the  doctrines  which  the  youth  are 
said  to  learn  of  Socrates,  when  there  are  not  unfrequently  ex- 
hibitions of  them  at  the  theatre  ^  (price  of  admission  one  drachma 
at  the  most) ;  and  they  might  cheaply  purchase  them,  and  laugh 
at  Socrates  if  he  pretends  to  father  such  eccentricities.     And  so, 
Meletus,  you  really  think  that  I  do  not  believe  in  any  god  ? 
I  swear  by  Zeus  that  you  believe  absolutely  in  none  at  all. 
You  are  a  liar,  Meletus,  not  believed  even  by  yourself.     For 
I  cannot  help  thinking,  O  men  of  Athens,  that  Meletus  is  reckless 
and  impudent,  and  that  he  has  written  this  indictment  in  a  spirit  of 
37  mere  wantonness  and  youthful  bravado.    Has  he  not  compounded 
a  riddle,  thinking  to  try  me?    He  said  to  himself: — I  shall  see 
whether  this  wise  Socrates  will  discover  my  ingenious  contra- 
diction, or  whether  I  shall  be  able  to  deceive  him  and  the  rest 
.of  them.     For  he  certainly  does  appear  to  me  to  contradict 
himself  in  the  indictment  as  much  as  if  he  said  that  Socrates  is 
guilty  of  not  believing  in  the  gods,  and  yet  of  believing  in  them 
— but  this  surely  is  a  piece  of  fun. 

I  should  like  you,  O  men  of  Athens,  to  join  me  in  examining 
what  I  conceive  to  be  his  inconsistency;  and  do  you,  Meletus, 
answer.  And  I  must  remind  you  that  you  are  not  to  interrupt 
ine  if  I  speak  in  my  accustomed  manner. 

Did  ever  man,  Meletus,  believe  in  the  existence  of  human 
tilings^  and  not  of  human  beings  ? .  •  •  I  wish,  men  of  Athens,  that 
he  would  answer,  and  not  be  always  trying  to  get  up  an  inter- 

'  Probably  in  allusion  to  Aristophanes  who  caricatured,  and  to  Euripides 
who  borrowed  the  notions  of  Anaxagoras,  |i&  well  as  to  pther  dramatic  poets. 
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ruption.  Did  ever  any  man  believe  in  horsemanship^  and  ttk 
in  horses?  or  in  flute-playing,  and  not  in  flute-players?  No, 
my  friend ;  I  will  answer  to  you  and  to  the  court,  as  you  refuse 
to  answer  for  yourself.  There  is  no  man  who  ever  did.  ftit 
now  please  to  answer  the  next  question :  Can  a  man  believe  k 
spiritual  and  divine  agencies,  and  not  in  spirits  or  demigods? 

He  cannot. 

I  am  glad  that  I  have  extracted  that  answer,  by  the  assistance 
of  the  court  ^  nevertlieless  you  swear  in  the  indictment  diat 
r  teach  and  believe  in  divine  or  spiritual  agencies  (new  or  old, 
no  matter  for  that) ;  at  any  rate,  I  believe  in  spiritual  agencies^ 
as  you  say  and  swear  in  the  affidavit ;  but  if  I  believe  in  divine 
beings,  I  must  believe  in  spirits  or  demigods;— is  not  that  true? 
Yes,  that  is  true,  for  I  may  assume  that  your  silence  gives  assent 
to  that.  Now  what  are  spirits  or  demigods  ?  are  they  not  either 
gods  or  the  sons  of  gods  ?     Is  that  true  ? 

Yes,  that  is  true. 

But  this  is  just  the  ingenious  riddle  of  which  I  was  speaking: 
the  demigods  or  spirits  are  gods,  and  you  say  first  that  I  don't 
believe  in  gods,  and  then  again  that  I  do  believe  in  gods  ;  that  is, 
if  I  believe  in  demigods.  For  if  the  demigods  are  the  illegitimate 
sons  of  gods,  whether  by  the  nymphs  or  by  any  other  mothers^ 
as  is  thought,  that,  as  all  men  will  allow,  necessarily  implies  the 
existence  of  their  parents.  You  might  as  well  affirm  the  existence 
of  mules,  and  deny  that  of  horses  and  asses.  Such  nonsense 
Meletus,  could  only  have  been  intended  by  you  as  a  trial  of  me. 
You  have  put  this  into  the  indictment  because  you  had  nothing 
real  of  which  to  accuse  me.  But  no  one  who  has  a  particle  of 
understanding  will  ever  be  convinced  by  you  that  the  same  men 
can  believe  in  divine  and  superhuman  things,  and  yet  not  believe 
that  there  are  gods  and  demigods  and  heroes*  28 

I  have  said  enough  in  answer  to  the  charge  of  Meletus :  any 
elaborate  defence  is  unnecessary;  but  as  I  was  saying  before, 
I  certainly  have  many  enemies,  and  this  is  what  will  be  my 
destruction  if  I  am  destroyed ;  of  that  I  am  certain; — not  Meletus, 
nor  yet  Anytus,  but  the  envy  and  detraction  of  the  world,  which  has 
been  the  death  of  many  good  men,  and  will  probably  be  the  death 
of  many  more ;  there  is  no  danger  of  my  being  the  last  of  them. 

Some  one  will  say :  And  are  you  not  ashamed,  Socrates,  of  a  course 


APOLOGY.  343 


of  lift  which  is  likely  to  bring  you  to  an  untimely  end  ?  To  him 
I  may  fadrly  answer :  There  you  are  mistaken :  a  man  who  is  good 
for  anything  ought  not  to  calculate  the  chance  of  living  or  dying ; 
he  ought  only  to  consider  whether  in  doing  anything  he  is  doing 
rig^t  or  wrong — acting  the  part  of  a  good  man  or  of  a  bad.  Whereas, 
according  to  your  view,  the  heroes  who  fell  at  Troy  were  not  good 
tot  much,  and  the  son  of  Thetis  above  all,  who  altogether  despised 
danger  in  comparison  with  disgrace ;  and  when  his  goddess  mother 
said  to  him,  in  his  eagerness  to  slay  Hector,  tliat  if  he  avenged  his 
companion  Patroclus,  and  slew  Hector,  he  would  die  himself — 
^Fate/  as  she  said, '  waits  upon  you  next  after  Hector;*  he,  hear- 
ing this,  utterly  despised  danger  and  death,  and  instead  of  fearing 
diem,  feared  rather  to  live  in  dishonour,  and  not  to  avenge  his 
friend.  *Let  me  die  next,'  he  replies, '  and  be  avenged  of  my  enemy, 
rather  than  abide  here  by  the  beaked  ships,  a  scorn  and  a  burden 
of  the  earth/  Had  Achilles  any  thought  of  death  and  danger? 
For  wherever  a  man's  place  is,  whether  the  place  which  he  has 
chosen  or  that  in  which  he  has  been  placed  by  a  commander,  there 
he  ought  to  remain  in  the  hour  of  danger ;  he  should  not  think 
of  death  or  of  anything,  but  of  disgrace.  And  this,  O  men  of 
Athens,  is  a  true  saying. 

Strange,  indeed,  would  be  my  conduct,  O  men  of  Athens,  if  I 
who,  when  I  was  ordered  by  the  generals  whom  you  chose  to  com- 
mand me  at  Potidaea  and  Amphipolis  and  Delium,  remained  where 
they  placed  me,  like  any  other  man,  facing  death ;  if,  I  say,  now, 
when,  as  I  conceive  and  imagine,  God  orders  me  to  fulfil  the  philo- 
sopher's mission  of  searching  into  myself  and  other  men,  I  were 
29  to  desert  my  post  through  fear  of  death,  or  any  other  fear ;  that 
would  indeed  be  strange,  and  I  might  justly  be  arraigned  in  court 
for  denying  the  existence  of  the  gods,  if  I  disobeyed  the  oracle 
because  I  was  afraid  of  death:  then  I  should  be  fancying  that 
I  was  wise  when  I  was  not  wise.  For  this  fear  of  death  is  indeed 
the  pretence  of  wisdom,  and  not  real  wisdom,  being  the  appear- 
ance of  knowing  the  unknown;  since  no  one  knows  whether  death, 
which  they  in  their  fear  apprehend  to  be  the  greatest  evil,  may  not 
be  the  greatest  good.  Is  there  not  here  conceit  of  knowledge, 
which  is  a  disgraceful  sort  of  ignorance  ?  And  this  is  the  point 
in  which,  as  I  think,  I  am  superior  to  men  in  general,  and  in 
which  I  might  perhaps  fancy  myself  wiser  than  other  men, — ^that 
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whereas  I  know  but  little  of  the  world  below,  I  do  not  suppose 
that  I  know :  but  I  do  know  that  injustice  and  disobedience  to 
a  better,  whether  God  or  man,  is  evil  and  dishonourable,  and 
I  will  never  fear  or  avoid  a  possible  good  rather  than  a  certain 
evil.  And  therefore  if  you  let  me  go  now,  and  reject  the  counsels 
of  Anytus,  who  said  that  if  I  were  not  put  to  death  I  ought  not 
to  have  been  prosecuted,  and  that  if  I  escape  now,  your  sons  will 
all  be  utterly  ruined  by  listening  to  my  words — if  you  say  to  me, 
Socrates,  this  time  we  will  not  mind  Anytus,  and  will  let  you  off, 
but  upon  one  condition,  that  you  are  not  to  inquire  and  speculate 
in  this  way  any  more,  and  that  if  you  are  caught  doing  this  again 
you  shall  die ; — if  this  was  the  condition  on  which  you  let  me  go^  I 
should  reply :  Men  of  Athens,  I  honour  and  love  you ;  but  I  shall 
obey  God  rather  than  you,  and  while  I  have  life  and  strength  I 
shall  never  cease  from  the  practice  and  teaching  of  philosc^hy, 
exhorting  any  one  whom  I  meet  after  my  manner,  and  convincing 
him,  saying :  O  my  friend,  why  do  you,  who  are  a  citizen  of  the 
great  and  mighty  and  wise  city  of  Athens,  care  so  much  about 
laying  up  the  greatest  amount  of  money  and  honour  and  repu- 
tation, and  so  little  about  wisdom  and  truth  and  the  greatest 
improvement  of  the  soul,  which  you  never  regard  or  heed  at  all  ? 
Are  you  not  ashamed  of  this?  And  if  the  person  with  whom 
I  am  arguing,  says :  Yes,  but  I  do  care ;  I  do  not  depart  or  let 
him  go  at  once;  I  interrogate  and  examine  and  cross-examine 
him,  and  if  I  think  that  he  has  no  virtue,  but  only  says  that 
he  has,  I  reproach  him  with  undervaluing  the  greater,  and  over- 
valuing the  less.  And  this  I  should  say  to  every  one  whom  3c 
I  meet,  young  and  old,  citizen  and  alien,  but  especially  to  the 
citizens,  inasmuch  as  they  are  my  brethren.  For  this  is  the 
command  to  God,  as  I  would  have  you  know ;  and  I  believe  that 
to  this  day  no  greater  good  has  ever  happened  in  the  state  than 
my  service  to  the  God.  For  I  do  nothing  but  go  about  persuading 
you  all,  old  and  young  alike,  not  to  take  thought  for  your  persons 
or  your  properties,  but  first  and  chiefly  to  care  about  the  greatest 
improvement  of  the  soul.  I  tell  you  that  virtue  is  not  given  by 
money,  but  that  from  virtue  come  money  and  every  other  good  of 
man,  public  as  well  as  private.  This  is  my  teaching,  and  if  this 
is  the  doctrine  which  corrupts  the  youth,  my  influence  is  ruinous 
indeed.    But  if  any  one  says  that  this  is  not  my  teaching,  he  is 
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yaking  an  untruth.  Wherefore,  O  men  of  Athens^  I  say  to  you, 
do  as  Anytus  bids  or  not  as  Anytus  bids,  and  either  acquit  me 
or  not ;  but  whatever  you  do,  know  that  I  shall  never  alter  my 
lays,  Hot  even  if  I  have  to  die  many  times. 

Men  of  Athens,  do  not  interrupt,  but  hear  me  ^  there  was  an 

agreement  between  us  that  you  should  hear  me  out.    And  I  think 

ieX  what  I  am  going  to  say  will  do  you  good :  for  I  have  some- 

thii^  more  to  say,  at  which  you  may  be  inclined  to  cry  out ;  but 

I  beg  that  you  will  not  do  this.     I  would  have  you  know,  that  if 

)0u  kill  such  an  one  as  I  am,  you  will  injure  yourselves  more 

dian  you  will  injure  me.     Meletus  and  Anytus  will  not  injure 

me:  they  cannot;  for  it  is  not  in  the  nature  of  things  that  a  bad 

man  should  injure  a  better  than  himself.     I  do  not  deny  that  he 

may,  perhaps,  kill  him,  or  drive  him  into  exile,  or  deprive  him 

of  civil  rights ;  and  he  may  imagine,  and  others  may  imagine^ 

that  he  is  doing  him  a  great  injury :  but  in  that  I  do  not  agree 

with  him ;  for  the  evil  of  doing  as  Anytus  is  doing — of  unjustly 

taking    away  another  man's  life — is    greater  far.      And   now, 

Atlienians,  I  am  not  going  to  argue  for  my  own  sake,  as  you  may 

think,  but  for  yours,  that  you  may  not  sin  against  the  God,  or 

lightly  reject  his   boon  by  condemning  me.     For  if  you  kill  me 

joq  will  not  ^easily  find  another  like  me,  who,  if  I  may  use  such 

a  ludicrous  figure  of  speech,  am  a  sort  of  gadfly,  given  to  the  state 

bf  the  God ;  and  the  state  is  like  a  great  and  noble  steed  who 

is  tardy  in  his  motions  owing  to  his  very  size,  and  requires  to 

be  stirred  into  life.     I  am  that  gadfly  which  God  has  given  the 

3'  state,  and  all  day  long  and  in  all  places  am  always  fastening  upon 

you,  arousing  and  persuading  and  reproaching  you.    And  as  you 

will  not  easily  find  another  like  me,  I  would  advise  you  to  spare 

me.     I  dare  say  that  you  may  feel  irritated  at  being  suddenly 

awakened  when  you  are  caught  napping ;  and  you  may  think  that 

if  you  were  to  strike  me  dead  as  Anytus  advises,  which  you  easily 

mighty  then  you  would  sleep  on  for  the  remainder  of  your  lives, 

unless  God  in  his  care  of  you  gives  you  another  gadfly.     And  that 

I  am  given  to  you  by  God  is  proved  by  this : — that  if  I  had  been 

like  other  men,  I  should  not  have  neglected  all  my  own  concerns 

or  patiently  seen   the  neglect  of  them   during  all  these  years, 

and  have  been  doing  yours,  coming  to  you  individually  like  a 

lather  or  elder  brother,  exhorting  you  to  regard  virtue  j  this,  I  say, 
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would  not  be  like  human  nature.  And  had  I  gained  anythisig^ 
or  if  my  exhortations  had  been  paid,  there  would  have  been  som^ 
sense  in  that;  but  now,  as  you  will  perceive,  not  even  the 
impudence  of  my  accusers  dares  to  say  that  I  have  ever  exacted 
or  sought  pay  of  any  one ;  they  have  no  witness  of  that.  And 
I  have  a  witness  of  the  truth  of  what  I  say;  my  poverty  is  a 
sufficient  witness. 

Some  one  may  wonder  why  I  go  about  in  private  giving  advice 
and  busying  myself  with  the  concerns  of  others,  but  do  not  venture 
to  come  forward  in  public  and  advise  the  state.  I  will  tell  you  Ae 
reason  of  this.  You  have  often  heard  me  speak  of  an  orade  or 
sign  which  comes  to  me,  and  is  the  divinity  whidi  Meletus  ridi-* 
culcs  in  the  indictment.  This  sign  I  have  had  ever  since  I  was 
a  child.  The  sign  is  a  voice  which  comes  to  me  and  always 
forbids  me  to  do  something  which  I  am  going  to  do,  but  never 
commands  me  to  do  anything^  and  this  is  what  stands  in  tiie  way 
of  my  being  a  politician.  And  rightly,  as  I  think.  Fcmt  I  am  cer- 
tain, O  men  of  Athens,  that  if  I  had  engaged  in  politics,  I  should 
have  perished  long  ago,  and  done  no  good  either  to  you  ox  to 
myself.  And  don't  be  offi^nded  at  my  telling  you  the  trudi :  for 
the  truth  is,  that  no  man  who  goes  to  war  with  you  or  any  other 
multitude,  honestly  struggling  against  the  commission  of  un- 
righteousness and  wrong  in  the  state,  will  save  his  life ;  he  who  3^ 
will  really  fight  for  the  right,  if  he  would  live  even  for  a  little 
while,  must  have  a  private  station  and  not  a  public  one. 

I  can  give  you  as  proofis  of  this,  not  words  only,  but  deeds^ 
which  you  value  more  than  words.  Let  me  tell  you  a  passage  of 
my  own  life  which  will  prove  to  you  that  I  should  never  have 
yielded  to  injustice  from  any  fear  of  death,  and  that  if  I  had  not 
yielded  I  should  have  died  at  once.  I  will  tell  you  a  story — taste- 
less perhaps  and  commonplace,  but  nevertheless  true.  The  only 
office  of  state  which  I  ever  held,  O  men  of  Athens,  was  that  of 
senator :  the  tribe  Antiochis,  which  is  my  tribe,  had  tihe  presidency 
at  the  trial  of  the  generals  who  had  not  taken  up  the  bodies  of  the 
slain  after  the  battle  of  Arginusae ;  and  you  proposed  to  try  them 
all  together,  which  was  illegal,  as  you  all  thought  afterwards ;  but  at 
the  time  1  was  the  only  one  of  the  Prytanes  who  was  opposed  to  the 
illegality,  and  I  gave  my  vote  against  you ;  and  when  the  orators 
threatened  to  impeach  and  arrest  me,  and  have  me  taken  away. 
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and  you  called  and  shouted,  I  made  up  my  mind  that  I  would  run 
die  risk,  having  law  and  justice  with  me,  rather  than  take  part  in 
jair  injustice  because  I  feared  imprisonment  and  death.  This 
bppened  in  the  days  of  the  democracy.  But  when  the  oligarchy 
of  Ae  Thirty  was  in  power,  they  sent  for  me  and  four  others  into 
the  rotunda,  and  bade  us  \x'vo%  Leon  the  Salaminian  from  Salamis, 
as  tiiey  wanted  to  execute  him.  This  was  a  specimen  of  the  sort  of 
commands  which  they  were  always  giving  with  the  view  of  im- 
plicating as  many  as  possible  in  their  crimes  j  and  then  I  showed, 
not  in  word  only  but  in  deed,  that,  if  I  may  be  allowed  to  use  such 
an  expression,  I  cared  not  a  straw  for  death,  and  that  my  only  fear 
was  the  fear  of  doing  an  unrighteous  or  unholy  thing.  For  the 
ibODg  arm  of  that  oppressive  power  did  not  frighten  me  into  doing 
wnx^;  and  when  we  came  out  of  the  rotunda  the  other  four  went 
to  Salamis  and  fetched  Leon,  but  I  went  quietly  home.  For  which 
I  might  have  lost  my  life,  had  not  the  power  of  the  Thirty  shortly 
afterwards  come  to  an  end.     And  to  this  many  will  witness. 

Now  do  you  really  imagine  that  I  could  have  survived  all  these 

jeacs,  if  I  had  led  a  public  life,  supposing  that  like  a  good  man  I 

liad  always  supported  the  right  and  had  made  justice,  as  I  ought, 

the  first  thing  ?     No  indeed,  men  of  Athens,  neither  I  nor  any 

33  other.     But  I  have  been  always  the  same  in  all  my  actions,  public 

as  well  as  private,  and  never  have  I  yielded  any  base  compliance 

to  those  who  are  slanderously  termed  my  disciples,  or  to  any  other. 

For  the  truth  is  that  I  have   no  regular  disciples:  but  if  any 

one  likes  to  come  and  hear  me  while  I  am  pursuing  my  mission, 

whether  he  be  young  or  old,  he  may  freely  come.    Nor  do  I  converse 

with  those  who  pay  only,  and  not  with  those  who  do  not  pay ;  but 

any  one,  whether  he  be  rich  or  poor,  may  ask  and  answer  me 

and  listen  to  my  words ;  and  whether  he  turns  out  to  be  a  bad 

man  or  a  good  one,  that  cannot  be  justly  laid  to  my  charge,  as  I 

never  taught  him  anything.     And  if  any  one  says  that  he  has  ever 

learned  or  heard  anything  from  me  in  private  which  all  the  world 

has  not  heard,  I  should  like  you  to  know  that  he  is  speaking  an 

untruth. 

But  I  shall  be  asked.  Why  do  people  delight  in  continually 
conversing  with  you?  I  have  told  you  already,  Athenians,  the 
vrhole  truth  about  this:  they  like  to  hear  the  cross^xamination 
of  the  pretenders  to  wisdom  j  there  is  amusement  in  this.     And 
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this  is  a  duty  which  the  God  has  imposed  upon  me,  as  I  am  assured 
by  oracles,  visions,  and  in  every  sort  of  way  in  which  the  will  of 
divine  power  was  ever  signified  to  any  one.     This  is  true,  0 
Athenians ;  or,  if  not  true,  would  be  soon  refuted*     ¥or  if  I  am 
really  corrupting  the  youth,  and  have  corrupted  some  of  tfaem 
already,  those  of  them  who  have  grown  up  and  have  become 
sensible  that  I  gave  them  bad  advice  in  the  days  of  their  youth 
should  come  forward  as  accusers  and  take  their  revenge;  and  if 
they  do  not  like  to  come  themselves,  some  of  their  relatives^ 
fathers,  brothers,  or  other  kinsmen,  should  say  what  evil  their 
families  suffered  at  my  hands.      Now  is  their  time.     Many  of 
them  I  see  in  the  court.     There  is  Crito,  who  is  of  the  same  agp 
and  of  the  same  deme  with  myself,  and  there  is  Critobulus  his 
son,  whom  I  also  see.    Then  again  there  is  Lysanias  of  Sphettus^ 
who  is  the  father  of  Aeschines — he  is  present ;  and  also  there  is 
Antiphon  of  Cephisus,  who  is  the  fether  of  Epigenes ;  and  there 
are  the  brothers  of  several  who  have  associated  with  me.    There  is 
Nicostratus  the  son  of  Theosdotides,  and  the  brother  of  Theodotus 
(now  Theodotus  himself  is  dead,  and  therefore  he,  at  any  rate,  will 
not  seek  to  stop  him) ;  and  there  is  Paralus  the  son  of  Demodocus^ 
who  had  a  brother  Theages ;  and  Adeimantus  the  son  of  Ariston,  34 
whose   brother  Plato   is   present;  and  Aeantodorus,  who   is  the 
brother  of  Apollodorus,  whom  I  also  see.     I  might  mention  a 
great  many  others,  any  of  whom  Meletus  should  have  produced  as 
witnesses  in  the  course  of  his  speech;  and  let  him  still  produce 
them,  if  he  has  forgotten — I  will  make  way  for  him.     And  let  him 
say,  if  he  has  any  testimony  of  the  sort  which  he  can  produce.  Nay, 
Athenians,  the  very  opposite  is  the  truth.     For  aJl  these  are  ready 
to  witness  on  behalf  of  the  corruptor,  of  the  destroyer  of  their 
kindred,  as  Meletus  and  Anytus  call  me ;  not  the  corrupted  youth 
only — there  might  have  been  a  motive  for  that — but  their  uncor- 
rupted  elder  relatives.    Why  should  they  too  support  me  with  their 
testimony  ?     Why,  indeed,  except  for  the  sake  of  truth  and  justice, 
and  because  they  know  that  I  am  speaking  the  truth,  and  that 
Meletus  is  lying. 

Well,  Athenians,  this  and  the  like  of  this  is  nearly  all  the 
defence  which  I  have  to  offer.  Yet  a  word  more.  Perhaps  there 
may  be  some  one  who  is  offended  at  me,  when  he  calls  to  mind 
how  he  himself  on  a  similar,  or  even  a  less  serious  occasion,  had 
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recourse  to  prayers  and  supplications  with  many  tears,  and  how  he 
produced  his  children  in  court,  which  was  a  moving  spectacle, 
tpgdher  with  a  posse  of  his  relations  and  friends ;  whereas  I,  who 
am  probably  in  danger  of  my  life,  will  do  none  of  these  things. 
Bnliaps  this  may  come  into  his  mind,  and  he  may  be  set  against 
mCy  and  vote  in  anger  because  he  is  displeased  at  this.     Now  if 
Aere  be  such  a  person  among  you,  which  I  am  far  from  affirming, 
I  may  fairly  reply  to  him :  My  friend,  I  am  a  man,  and  like  other 
men,  a  creature  of  flesh  and  blood,  and  not  of  wood  or  stone,  as 
Homer  says;  and  I  have  a  family,  yes,  and  sons,  O  Athenians, 
three  in  number,  one  of  whom  is  growing  up,  and  the  two  others 
are  still  young ;  and  yet  I  will  not  bring  any  of  them  hither  in  order 
to  petition  you  for  an  acquittal.     And  why  not  ?    Not  from  any 
self-will  or  disregard  of  you.    Whether  I  am  or  am  not  afraid  of 
death  is  another  question,  of  which  I  will  not  now  speak.     But  my 
reason  simply  is,  that  I  feel  such  conduct  to  be  discreditable  to 
myself,  and  you,  and  the  whole  state.    One  who  has  reached  my 
years,  and  who  has  a  name  for  wisdom,  whether  deserved  or  not, 
ou^t  not  to  demean  himself.   At  any  rate^  the  world  has  decided 
that  Socrates  is  in  some  way  superior  to  other  men.     And  if  those 
SSdmong  you  who  are  said  to  be  superior  in  wisdom  and  courage, 
and  any  other  virtue,  demean  themselves  in  this  way,  how  shame- 
ful is  their  conduct !   I  havre  seen  men  of  reputation,  when  they 
have  been  condemned,  behaving  in  the  strangest  manner :  they 
seemed  to  fancy  that  they  were  going  to  suffer  something  dreadful 
if  they  died,  and  that  they  could  be  immortal  if  you  oiily  allowed 
them  to  live ;  and  I  think  that  they  were  a  dishonour  to  the  state, 
and  that  any  stranger  coming  in  would  say  of  them  that  the  most 
eminent  men  of  Athens,  to  whom  the  Athenians  themselves  give 
honour  and  command,  are  no  better  than  women.     And  I  say  that 
these  things  ought  not  to  be  done  by  those  of  us  who  are  of  reputa- 
tion; and  if  they  are  done,  you  ought  not  to  permit  them;  you  ought 
rather  to  show  that  you  are  more  inclined  to  condemn,  not  the 
man  who  is  quiet,  but  the  man  who  gets  up  a  doleful  scene,  and 
makes  the  city  ridiculous. 

But,  setting  aside  the  question  of  dishonour,  there  seems  to  be 
sometiiing  wrong  in  petitioning  a  judge,  and  thus  procuring  an 
^urqulttal  instead  of  informing  and  convincing  him.  For  his  duty  is^ 
hot  to  make  a  present  of  justice,  but  to  give  judgment ;  and  he  has 
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swom  that  he  will  judge  according  to  the  laws^  and  not  according 
to  his  own  good  pleasure ;  and  neither  he  nor  we  should  get  into  the 
habit  of  perjuring  ourselves — there  can  be  no  piety  in  that.   Do  not 
then  require  me  to  do  what  I  consider  dishonourable  and  impiouf 
and  wrong,  especially  now,  when  I  am  being  tried  for  impiety  on  tik? 
indictment  of  Meletus.     For  if,  O  men  of  Athens,  by  force  of  per- 
suasion and  entreaty,  I  could  overpower  your  oaths,  then  I  should 
be  teadiing  you  to  believe  that  there  are  no  gods,  and  convict 
myself,  in  my  own  defence,  of  not  believing  in  them.     But  that  is 
not  the  case ;  for  I  do  believe  that  there  are  gods,  and  in  a  far  higher 
sense  than  that  in  which  any  of  my  accusers  believe  in  them.  And 
to  you  and  to  God  I  commit  my  cause,  to  be  determined  by  you  as 
is  best  for  you  and  me. 


There  are  many  reasons  why  I  am  not  grieved,  O  men  oi 
Athens,  at  the  vote  of  condemnation.  I  expected  this,  and  am  only 
surprised  that  the  votes  are  so  nearly  equal ;  for  I  had  thought  that 
the  majority  against  me  would  have  been  far  larger ;  but  now,  had 
thirty  votes  gone  over  to  the  other  side,  I  should  have  been 
acquitted.  And  I  may  say  that  I  have  escaped  Meletus.  And  I 
may  say  more ;  for  without  the  assistance  of  Anytus  and  Lycon,  he 
would  not  have  had  a  fifth  part  of  the  votes,  as  the  law  requires, 
in  which  case  he  would  have  incurred  a  fine  of  a  thousand  drachmae, 
as  is  evident. 

And  so  he  proposes  death  as  the  penalty.  And  what  shall  I 
propose  on  my  part,  O  men  of  Athens  ?  Clearly  that  which  is  my 
due.  And  what  is  that  which  I  ought  to  pay  or  to  receive  ?  What 
shall  be  done  to  the  man  who  has  never  had  the  wit  to  be  idle 
during  his  whole  life;  but  has  been  careless  of  what  the  many 
care  about — wealth,  and  fisunily  interests,  and  military  offices, 
and  speaking  in  the  assembly,  and  magistracies,  and  plots,  and 
parties.  Reflecting  that  I  was  really  too  honest  a  man  to  follow  in 
this  way  and  live,  I  did  not  go  where  I  could  do  no  good  to  you 
or  to  myself;  but  where  I  could  do  the  greatest  good  privately  to 
every  one  of  you,  thither  I  went,  and  sought  to  persuade  every 
man  am<Hig  you,  that  he  must  look  to  himself,  and  seek  virtue  and 
wisdom  before  he  looks  to  his  private  interests,  and  look  to  the  state 
before  he  looks  to  the  interests  of  the  state ;  and  that  this  should 
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be  the  order  which  he  observes  in  all  his  actions.  What  shall  be 
done  to  such  an  one  ?  Doubtless  some  good  thing,  O  men  of 
Athens,  if  he  has  his  reward ;  and  the  good  should  be  of  a  kind 
vnitable  to  him.  What  would  be  a  reward  suitable  to  a  poor  man 
iriK>  is  your  benefactor,  who  desires  leisure  that  he  may  instruct 
you  ?  There  can  be  no  more  fitting  reward  than  maintenance  in 
the  Prytaneum^  O  men  of  Athens,  a  reward  which  he  deserves  far 
more  than  the  citizen  who  has  won  the  prize  at  Olympia  in 
tiie  horse  or  chariot  race,  whether  the  chariots  were  drawn  by  two 
horses  or  by  many.  For  I  am  in  want,  and  he  has  enough ;  and  he 
only  gives  you  the  appearance  of  happiness,  and  I  give  you  the 
reality.  And  if  I  am  to  estimate  the  penalty  justly,  I  say  that 
(7  maintenance  in  the  Prytaneum  is  the  just  return. 

Perhaps  you  may  think  that  I  am  braving  you  in  saying  this,  as 
in  what  I  said  before  about  the  tears  and  prayers.  But  that  is  not 
the  case.  I  speak  rather  because  I  am  convinced  that  I  never 
intentionally  wronged  any  one,  although  I  cannot  convince  you  of 
that — for  we  have  had  a  short  conversation  only ;  but  if  there  were 
a  law  at  Athens,  such  as  there  is  in  other  cities,  that  a  capital 
cause  should  not  be  decided  in  one  day,  then  I  believe  that  I 
should  have  convinced  you ;  but  now  the  time  is  too  short.  I  can- 
not in  a  moment  refute  great  slanders ;  and,  as  I  am  convinced 
that  I  never  wronged  another,  I  will  assuredly  not  wrong  myself. 
I  will  not  say  of  myself  that  I  deserve  any  evil,  or  propose  any 
penalty.  Why  should  I  ?  Because  I  am  afraid  of  the  penalty  of 
death  which  Meletus  proposes  ?  When  I  do  not  know  whether 
death  is  a  good  or  an  evil,  why  should  I  propose  a  penalty  which 
would  certainly  be  an  evil?  Shall  I  say  imprisonment?  And 
why  should  I  live  in  prison,  and  be  the  slave  of  the  magistrates  of 
the  year — of  the  eleven  ?  Or  shall  the  penalty  be  a  fine,  and  im- 
prisonment until  the  fine  is  paid  ?  There  is  the  same  objection. 
I  should  have  to  lie  in  prison,  for  money  I  have  none,  and  can- 
not pay.  And  if  I  say  exile  (and  this  may  possibly  be  the  penalty 
which  you  will  affix),  I  must  indeed  be  blinded  by  the  love  of  life, 
if  I  do  not  consider  that  when  you,  who  are  my  own  citizens,  can- 
not endure  my  discourses  and  words,  and  have  found  them  so 
grievous  and  odious  that  you  would  fain  have  done  with  them, 
others  are  likely  to  endure  me.  No  indeed,  men  of  Athens,  that 
is  not  very  likely.    And  what  a  life  should  I  lead,  at  my  age,  wan- 
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dering  from  city  to  city,  living  in  ever-changing  exile,  and  alwafll 
being  driven  out !  For  I  am  quite  sure  that  into  whatever  place  I 
go,  as  here  so  also  there,  the  young  men  will  come  to  me ;  and  if 
I  drive  them  away,  their  elders  will  drive  me  out  at  their  dcw^t 
and  if  I  let  them  come,  their  fathers  and  friends  will  drive  mc  mi 
for  their  sakes. 

Some  one  will  say:  Yes,  Socrates,  but  cannot  you  hdd  fM 
tongue,  and  then  you  may  go  into  a  foreign  city,  and  no  one  trill 
interfere  with  you  ?   Now  I  have  great  difficulty  in  making  fM 
understand  my  answer  to  this.    For  if  I  tell  you  that  this  would 
be  a  disobedience  to  a  divine  command,  and  therefore  that  I 
cannot  hold  my  tongue,  you  will  not  believe  that  I  am  serious^ 
and  if  I  say  again  that  the  greatest  good  of  man  is  daily  t0 
converse  about  virtue,  and  all  that  concerning  which  you  hear 
me  examining  myself  and   others,  and  that  the  life  which  is. 
unexamined  is  not  worth  living — ^that  you  are  still  less  likely  to 
believe*    And  yet  what  I  say  is  true,  although  a  thing  of  tR^iich 
it  is  hard  for  me  to  persuade  you.    Moreover,  I  am  not  aocusr 
tomed  to  think  that  I  deserve  any  punishment.    Had  I  monef 
I  might  have  proposed  to  give  you  what  I  had,  and  have  beel> 
none  the  worse.    But  you  see  that  I  have  none,  and  can  ocif 
ask  you  to  proportion  the  fine  to  my  means.    However,  I  thinlc 
that  I  could  afford  a  mina,  and  therefore  I  propose  that  penalty : 
Plato,  Crito,  Critobulus,  and  Apollodorus,  my  friends  here,  bid 
me  say  thirty  minae,  and  they  will  be  the  sureties.    Well,  then, 
say  thirty  minae,  let  that  be  the  penalty  j  for  that  they  will  be 
ample  security  to  you. 


Not  much  time  will  be  gained,  O  Athenians,  in  return  for 
the  evil  name  which  you  will  get  from  the  detractors  of  the  city, 
who  will  say  that  you  killed  Socrates,  a  wise  man ;  for  they  will 
call  me  wise  even  although  I  am  not  wise  when  they  want  to 
reproach  you.  If  you  had  waited  a  little  while,  your  desire  would 
have  been  fulfilled  in  the  course  of  nature.  For  I  am  far  advanced 
in  years,  as  you  may  perceive,  and  not  far  from  death.  I  am 
speaking  now  only  to  those  of  you  who  have  condemned  me 
to  death.  And  I  have  another  thing  to  say  to  them :  You  think 
that  I  was  convicted  through  deficiency  of  words — I  mean,  that  if 
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I  had  thou^t  fit  to  leave  nothing  undone,  nothing  unsaid,  I  might 
have  gainoi  an  acquittal.  Not  so^  the  deficiency  which  led  to 
floy  CDnviction  was  not  of  words — certainly  not.  But  I  had  not 
tiie  boldness  or  impudence  or  inclination  to  address  you  as  you 
would  have  liked  me  to  address  you,  weeping  and  wailing  and 
lamenting,  and  saying  and  doing  many  things  which  you  have 
been  accustomed  to  hear  from  others,  and  which,  as  I  say,  are 
imworthy  of  me.  But  I  thought  that  I  ought  not  to  do  anydiing 
common  or  mean  in  the  hour  of  danger :  nor  do  I  now  repent  of 
K9  ^  manner  of  my  defence,  and  I  would  rather  die  having  spoken 
after  my  manner,  than  speak  in  your  manner  and  live.  For 
neither  in  war  nor  yet  at  law  ought  any  man  to  use  every  way 
of  escaping  death.  For  often  in  battle '  there  is  no  doubt  that  if 
a  man  will  throw  away  his  arms,  and  fall  on  his  knees  before 
his  pursuers,  he  may  escape  death^  and  in  other  dangers  there  are 
other  ways  of  escaping  death,  if  a  man  is  willing  to  say  and  do 
anything.  The  difficulty,  my  friends,  is  not  in  avoiding  death, 
but  in  avoiding  unrighteousness ;  for  that  runs  faster  than  death. 
I  am  old  and  move  slowly,  and  the  slower  runner  has  overtaken 
me,  and  my  accusers  are  keen  and  quick,  and  the  faster  runner, 
who  is  unrighteousness,  has  overtaken  them.  And  now  I  depart 
hence  condemned  by  you  to  suflFer  the  penalty  of  death,  and  they 
too  go  their  ways  condemned  by  the  truth  to  suffer  the  penalty 
of  villainy  and  wrong  j  and  I  must  abide  by  my  award — let  them 
abide  by  theirs.  I  suppose  that  these  things  may  be  regarded 
as  fated, — and  I  think  that  they  are  well. 

And  now,  O  men  who  have  condemned  me,  I  would  fain  pro- 
]^esy  to  you^  for  I  am  about  to  die,  and  that  is  the  hour  in 
which  men  are  gifted  with  prophetic  power.  And  I  prophesy  to  you 
who  are  my  murderers,  that  immediately  after  my  death  punish- 
ment far  heavier  than  you  have  inflicted  on  me  will  surely  await 
you.  Me  you  have  killed  because  you  wanted  to  escape  the  accuser^ 
and  not  to  give  an  account  of  your  lives.  But  that  will  not  be  as 
you  suppose:  far  otherwise.  For  I  say  that  there  will  be  more 
accusers  of  you  than  there  are  now  ^  accusers  whom  hitherto  I  have 
restrained :  and  as  they  are  younger  they  will  be  more  severe  with 
you,  and  you  will  be  more  oflFended  at  them.  For  if  you  think 
that  by  killing  men  you  can  avoid  the  accuser  censuring  your  lives, 
you  are  mistaken;  that  is  not  a  way  of  escape  which  is  either 
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possible  or  honourable ;  the  easiest  and  the  noblest  waj  is  not  to 
be  crushing  others^  but  to  be  improving  jrourselves.  This  is  the 
prophecy  which  I  utter  before  my  departure  to  the  judges  ^ 
have  condemned  me. 

Friends,  who  would  have  acquitted  me,  I  would  like  also  to  talk 
with  you  about  this  thing  which  has  happened,  while  the  magistniitt 
are  busy,  and  before  I  go  to  the  place  at  whidi  I  must  die.    Stay 
then  awhile,  for  we  may  as  well  talk  with  one  another  while  there 
is  time.    You  are  my  friends,  and  I  should  like  to  show  you  the  40 
meaning  of  this  event  which  has  happened  to  me.    O  my  ^id^p— 
for  you  I  may  truly  call  judges — I  should  like  to  tell  you  of  a 
wonderful  circumstance.    Hitherto  the  familiar  oracle  within  me 
has  constantly  been  in  the  habit  of  opposing  me  even  about  trifles^ 
if  I  was  going  to  make  a  slip  or  error  about  anything^  and  now  as 
you  see  there  has  come  upon  me  that  which  may  be  thoug^t^  and 
is  generally  believed  to  be,  the  last  and  worst  evil.    But  the  oracle 
made  no  sign  of  opposition,  either  as  I  was  leaving  my  house  and 
.  going  out  in  the  morning,  or  when  I  was  going  up  into  tiiis  court, 
or  while  I  was  speakings  at  anything  which  I  was  going  to  say;  and 
yet  I  have  often  been  stopped  in  the  middle  of  a  speech,  but  now 
in  nothing  I  either  said  or  did  touching  this  matter  has  the  orade 
opposed  me.    What  do  I  take  to  be  the  explanation  of  this  ?    I 
will  tell  you.     I  regard  this  as  a  proof  that  what  has  happened  to 
me  is  a  good,  and  that  those  of  us  who  think  that  death  is  an  evil 
are  in  error.    This  is  a  great  proof  to  me  of  what  I  am  saying,  for 
the  customary  sign  would  surely  have  opposed  me  had  I  been  going 
to  evil  and  not  to  good. 

Let  us  reflect  in  another  way,  and  we  shall  see  that  there  is 
great  reason  to  hope  that  death  is  a  good,  for  one  of  two  things : 
— either  death  is  a  state  of  nothingness  and  utter  unconsciousness, 
or,  as  men  say,  there  is  a  change  and  migration  of  the  soul  firom 
this  world  to  another.  Now  if  you  suppose  that  there  is  no  con- 
sciousness, but  a  sleep  like  the  sleep  of  him  who  is  undisturbed 
even  by  the  sight  of  dreams,  death  will  be  an  unspeakable  gain. 
For  if  a  person  were  to  select  the  night  in  which  his  sleep  was 
undisturbed  even  by  dreams,  and  were  to  compare  with  this  the 
other  days  and  nights  of  his  life,  and  then  were  to  tell  us  how 
many  days  and  nights  he  had  passed  in  the  course  of  his  life  better 
and  more  pleasantly  than  this  one,  I  think  that  any  man,  I  will 
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lot  say  a  private  man,  but  even  the  great  king  will  not  find  many 
mdti  days  or  nights,  when  compared  with  the  others.  Now  if 
leaih  islike  this^  I  say  that  todie  isgain^  for  eternity  is  then  only 
a  single  ni^t.  But  if  death  is  the  journey  to  another  place,  and 
as  men  say,  all  the  dead  are,  what  good,  O  my  friends  and 
s,  can  be  greater  than  this?  If  indeed  when  the  pilgrim 
wrives  in  the  world  below,  he  is  delivered  from  the  professors  of 
justice  in  this  world,  and  finds  the  true  judges  who  are  said  to 
giye  judgment  there,  Minos  and  Rhadamanthus  and  Aeacus  and 
Triptolemus,  and  other  sons  of  God  who  were  righteous  in  their 
own  life,  that  pilgrimage  will  be  worth  making.  What  would  not 
a  man  give  if  he  mig^t  converse  with  Orpheus  and  Musaeus  and 
Hesiod  and  Homer  ?  Nay,  if  this  be  true,  let  me  die  again  and 
again.  I,  too,  shall  have  a  wonderful  interest  in  a  place  where  I  can 
converse  with  Palamedes,  and  Ajax  the  son  of  Telamon,  and  other 
heroes  of  old,  who  have  suffered  death  through  an  unjust  judgment ; 
and  there  will  be  no  small  pleasure,  as  I  think,  in  comparing  my 
own  sufferings  with  theirs.  Above  all,  I  shall  be  able  to  continue 
my  search  into  true  and  false  knowledge ;  as  in  this  world,  so  also 
in  that;  I  shall  find  out  who  is  wise, and  who  pretends  to  be  wise, 
and  is  not  What  would  not  a  man  give,  O  judges,  to  be  able  to 
examine  the  leader  of  tlie  great  Trojan  expedition  j  or  Odysseus 
or  Sisyi^us,  or  numberless  others,  men  and  women  too !  What 
infinite  delight  would  there  be  in  conversing  with  them  and  asking 
them  questions !  For  in  that  world  they  do  not  put  a  man  to 
death  for  this;  certainly  not.  For  besides  being  happier  in  that 
world  than  in  this,  they  will  be  immortal,  if  what  is  said  is  true. 

Wherefore,  O  judges,  be  of  good  cheer  about  death,  and  know 
this  of  a  truth — that  no  evil  can  happen  to  a  good  man,  either  in 
life  or  after  death.  He  and  his  are  not  neglected  by  the  gods ;  nor 
has  my  own  approaching  end  happened  by  mere  chance.  But  I 
see  clearly  that  to  die  and  be  released  was  better  for  me;  and 
therefore  the  oracle  gave  no  sign.  For  which  reason,  also,  I  am  not 
angry  with  my  accusers  or  my  condemners ;  they  have  done  me  no 
harm,  although  neither  of  them  meant  to  do  me  any  good ;  and 
for  this  I  may  gently  blame  them. 

Still  I  have  a  favour  to  ask  of  them.  When  my  sons  are  grown 
up,  I  would  ask  you,  O  my  friends,  to  punish  them ;  and  I  would 
have  you  trouble  them,  as  I  have  troubled  you,  if  they  seem  to  care 
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about  riches,  or  anything^  more  than  about  virtue ;  or  if  they  pre- 
tend to  be  something  when  they  are  really  nothing, — then  reprove 
them,  as  I  have  reproved  you,  for  not  caring  about  that  for  which 
they  ought  to  care,  and  thinking  that  they  are  something  when 
they  are  really  nothing.  And  if  you  do  this,  I  and  my  sons  will 
have  received  justice  at  your  hands. 

The  hour  of  departure  has  arrived,  and  we  go  our  ways — I  to 
die,  and  you  to  live.     Which  is  better  God  only  knows. 


CRITO 


IXTRODUCTIOX 


Tri  Criio  scans  hmcmdfd  to  e^bStik  die  cittracter  of  Socrmtcs  in 
^  fight  onhr,  not  as  tbe  pUosopher,  fnlOBig  a  (finne  misskin  and 
^tngfiog  in  die  viD  of  heaven,  but  sonplr  as  die  good  ddaen*  vho 
'^tving  been  nnjiisdj  condemned  is  wib^  to  fp[ve  op  his  life  in 
obe(fienoe  to  die  laws  of  die  state. 

The  days  of  Socrates  are  drawii^  to  a  dose ;  the  hJttl  ship  has  he^n 

soen  off  Saninm,  as  he  is  informed  by  his  iged  friend  and  contemporary 

Crito,  who  visits  him  before  the  dawn  has  broken ;  he  himself  has  been 

darned  in  a  dream  that  on  the  third  day  he  most  depart.      Time  is 

predons,  and  Crito  has  come  early  in  order  to  gain  his  consent  to 

a  plan  of  escape.    This  can  be  easfly  accomplished  by  his  friends,  who 

win  incur  no  dangor  in  making  the  attempt  to  save  him,  bat  will  be 

disgraced  for  ever  if  they  allow  him  to  perish.     He  should  think  of  his 

doty  to  his  children,  and  not  play  into  die  hands  of  his  enemies.   Money 

is  already  provided  by  Crito  as  well  as  by  Simmias  and  others,  and 

he  will  have  no  difficulty  in  finding  friends  in  Thessaly  and  other 

places. 

Socrates  is  afraid  that  Crito  is  but  pressing  upon  him  the  opinions 
of  the  many :  whereas,  all  his  life  long  he  has  followed  the  dictates 
of  reason  only  and  the  opinion  of  the  one  wise  or  skilled  man.  There 
was  a  time  when  Crito  himself  had  allowed  the  propriety  of  this« 
And  although  some  one  will  say  'the  many  can  kill  us,'  that  makes 
no  difference ;  but  a  good  life,  that  is  to  say  a  just  and  honourable  life, 
is  alone  to  be  valued.  All  considerations  of  loss  of  reputation  or 
injury  to  his  qhil^ren  should  be  dismissed :  the  only  question  is  whethar 
he  would  bejright  in  attempting  to  escape.  Crito,  who  is  a  disinterestt^ 
person  not  having  the  fear  of  death  before  his  eyes,  shall  answer  tk 
for  him.    Before  he  was  condemned  they  had  often  held  dlscuiaiOf 
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in  which  they  agreed  that  no  man  should  either  do  evil,  or  retom  tA 
for  evil,  or  betray  the  right.  Are  these  principles  to  be  altered  becaaK 
the  circumstances  of  Socrates  are  altered?  Crito  admits  that  tbef 
remain  the  same.  Then  is  his  escape  consistent  with  the  maintenance 
of  them  ?    To  this  Crito  is  unable  or  unwilling  to  reply. 

Socrates   proceeds: — Suppose  the    laws   of  Athens  to  come  and 
remonstrate  with  him :   they  will  ask  *  Why  does  he  seek  to  overture 
them?'    and  if  he  replies,  'they  have  injured  him,'  will  not  the  laws 
answer,  'Yes,  but  was  that  the  agreement?    Has  he  any  objection 
to  make  to  them  which  would  justify  him  in  overturning  them  ?    Wa» 
he  not  brought  into  the  world  and  educated  by  their  help,  and  are  they' 
not  his  parents?     He  might  have  left  Athens  and  gone  where  he 
pleased,  but  he  has  lived  there  for  seventy  years  more  constandjT 
than  any  other  citizen/    Thus  he  has  clearly  shown  that  he  acknow-* 
ledged  the  agreement  which  he  cannot  now  break  without  dishonour 
to  himself  and  danger  to  his  friends.    Even  in  the  course  of  the  trial 
he  might  have  proposed  exile  as  the  penalty,  but  then  he  declared  that 
he  preferred  death  to  exile.    And  whither  will  he  direct  his  footsteps  ? 
In  any  well-ordered  state  the  laws  will   consider  him  as  an  enemy. 
Possibly  in  a  land  of  misrule  like  Thessaly  he  may  be  welcomed  at 
first,  and  the  unseemly  narrative  of  his  escape  regarded  by  the  inha- 
bitants as  an  amusing  tale.     But  if  he  offends  them  he  will  have  to 
learn  another  sort  of  lesson.    Will  he  continue  to  give  lectures  in 
virtue?    That  would  hardly  be  decent.     And  how  will  his  children 
be  the  gainers  if  he  takes  them  into  Thessaly,  and  deprives  them  of 
Athenian  citizenship?    Or  if  he  leaves  them  behind,  does  he  expect 
that  they  will  be  better  taken  care  of  by  his  friends  because  he  is  in 
Thessaly?    Will  not  true  friends  care  for  them  equally  whether  he 
is  alive  or  dead  ? 

Finally,  they  exhort  him  to  think  of  justice  first,  and  of  life  and 
children  afterwards.  He  may  now  depart  in  peace  and  innocence, 
a  sufferer  and  not  a  doer  of  evil.  But  if  he  breaks  agreements,  and 
returns  evil  for  evil,  they  will  be  angry  with  him  while  he  lives;  and 
their  brethren  the  laws  of  the  world  below  will  receive  him  as  an 
enemy.  Such  is  the  mystic  voice  which  is  always  murmuring  in 
his  etrs. 

Tbftft  Socntes  was  not  a  good  citizen  was  a  charge  made  against 
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lb  dnriqg  fait  Hetiiiie»  wfakh  has  been  often  repeated  in  later  ages. 
Ik  amies  of  Akibiades,  Cridas,  and  Charmides,  who  had  been  his 
popSs,  were  still  recent  in  the  memory  of  the  now  restored  democracy. 
Ik  fiict  that  he  had  been  neutral  in  the  death-struggle  of  Athens  was 
not  likely  to  conciliate  popular  good-will.  Plato,  writing  probably  in 
the  next  genaration»  undertakes  the  defence  of  his  friend  and  master 
a  tUs  particular,  not  to  the  Athenians  of  his  day,  but  to  posterity  and 
fteirorld  at  large. 

Whedier  such  an  incident  ever  really  occurred  as  the  visit  of  Crito 
ad^  ];»oposal  of  escape  is  uncertain :  Plato  could  easily  have  invented 
brnore  dian  that  (Phaedr.  375  B) ;  and  in  the  selection  of  Crito,  the  aged 
Uend,  as  the  fittest  person  to  make  the  proposal  to  Socrates,  we  seem 
to  recognise  the  hand  of  the  artist.    Whether  any  one  who  has  been 
[     objected  by  the  laws  of  his  country  to  an  unjust  judgment  is  right  in 
ittempting  to  escape,  is  a  thesis  about  which  casuists  might  disagree. 
Shdey  (Prose  Works,  p.  78)  is  of  opinion  that  Socrates  '  did  well  to 
die,'  but  not  for  the  'sophistical'  reasons  which  Plato  has  put  into 
b  month.    And  there  would  be  no  difficulty  in  arguing  that  Socrates 
Aould  have  lived  and  preferred  to  a  glorious  death  the  good  which 
be  might  still  be  able  to  perform.     '  A  skilful  rhetorician  would  have 
lad  much  to  say  about  that'  (50  C).     It  may  be  remarked  however 
that  Plato  never  intended  to  answer  the  question  of  casuistry,  but  only 
to  exhibit  the  ideal  of  patient  virtue  which  refuses  to  do  the  least  evil 
in  order  to  avoid  the  greatest,  and  to  show  Socrates,  his  master,  main- 
taining in  death  the  opinions  which  he  had  professed  in  his  life.    Not 
'the  world,'  but  the  'one  wise  man,'  is  still  the  philosopher's  paradox  / 
in  his  last  hours. 
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PERSONS   OF  THE   DIALOGUE. 
Socrates.  Crito. 

Scene  :--Thc  Prison  of  Socrates. 

43     Socrates.  Why  have  you  come  at  this  hour,  Crito?  it  must  be 
quite  early  ? 

Crito.  Yes,  certainly. 

S9C.  What  is  the  exact  time  } 

Cr.  The  dawn  is  breaking. 

Soc.  I  wonder  that  the  keeper  of  the  prison  would  let  you  in. 

Cr,  He  knows  me,  because  I  often  come,  Socrates ;  moreover,  I 
have  done  him  a  kindness. 

Soc,  And  are  you  only  just  come  ? 

Cr,  No,  I  came  some  time  ago. 

Soc.  Then  why  did  you  sit  and  say  nothing,  instead  of  awaken 
ing  me  at  once  ? 

Cr.  Why,  indeed,  Socrates,  I  myself  would  rather  not  have  all 
this  sleeplessness  and  sorrow.  But  I  have  been  wondering  at  your 
peaceful  slumbers,  and  that  was  the  reason  why  I  did  not  awaken 
you,  because  I  wanted  you  to  be  out  of  pain.  I  have  always 
thought  you  happy  in  the  calmness  of  your  temperament;  but 
never  did  I  see  the  like  of  the  easy,  cheerful  way  in  which  you 
bear  this  calamity. 

Soc.  Why,  Crito,  when  a  man  has  reached  my  age  he  ought  not 
to  be  repining  at  the  prospect  of  death, 

Cr.  And  yet  other  old  men  find  themselves  in  similar  misfor* 
tunes,  and  age  does  not  prevent  them  from  repining. 
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Sac.  That  may  be.  But  you  have  not  told  me  i«*y  you  come  a^ 
this  early  hour. 

Cr.  I  come  to  bring  you  a  message  which  is  sad  and  painful^ 
not,  as  I  believe,  to  yourself,  but  to  all  of  us  who  are  your  friends, 
and  saddest  of  all  to  me. 

Sac.  What !  I  suppose  that  the  ship  has  come  from  Delos,  on  the 
arrival  of  which  I  am  to  die  ? 

Cr.  No,  the  ship  has  not  actually  arrived,  but  she  will  probably 
be  here  to-day,  as  persons  who  have  come  from  Sunium  tell  me 
that  they  left  her  there ;  and  therefDre  to-morrow,  Socrates,  will  be 
the  last  day  of  your  life. 

Soc.  Very  well,  Crito  j  if  such  is  the  will  of  God,  I  am  willing^ 
but  my  belief  is  that  there  will  be  a  delay  of  a  day. 

Cr.  Why  do  you  say  this  ? 

Soc.  I  will  tell  you.  I  am  to  die  on  the  day  after  the  arrival  of 
the  ship  ? 

Cr.  Yes ;  that  is  what  the  authorities  say. 

Soc.  But  I  do  not  think  that  the  ship  will  be  here  until  to-mor- 
row ;  this  I  gather  from  a  vision  which  I  had  last  night,  or  rather 
only  just  now,  when  you  fortunately  allowed  me  to  sleep. 

Cr.  And  what  was  the  nature  of  the  vision  ? 

Soc.  There  came  to  me  the  likeness  of  a  woman,  fair  and  comely, 
clothed  in  white  raiment,  who  called  to  me  and  said :  O  Socrates, 

*  The  third  day  hence  to  Phthia  shalt  thou  go.' 

Cr.  What  a  singular  dream,  Socrates ! 

Soc.  There  can  be  no  doubt  about  the  meaning,  Crito,  I  think. 

Cr,  Yes ;  the  meaning  is  only  too  clear.  But,  Oh !  my  beloved 
Socrates,  let  me  entreat  you  once  more  to  take  my  advice  and 
escape.  For  if  you  die  I  shall  not  only  lose  a  friend  who  can 
never  be  replaced,  but  there  is  another  evil :  people  who  do  not 
know  you  and  me  will  believe  that  I  might  have  saved  you  if  I  had 
been  willing  to  give  money,  but  that  I  did  not  care.  Now,  can 
there  be  a  worse  disgrace  than  this — ^that  I  should  be  thought  to 
value  money  more  than  the  life  of  a  friend  ?  For  the  many  will  not 
be  persuaded  that  I  wanted  you  to  escape,  and  that  you  refused. 

Soc.  But  why,  my  dear  Crito,  should  we  care  about  the  opinion 
of  the  many  ?  Good  men,  and  they  are  the  only  persons  who  are 
worth  considering,  will  think  of  these  things  truly  as  they  happened. 

Cr.  But  do  you  see,  Socrates,  that  the  opinion  of  the  many  must 
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^  ngardcd,  as  is  evident  in  your  own  case,  because  they  can  do 

the  very  greatest  evil  to  any  one  who  has  lost  their  good  opinion. 

&r.  I  only  wish,  Crito,  that  they  could  ^  for  then  they  could  also 
do  the  greatest  good,  and  that  would  be  well.  But  the  truth  is, 
that  they  can  do  neither  good  nor  evil :  they  cannot  make  a  man 
wise  or  make  him  foolish ;  and  whatever  they  do  is  the  result  of 
chance. 

Cr.  Well,  I  will  not  dispute  about  that ;  but  please  to  tell  me, 
Socrates,  whether  you  are  not  acting  out  of  regard  to  me  and  your 
other  friends :  are  you  not  afraid  that  if  you  escape  hence  we  may 
get  into  trouble  with  the  informers  for  having  stolen  you  away,  and 
lose  either  the  whole  or  a  great  part  of  our  property ;  or  that  even 
••5  a  worse  evil  may  happen  to  us  ?  Now,  if  this  is  your  fear,  be  at 
ease  ^  for  in  order  to  save  you,  we  ou^t  surely  to  run  this,  or  even 
a  greater  risk ;  be  persuaded,  then,  and  do  as  I  say. 

Soe,  Yes,  Crito,  that  is  one  fear  which  you  mention,  but  by  no 
means  the  only  one. 

Cr»  Fear  not.  There  are  persons  who  at  no  great  cost  are  will- 
ing to  save  you  and  bring  you  out  of  prison;  and  as  for  the 
informers,  you  may  observe  that  they  are  far  from  being  exorbitant 
in  their  demands ;  a  little  money  will  satisfy  them.  My  means, 
which,  as  I  am  sure,  are  ample,  are  at  your  service,  and  if  you  have 
a  scruple  about  spending  all  mine^  here  are  strangers  who  will  give 
you  the  use  of  theirs ;  and  one  of  them,  Simmias  the  Theban,  has 
brought  a  sum  of  money  for  this  very  purpose;  and  Cebes  and 
many  others  are  willing  to  spend  their  money  tOD,  I  say  therefore, 
do  not  on  that  account  hesitate  about  making  your  escape,  and  do 
not  say,  as  you  did  in  the  court,  that  you  will  have  a  difficulty  in 
knowing  what  to  do  with  yourself  if  you  escape.  For  men  will 
love  you  in  other  places  to  which  you  may  go,  and  not  in  Athens 
only ;  there  arc  friends  of  mine  in  Thessaly,  if  you  like  to  go  to 
them,  who  will  value  and  protect  you,  and  no  Thessalian  will  give 
you  any  trouble.  Nor  can  I  think  that  you  are  justified,  Socrates, 
in  betraying  your  own  life  when  you  might  be  saved ;  this  is  play- 
ing into  the  hands  of  your  enemies  and  destroyers ;  and  moreover 
I  should  say  that  you  were  betraying  your  children ;  for  you  might 
bring  them  up  and  educate  them ;  instead  of  which  you  go  away 
and  leave  them,  and  they  will  have  to  take  their  chance ;  and  if 
they  do  not  meet  with  the  usual  fate  of  orphans,  there  will  be 
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imki^il^t^m 


small  thanks  to  you.  No  man  sbould  bring  children  into  tb^ 
world  who  is  unwilling  to  persevere  to  the  end  in  their  nurture  asd 
education.  But  you  are  choosing  the  easier  part,  as  I  think,  not 
the  better  and  manlier,  which  would  rather  have  become  one  who 
professes  virtue  in  all  his  actions,  like  yourself.  And  indeed,  I 
am  ashamed  not  only  of  you,  but  of  us  who  are  your  friends,  when 
I  reflect  that  this  entire  business  of  yours  will  be  attributed  to  our 
want  of  courage.  The  trial  need  never  have  come  on,  or  might  . 
have  been  brought  to  another  issue ;  and  the  end  of  ail,  which  is 
the  crowning  absurdity,  will  seem  to  have  been  permitted  by  uS) 
throu^  cowardice  and  baseness,  who  might  have  saved  you,  as  4^ 
you  might  have  saved  yourself,  if  we  had  been  good  for  anything 
(for  there  was  no  difficulty  in  escaping) ;  and  we  did  not  see  how 
disgraceful,  Socrates,  and  also  miserable  ail  this  will  be  to  us  as 
well  as  to  you.  Make  your  mind  up  then,  or  rather  have  your  mind 
ab-eady  made  up,  for  the  time  of  deliberation  is  over,  and  there  is 
only  one  thing  to  be  done,  which  must  be  done,  if  at  all,  this  very 
night,  and  which  any  delay  will  render  all  but  impossible;  I 
beseech  you  therefore^  Socrates,  to  be  persuaded  by  me,  and  to  do 
as  I  say. 

Soc,  De^  Crito,  your  zeal  is  invaluable,  if  a  right  one ;  but  if 
wrong,  the  greater  the  zeal  the  greater  the  evil ;  and  therefore  we 
ought  to  consider  whether  these  things  shall  be  done  or  not.  For 
I  am  and  always  have  been  one  of  those  natures  who  must  be 
guided  by  reason,  whatever  the  reason  may  be  which  upon  reflec- 
tion appears  to  me  to  be  the  best ;  and  now  that  this  fortune  has 
come  upon  me,  I  cannot  put  away  the  reasons  which  I  have  before 
given :  the  principles  which  I  have  hitherto  honoured  and  revered 
I  still  honour,  and  unless  we  can  find  other  and  better  principles 
on  the  instant,  I  am  certain  not  to  agree  with  you ;  no,  not  even 
if  the  power  of  the  multitude  could  inflict  many  more  imprison- 
ments^ confiscations,  deaths^  frightening  us  like  children  with 
hobgoblin  terrors.  But  what  will  be  the  fairest  way  of  consider- 
ing the  question  ?  Shall  I  return  to  your  old  argument  about  the 
opinions  of  men  ?  some  of  which  are  to  be  regarded,  and  others, 
as  we  were  saying,  are  not  to  be  regarded.  Now  were  we  right 
in  maintaining  this  before  I  was  condemned  ?  And  has  the  aigu- 
ment  which  was  once  good  now  proved  to  be  talk  for  the  sake  of 
talking ; — in  fact  an  amusement  only,  and  altogether  vanity  ?   That 
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ii  what  I  waat  to  consider  with  your  help,  Crito : — ^whether,  under 
Aqr  present  circumstances,  the  argument  appears  to  be  in  any 
vsydifierent  or  not^  and  is  to  be  allowed  by  me  or  disallowed. 
Disit  argument,  which,  as  I  believe,  is  maintained  by  many  who 
iBSDic  to  be  authorities,  was  to  the  efiect,  as  I  was  saying,  that 
tfair  opinions  of  some  men  are  to  be  regarded,  and  of  other  men 
not  to  be  regarded.  Now  you,  Crito,  are  a  disinterested  person 
4}  who  are  not  going  to  die  to-morrow — at  least,  there  is  no  human 
probability  of  this^  and  you  are  therefore  not  liable  to  be  deceived 
,  by  file  circumstances  in  which  you  are  placed.  Tell  me  then, 
wfaettier  I  am  ri^t.in  saying  that  some  opinions,  and  the  opinions 
of  some  men  only,  are  to  be  valued,  and  other  opinions,  and  the 
opinions  of  other  men,  are  not  to  be  valued.  I  ask  you  whether 
I  was  ri^t  in  maintaining  this  ? 

Ct.  Certainly. 

Su^  The  good  are  to  be  regarded,  and  not  the  bad  ? 

Ct.  Yes. 

S9e.  And  the  opinions  of  the  wise  are  good,  and  the  opinions  ot 
the  unwise  are  evil  ? 

Ct.  Certainly. 

Sir.  And  what  was  said  about  another  matter  ?  Was  the  dis- 
ciple in  gymnastics  supposed  to  attend  to  the  praise  and  blame 
aiui  opinion  of  every  man,  or  of  one  man  only — his  physician  or 
trainer,  whoever  that  was  ? 

Cr.  Of  one  man  only. 

Sm.  And  he  ought  to  fear  the  censure  and  welcome  the  praise  of 
that  one  only,  and  not  of  the  many  ? 

O.  That  is  clear. 

Sir.  And  he  ought  to  live  and  train,  and  eat  and  drink  in  the 
way  which  seems  good  to  his  single  master  who  has  understand- 
ing rather  than  according  to  the  opinion  of  all  other  men  put 
together? 

0.  True. 

S0C.  And  if  he  disobeys  and  disregards  the  opinion  and  approval 
of  the  one,  and  regards  the  opinion  of  the  many  who  have  no  un- 
derstanding, will  he  not  sufier  evil  ? 

Ct.  Certainly  he  will. 

S9C.  And  what  will  the  evil  be^  whither  tending  and  what 
affectkig;  in  the  disobedient  person  ? 
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Cr.  Clearly,  affecting  the  body ;  that  is  what  is  destroyed  by  the 
evil. 

Sac.  Very  good;  and  is  not  this  true,  Crito,  of  other  things 
which  we  need  not  separately  enumerate  ?    In  the  matter  of  yak 
and  unjust,  fair  and  foul,  good  and  evil,  which  are  the  subjects  of 
our  present  consultation,  ought  we  to  follow  the  opinion  of  the 
many  and  to  fear  them ;  or  the  opinion  of  the  one  man  who  has 
understanding,  and  whom  we  ought  to  fear  and  reverence  more 
than  all  the  rest  of  the  world:    and  whom  deserting  we  shall 
destroy  and  injure  that  principle  in  us  which  may  be  assumed  to  48 
be  improved  by  justice  and  deteriorated  by  injustice  y — is  there  not 
such  a  principle  ? 

Cr.  Certainly  there  is,  Socrates. 

Sac,  Take  a  parallel  instance: — if,  acting  under  the  advice 
of  men  who  have  no  understanding,  we  destroy  that  which  is 
improvable  by  health  and  deteriorated  by  disease — ^when  that  has 
been  destroyed,  I  say,  would  life  be  worth  having  ?  And  that  is— 
the  body  ? 

Cr.  Yes. 

Soc.  Could  we  live,  having  an  evil  and  corrupted  body  ? 

Cr.  Certainly  not. 

Soc.  And  will  life  be  worth  having,  if  that  higher  part  of  man 
be  depraved,  which  is  improved  by  justice  and  deteriorated  by 
injustice  ?  Do  we  suppose  that  principle,  whatever  it  may  be  in 
man,  which  has  to  do  with  justice  and  injustice,  to  be  inferior 
to  the  body  ? 

Cr.  Certainly  not. 

Soc.  More  honoured,  then  ? 

Cr.  Far  more  honoured. 

Soc.  Then,  my  friend,  we  must  not  regard  what  the  many  say 
of  us :  but  what  he,  the  one  man  who  has  understanding  of  just 
and  unjust,  will  say,  and  what  the  truth  will  say.  And  therefore 
you  begin  in  error  when  you  suggest  that  we  should  r^ard  the 
opinion  of  the  many  about  just  and  unjust,  good  and  evil, 
honourable  and  dishonourable. — ^Well,  some  one  will  say,  *but 
the  many  can  kill  us.' 

Cr.  Yes,  Socrates ;  that  will  clearly  be  the  answer. 

Soc.  That  is  true:  but  still  I  find  with  surprise  that  the  old 
argument  is,  as  I  conceive,  unshaken  as  ever.    And  I  should  like 
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^ ' 

to  know  whether  I  may  say  the  same  of  another  proposition*- 
that  not  life,  but  a  good  life,  is  to  be  chiefly  valued  ? 

CV.  Yes,  that  also  remains. 

Sm.  And  a  good  life  is  equivalent  to  a  just  and  honourable  one 
— that  holds  also  ? 

O.  Yes,  that  holds. 

Sm.  From  these  premisses  I  proceed  to  argue  the  question 
whether  I  ought  or  ought  not  to  try  and  escape  without  the 
consent  of  the  Athenians :  and  if  I  am  clearly  right  in  escaping, 
then  I  will  make  the  attempt  ^  but  if  not,  I  will  abstain.  The 
otiier  considerations  which  you  mention,  of  money  and  loss  of 
character  and  the  duty  of  educating  children,  are,  as  I  fear,  only 
the  doctrines  of  the  multitude,  who  would  be  as  ready  to  call  people 
to  life,  if  they  were  able,  as  they  are  to  put  them  to  death — and 
with  as  little  reason.  But  now,  since  the  argument  has  thus  far 
(vevailed,  the  only  question  which  remains^  to  be  considered  is, 
whether  we  shall  do  rightly  either  in  escaping  or  in  suflfering 
others  to  aid  in  our  escape  and  paying  them  in  money  and  thanks, 
or  whether  we  shall  not  do.  rightly ;  and  if  the  latter,  then  death 
or  any  other  calamity  which  may  ensue  on  my  remaining  here 
must  not  be  allowed  to  enter  into  the  calculation. 

O.  I  think  that  you  are  right,  Socrates;  how  then  shall  we 
proceed? 

S9C.  Let  us  consider  the  matter  together,  and  do  you  either 
reiiite  me  if  you  can,  and  I  will  be  convinced  \  or  else  cease,  my 
dear  friend,  from  repeating  to  me  that  I  ought  to  escape  against 
the  wishes  of  the  Athenians:  for  I  am  extremely  desirous  to 
be  persuaded  by  you,  but  not  against  my  own  better  judgment. 
49  And  now  please  to  consider  my  first  position,  and  do  your  best 
to  answer  me. 

Cr*  I  will  do  my  best. 

5i0r.  Are  we  to  say  that  we  are  never  intentionally  to  do  wrong, 
or  that  in  one  way  we  ought  and  in  another  way  we  ought  not 
to  do  wrong,  or  is  doing  wrong  always  evil  and  dishonourable, 
as  I  was  just  now  saying,  and  as  has  been  already  acknowledged 
by  us?  Are  all  our  former  admissions  which  were  made  within 
a  few  days  to  be  thrown  away  ?  And  have  we,  at  our  age,  been 
earnestly  discoursing  with  one  another  all  our  life  long  only  to 
discover  that  we  are  no  better  than  children  ?    Or  are  we  to  rest 
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assured,  in  spite  of  the  opinion  of  the  many,  and  in  ^ite  of 
consequences  whether  better  or  worse,  of  the  truth  of  what  was 
then  said,  that  injustice  is  always  an  evil  and  dishonour  to  him 
who  acts  unjustly  ?    Shall  we  afiirm  that  ? 

Cr.  Yes. 

Soc.  Then  we  must  do  no  wrong  ? 

cy.  Certainly  not. 

Soc^  Nor  when  injured  injure  in  return,  as  the  many  imagine; 
for  we  must  injure  no  one  at  all  ? 

Cr.  Qearly  not. 

S9C.  Again,  Crito,  may  we  do  evil  ? 

Cr.  Surely  not,  Socrates. 

Soc.  And  what  of  doing  evil  in  return  for  evil,  which  is  the 
morality  of  the  many — is  that  just  or  not  ? 

Cr.  Not  just. 

S9C.  For  doing  evil  to  another  is  the  same  as  injuring  him  ? 

Cr.  Very  true. 

Soc.  Then  we  ought  not  to  retaliate  or  render  evil  for  evil  to 
any  one,  whatever  evil  we  may  have  suffered  fiom  iiim.  But 
I  would  have  you  consider,  Crito,  whether  you  really  mean  what 
you  are  saying.  For  this  opinion  has  never  been  held,  and  never 
will  be  held,  by  any  considerable  number  of  persons ;  and  those 
who  are  agreed  and  those  who  are  not  agreed  upon  this  point 
have  no  common  ground,  and  can  only  despise  one  another  when 
they  see  how  widely  they  differ.  Tell  me,  then,  whether  you 
agree  with  and  assent  to  my  first  principle,  that  neither  injury 
nor  retaliation  nor  warding  off^  evil  by  evil  is  ever  right.  And 
shall  that  be  the  premiss  of  our  argument?  Or  do  you  decline 
and  dissent  from  this  ?  For  this  has  been  of  old  and  is  still  my 
opinion ;  but,  if  you  are  of  another  opinion,  let  me  hear  what 
you  have  to  say.  If,  however,  you  remain  of  the  same  mind 
as  formerly,  I  will  proceed  to  the  next  step. 

Cr.  You  may  proceed,  for  I  have  not  changed  my  mind. 

Soc.  Then  I  will  proceed  to  the  next  step,  which  may  be  put 
in  the  form  of  a  question : — Ought  a  man  to  do  what  he  admits 
to  be  right,  or  ought  he  to  betray  the  right  ? 

Cr.  He  ought  to  do  what  he  thinks  right. 

Soc^  But  if  this  is  true,  what  is  the  application  ?     In  leaving  £ 
the  prison  against  the  will  of  the  Athenians,  do  I  wrong  any  ?  or 
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^^thcr  do  I  not  wrong  those  whom  I  ought  least  to  wrong  ?  Do 
1^  not  desert  the  principles  which  were  acknowledged  by  us  to  be 
J^ist?    What  do  you  say? 

Cr.  I  cannot  tell,  Socrates ;  for  I  do  not  know. 

Soc.  Then  consider  the  matter  in  this  way : — Imagine  that  I  am 
about  to  play  truant  (you  may  call  the  proceeding  by  any  name 
which  you  like),  and  the  laws  and  the  government  come  and 
interrogate  me:  <Tell  us,  Socrates,*  they  say^  <what  arc  you 
ibout?  are  you  going  by  an  act  of  yours  to  overturn  us — ^the 
laws  and  the  whole  state,  as  far  as  in  you  lies  ?  Do  you  imagine 
ftiat  a  state  can  subsist  and  not  be  overthrown,  in  which  the 
decisions  of  law  have  no  power,  but  are  set  aside  and  overthrown 
by  individuals  ?*  What  will  be  our  answer,  Crito,  to  these  and 
the  like  words  ?  Any  one,  and  especially  a  clever  rhetorician,  will 
have  a  good  deal  to  urge  about  the  evil  of  setting  aside  the  law 
which  requires  a  sentence  to  be  carried  out ;  and  we  mi^t  reply, 
<Yes3  but  the  state  has  injured  us  and  given  an  unjust  sentence/ 
Suppose  I  say  that  ? 

Cr*  Very  good,  Socrates. 

Soc.  <And  was  that  our  agreement  with  you?'  the  law  would 
say ;  *  or  were  you  to  abide  by  the  sentence  of  the  state  ?*  And 
if  I  were  to  express  astonishment  at  their  saying  this,  the  law 
would  probably  add :  <  Answer,  Socrates,  instead  of  opening  your 
eyes :  you  are  in  the  habit  of  asking  and  answering  questions. 
Tell  us  what  complaint  you  have  to  make  against  us  which 
justifies  you  in  attempting  to  destroy  us  and  the  state?  In  the 
first  place  did  we  not  bring  you  into  existence?  Your  fether 
married  your  mother  by  our  aid  and  begat  you.  Say  whether  you 
have  any  objection  to  urge  against  those  of  us  who  regulate 
marriage?'  None,  I  should  reply.  <Or  against  those  of  us 
who  regulate  the  system  of  nurture  and  education  of  children 
in  which  you  were  trained?  Were  not  the  laws,  who  have 
the  charge  of  this,  right  in  commanding  your  father  to  train  you 
in  music  and  gynmastic?*  Right,  I  should  reply.  *Well  then, 
since  you  were  brought  into  the  world  and  nurtured  and  educated 
by  us,  can  you  deny  in  the  first  place  that  you  are  oiu*  child 
and  slave,  as  your  fathers  were  before  you  ?  And  if  this  is  true 
you  are  not  on  equal  terms  with  us  ^  nor  can  you  think  that  you 
have  a  right  to  do  to  us  what  we  are  doing  to  you.    Would  you 
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have  any  right  to  strike  or  revile  or  do  any  other  evil  to  a  father 
or  to  your  master,  if  you  had  one,  when  you  have  been  struck 
or  reviled  by  him,  or  received  some  other  evil  at  his  hands  ? — you 
would  not  say  this?     And  because  we  think  right  to  destroy  you,  5' 
do  you  think  that  you  have  any  right  to  destroy  us  in  return,  and 
your  country  as  fiar  as  in  you  lies  ?    And  will  you,  O  professor  of 
true  virtue,  say  that  you  are  justified  in  this  ?    Has  a  philosopher 
like  you  failed  to  discover  that  our  country  is  more  to  be  valued 
and  higher  and  holier  far  than  mother  or  father  or  any  ancestor, 
and  more  to  be  regarded  in  the  eyes  of  the  gods  and  of  men 
of  understanding  ?  also  to  be  soothed,  and  gently  and  reverently 
entreated  when  angry,  even  more  than  a  father,  and  if  not  per- 
suaded, obeyed?     And  when  we  are  punished  by  her,  whether 
with  imprisonment  or  stripes,  the  punishment  is  to  be  endured 
in  silence^  and  if  she  lead  us  to  wounds  or  death  in  battle, 
thither  we   follow  as  is  right  ^    neither  may  any  one    yield  or  ; 
retreat  or  leave  his  rank,  but  whether  in  battle  or  in  a  court 
of  law,  or  in  any  other  place,  he  must  do  what  his  city  and  his  : 
country  order  him;  or  he  must  change  their  view  of  what  is  just: 
and  if  he  may  do  no  violence  to  his  father  or  mother,  much  less 
may  he   do  violence  to  his   country/     What   answer   shall  we 
make  to  this,  Crito  ?    Do  the  laws  speak  truly,  or  do  they  not  ? 

Ct.  I  think  that  they  do. 

Soc.  Then  the  laws  will  say :  ^  Consider,  Socrates,  if  this  is  true, 
that  in  your  present  attempt  you  are  going  to  do  us  wrong. 
For,  after  having  brought  you  into  the  world,  and  nurtured  and 
educated  you,  and  given  you  and  every  other  citizen  a  share  in 
every  good  that  we  had  to  give;  we  further  proclaim  and  give 
the  right  to  every  Athenian,  that  if  he  does  not  like  us  when  he 
has  come  of  age  and  has  seen  the  ways  of  the  city,  and  made  our 
acquaintance,  he  may  go  where  he  pleases  and  take  his  goods 
with  him ;  and  none  of  us  laws  will  forbid  him  or  interfere  with 
him.  Any  of  you  who  does  not  like  us  and  the  city,  and  who 
wants  to  go  to  a  colony  or  to  any  other  city,  may  go  where  he 
likes,  and  take  his  goods  with  him.  But  he  who  has  experience 
of  the  manner  in  which  we  order  justice  and  administer  the  state, 
and  still  remains,  has  entered  into  an  implied  contract  that  he 
will  do  as  we  command  him.  And  he  who  disobeys  us  is,  as  we 
maintain,  thrice  wrong;    first,  because  in  disobeying  us  he  is 
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disobeying  his  parents^  secondly,  because  we  are  the  authors  of 
his  education ;  thirdly,  because  he  has  made  an  agreement  with 
us  that  he  will  duly  obey  our  commands;  and  he  neither  obeys 
\%  them  nor  convinces  us  that  our  conmiands  are  wrong;  and  we  do 
not  rudely  impose  them,  but  give  him  the  alternative  of  obeying 
or  convincing  us; — that  is  what  we  ofier,  and  he  does  neither. 
These  are  the  sort  of  accusations  to  which,  as  we  were  saying, 
you,  Socrates,  will  be  exposed  if  you  accomplish  your  intentions ; 
you^  above  all  other  Athenians/  Suppose  I  ask,  why  is  this? 
they  will  justly  retort  upon  me  that  I  above  all  other  men  have 
acknowledged  the  agreement.  <  There  is  clear  proof,'  they  will 
say,  *  Socrates,  that  we  and  the  city  were  not  displeasing  to  you. 
Of  all  Athenians  you  have  been  the  most  constant  resident  in  the 
dty,  which,  as  you  never  leave,  you  may  be  supposed  to  love.  For 
you  never  went  out  of  the  city  either  to  see  the  games,  except 
once  when  you  went  to  the  Isthmus,  or  to  any  other  place  unless 
when  you  were  on  military  service;  nor  did  you  travel  as  other 
men  do.  Nor  had  you  any  curiosity  to  know  other  states  or  their 
laws:  your  afiections  did  not  go  beyond  us  and  our  state;  we 
were  your  special  favourites,  and  you  acquiesced  in  our  govern- 
ment of  you ;  and  this  is  the  state  in  which  you  b^;at  your  chil- 
dren, which  is  a  proof  of  your  satisfaction.  Moreover,  you  mighty 
if  you  had  liked,  have  fixed  the  penalty  at  banishment  in  the 
course  of  the  trial — the  state  which  refuses  to  let  you  go  now 
would  have  let  you  go  then.  But  you  pretended  that  you  pre- 
ferred death  to  exile,  and  that  you  were  not  grieved  at  death. 
And  now  you  have  foigotten  these  fine  sentiments,  and  pay  no 
respect  to  us  the  laws,  of  whom  you  are  the  destroyer ;  and  are 
doing  what  only  a  miserable  slave  would  do,  running  away  and 
turning  your  back  upon  the  compacts  and  agreements  which  you 
made  as  a  citizen.  And  first  of  all  answer  this  very  question  : 
Are  we  right  in  saying  that  you  agreed  to  be  governed  according 
to  us  in  deed,  and  not  in  word  only?  Is  that  true  or  not?* 
How  shall  we  answer  that,  Crito  ?    Must  we  not  agree  ? 

Cr.  There  is  no  help,  Socrates. 

Soc.  Then  will  they  not  say:  *You,  Socrates,  are  breaking  the 
covenants  and  agreements  which  you  made  with  us  at  your  leisure, 
not  in  any  haste  or  under  any  compulsion  or  deception,  but  having 
had  seventy  years  to  think  of  them,  during  which  time  you  were  at 
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liberty  to  leave  the  city,  if  we  were  not  to  your  mind,  or  if  our 
covenants  appeared  to  you  to  be  unfair.    You  had  your  choice,  and 
might  have  gone  either  to  Lacedaemon  or  Crete,  which  you  often 
praise  for  their  good  government,  or  to  some  other  Hellenic  or  S3 
foreign  state.     Whereas  you,  above  all  other  Athenians,  seemed  to 
be  so  fond  of  the  state,  or,  in  other  words,  of  us  her  laws  (for  who 
would  like  a  state  that  has  no  laws),  that  you  never  stirred  out  of 
her ;  the  halt,  the  blind,  the  maimed  were  not  more  stationary  in 
her  than  you  were.     And  now  you  run  away  and  forsake  your 
agreements.    Not  so,  Socrates,  if  you  will  take  our  advice  \  do  not 
make  yourself  ridiculous  by  escaping  out  of  the  city. 

*  For  just  consider,  if  you  transgress  and  err  in  this  sort  of  wajr, 
what  good  will  you  do  either  to  yourself  or  to  your  friends?     That 
your  friends  will  be  driven  into  exile  and  deprived  of  citizenship, 
or  will  lose  their  property,  is  tolerably  certain ;  and  you  yourself,  if 
you  fly  to  one  of  the  neighbouring  cities,  as,  for  example,  Thebes  or 
Megara,  both  of  which  are  well-governed  cities,  will  come  to  them 
as  an  enemy,  Socrates,  and  their  government  will  be  against  you, 
and  all  patriotic  citizens  will  cast  an  evil  eye  upon  you  as  a  sub- 
verter  of  the  laws,  and  you  will  confirm  in  the  minds  of  the  judges 
the  justice  of  their  own  condemnation  of  you.     For  he  who  is  a 
corruptor  of  the  laws  is  more  than  likely  to  be  corruptor  of  the 
young  and  foolish  portion  of  mankind.     Will  you  then  flee  from 
well-ordered  cities  and  virtuous  men?  and  is  existence   worth 
having  on  these  terms  ?    Or  will  you  go  to  them  without  shame, 
and  talk  to  them,  Socrates  ?    And  what  will  you  say  to  them  ? 
What  you  say  here  about  virtue  and  justice  and  institutions  and 
laws  being  the  best  things  among  men.     Would  that  be  decent  of 
you  ?    Surely  not.     But  if  you  go  away  from  well-governed  states 
to  Crito's  friends  in  Thessaly,  where  there  is  great  disorder  and 
licence,  they  will  be  charmed  to  have  the  tale  of  your  escape  from 
prison,  set  oflF  with  ludicrous  particulars  of  the  manner  in  which 
you  were  wrapped  in  a  goatskin  or  some  other  disguise,  and  meta- 
morphosed as  the  fashion  of  runaways  is — that  is  very  likely ;  but 
will  there  be  no  one  to  remind  you  that  in  your  old  age  you  violated 
the  most  sacred  laws  from  a  miserable  desire  of  a  little  more  life. 
Perhaps  not,  if  you  keep  them  in  a  good  temper  j  but  if  they  are 
out  of  temper  you  will  hear  many  degrading  things  \  you  will  live, 
but  how  ? — as  the  flatterer  of  all  men,  and  the  servant  of  all  men  j 
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^iid  doing  what?— eating  and  drinking  in  Thessaly,  having  gone 
abroad  in  order  that  youL  may  get  a  dinner.  And  where  will  be 
•84  your  fine  sentiments  about  justice  and  virtue  then  ?  Say  that  you 
Wish  to  live  for  the  sake  of  your  children,  that  you  may  bring  them 
Up  and  educate  them — will  you  take  them  into  Thessaly  and 
deprive  them  of  Athenian  citizenship  ?  Is  that  the  benefit  which 
you  woiild  confer  upon  them  ?  Or  are  you  under  the  impression 
that  they  will  be  better  cared  for  and  educated  here  if  you  are  still 
alive,  although  absent  from  them^  for  that  your  friends  will  take 
care  of  them  ?  Do  you  &ncy  that  if  you  are  an  inhabitant  of 
Thessaly  they  will  take  care  of  them,  and  if  you  are  an  inhabitant 
of  the  other  world  they  will  not  take  care  of  them  ?  Nay ;  but  if 
they  who  call  themselves  friends  are  truly  friends,  they  surely  will. 
^  Listen,  then,  Socrates,  to  us  who  have  brought  you  up.  Think 
not  of  life  and  children  first,  ^nd  of  justice  afterwards,  but  of  justice 
first,  that  you  may  be  justified  before  the  princes  of  the  world 
belov.  For  neither  will  you  nor  any  that  belong  to  you  be  happier 
or  holier  or  juster  in  this  life,  or  happier  in  another,  if  you  do  as 
Crito  bids.  Now  you  depart  in  innocence,  a  suflPerer  and  not  a 
doer  rf  evil ;  a  victim,  not  of  the  laws,  but  of  men.  But  if  you  go 
forth,  returning  evil  for  evil,  and  injury  for  injury,  breaking  the 
covenants  and  agreements  which  you  have  made  with  us,  and 
wronging  those  whom  you  ought  least  to  wrong,  that  is  to  say, 
yourself,  your  friends,  your  country,  and  us,  we  shall  be  angry  with 
you  while  you  live,  and  our  brethren,  the  laws  in  the  world  below, 
will  receive  you  as  an  enemy;  for  they  will  know  that  you  have 
done  your  best  to  destroy  us.     Listen,  then,  to  us  and  not  to 

Crito.' 

This  is  the  voice  which  I  seem  to  hear  murmuring  in  my  ears, 
like  the  sound  of  the  flute  in  the  ears  of  the  mystic;  that  voice,  I 
say,  is  humming  in  my  ears,  and  prevents  me  from  hearing  any 
other.  And  I  know  that  anything  more  which  you  may  say  will 
be  vain.     Yet  speak,  if  you  have  anything  to  say. 

Ct.  I  have  nothing  to  say,  Socrates. 

5flf.  Then  let  me  follow  the  intimations  of  the  will  of  God. 
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an  interval  of  some  months  or  years,  and  at  Phlius  a  town  of 
Sicyoh,  the  tale  of  the  last  hours  of  Socrates  is  narrated  to  Echecrates 
and  other  Phliasians  by  Phaedo  the  '  beloved  disciple.'  The  Dialogue 
necessarily  takes  the  form  of  a  narrative,  because  Socrates  has  to  be 
described  acting  as  well  as  speaking.  The  minutest  particulars  of  the 
event  are  interesting  to  distant  friends,  and  the  narrator  has  an  equal 
interest  in  them. 

During  the  voyage  of  the  sacred  ship  to  and  from  Delos,  which  has 
occupied  thirty  days,  the  execution  of  Socrates  has  been   deferred. 
(Cp.  Xen.  Mem.  iv.  8.  2.)    The  time  has  been  passed  by  him  in  con- 
versation with  a  select  company  of  disciples.    But  now  the  holy  season 
is  over,  and  the  disciples  meet  earlier  than  usual  in  order  that  they  may 
converse  with  Socrates  for  the  last  time.     Those  who  were  jpresent,  and 
those  who  migfat-haveJaeen  expected  to  be  present,  are  specially  men- 
tjoned^ There  are   Simmias  and.Cebes  (Crito  45  B),  ^o  disciples 
j^i^t^ql^ulM^om  Socrates  'by  his  enchantments  has  attracted  from 
'l]h§bcs'  (Mem.  iii.  11.  17),  Crito  the  aged . friend,  the  attendant  of 
tbfi^ffiaonjj^ojs  as  good  as  a  friend — these  take  part  in  the  conversa- 
tion.    There  are  present  also,  Hermogenes,  from  whom  Xenophon 
6enved  his  information  about  the  trial  of  Socrates  (Mem.  iv.  8.  4), 
the  'madman'  ApoUodorus  (Symp.  173  D),  Euclid  and  Terpsion  from 
Megara  (cp.  Theaet   sub.  init.),  Ctesippus,  Antisthenes,  Menexenus, 
and  some  other  less-known  members  of  the  Socratic  circle,  all  of  whom 
are  silent  auditors.    Aristippus  and  Plato  are  noted  as  absent     Soon 
the  wife  and  children  of  Socrates  are  sent  away,  imder  the  direction 
of  Crito ;  he  himself  has  just  been  released  from  chains,  and  is  led  by 
this  circumstance  to  make  the  natural  remark  that  'pleasure  follows 
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pain.'  (Observe  that  Plato  is  preparing  the  way  for  his  doctrine  of 
the  alternation  of  opposites.)  'Aesop  would  have  represented  them  in 
a  fable  as  a  two-headed  creature  of  the  gods.'  The  mention  of 
Aesop  reminds  Cebes  of  a  question  which  had  been  asked  by  Evenus 
the  poet  (cp.  Apol.  20  A):  'Why  Socrates,  who  was  not  a  poet,  while 
in  prison  had  been  putting  Aesop  into  verse?' — '  Because  several  times 
in  his  life  he  had  been  warned  in  dreams  that  he  should  make  music; 
and  as  he  was  about  to  die  and  was  not  certain  what  was  the  meaning 
of  this,  he  wished  to  fulfil  the  admonition  in  the  letter  as  well  as 
in  the  spirit,  by  writing  verses  as  well  as  by  cultivating  philosophy. 
Tell  Evenus  this  and  bid  him  follow  me  in  death.'  'He  is  not  the 
sort  of  man  to  do  that,  Socrates.'  'Why,  is  he  not  a  philosopher?' 
'  Yes.'  'Then  he  will  be  willing  to  die,  although  he  will  not  take  his 
own  life,  for  that  is  held  not  to  be  right' 

Cebes  asks  why  men  say  that  suicide  is  not  right,  if  deaAj&jQ^  be 
accounted  a  good?    Well,  (i)  according  to  one  explanation,  because 
man  is  a  prisoner,  and  is  not  allowed  to  open  Ae  jo^y  pf  jugji-json 
and  run  away — this  is  the  truth  in  a  '  myatcqcJl    Qr  rather,  perhaps, 
(2)  because  man  is  not  his  own  property,  but aposseasiotLof^the  gods, 
and  he  has  no  right  to  make  away  with  that  which  ^oes  not  belong* 
to  him.    But  why,  asks  Cebes,  if  he  is  a  possession  of  the  gods,  will 
he  wish  to  die  and  leave  them  ?    for  he  is  under  their  protection ;  and 
surely  he  cannot  take  better  care  of  himself  than  they  take  of  him. 
Simmias  explains  that  Cebes  is  really  referring  to  Socrates,  whom  they 
think  too  unmoved  at  the  prospect  of  leaving  the  gods  and  his  friends. 
Socrates  answers  that  he  is  going  to  other  gods  who  are  wise  and  good, 
and  perhaps  to  better  friends;  and  he  professes  that  he  is  ready  to 
defend  himself  against  the  charge  of  Cebes.    They  shall  be  his  judges, 
and  he  hopes  that  he  will  be  more  successful  in  convincing  them  than 
he  had  been  in  convincing  the  court 

The  philosopher  desires  death — which  the  wicked  world  will  insinuate 
that  he  also  deserves :  aTicTperhaps  he  does,  but  not  in  any  sense  which 
they  are  capable  of  understanding.  Enough  of  them :  the  r^question 
is,  What  is  the  nature  of  that  death  which  he  desires?  Death. iaJlii^ 
separation  of  soul  and  body — and  the  philosopher  desires  such  a  separa- 
4Jon.  He  would  like  to  be  freed  from  the  dominion  of  bodily  pleasures 
and  of  the  senses,  which  are  always  perturbing  his  mental  vision.  He 
wants  to  get  rid  of  eyes  and  ears,  and  with  the  light  of  the  mind  only 
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to  behold  the  light  of  truth.  All  the  evils  and  impurities  and  necessities 
of  men  come  from  the  body.  And  death  separates  him  from  these 
evils,  which  in  this  life  he  cannot  wholly  cast  aside.  Why  then  should 
be  reinne  when  the  hour  of  8eparatk>n  arrives?  Why,  if  he  is  dead 
while  he  fives,  should  he  fear  that  other  death,  through  which  alone  he 
can  behold  wisdom  in  her  purity  ? 

Besides,  the  philosopher  has  notions  of  good  and  evil  unlike  those 
of  other  men.  For  they  are  courageous  because  they  are  afraid  of 
greater  dangers,  and  temperate  because  they  desire  greater  pleasures. 
But  he  disdains  this  balancing  of  pleasures  and  pains;  he  knows  no 
virtue  but  that  which .  is  the  companion  of  wisdom*  All  the  virtues, 
including  wisdom,  are  regarded  by  him  only  as  purifications  of  the 
aouL  And  this  was  the  meaning  of  the  founders  of  the  mysteries  when 
they  said,  'Many  are  the  wand-bearers  but' few  are  the  mystics.'  (Cp. 
Matt  xzii.  1 4 :  'Many  are  called,  but  few  are  chosen.')  And  in  the  hope 
that  he  is  one  of  these  mystics,  Socrates  is  now  departing.  This  is 
his  answer  to  those  who  charge  him  with  indifference  at  the  prospect 
of  leaving  the  gods  and  his  friends. 

Still,  a  fear  is  expressed  that  the  soul  upon  leaving  the  body, 
may  vanish  away  like  smoke  or  air.  Socrates  in  answer  appeals  first 
of  all  to  the  old  Orphic  tradition  that  the  souls  of  the  dead  are  in  the 
world  below,  and  that  the  living  come  from  them.  This  he  attempts 
to  found  on  a  philosophical  assumption  that  all  opposites— e.g.  less, 
greater;  weaker,  stronger;  sleeping,  waking;  life,  death — are  generated 
out  of  each  other.  Nor  can  this  process  of  generation  be  only  a  passage 
from  living  to  dying,  for  then  all  would  end  in  death.  The  perpetual 
sleeper  (Endymion)  would  be  no  longer  distinguished,  for  all  the  world 
would  sink  in  rest.  The  circle  of  nature  is  not  complete  unless  the 
living  come  from  the  dead  as  well  as  pass  to  them. 

The  favourite  Platonic  doctrine  of  reminiscence  is  then  adduced  as 
a  confirmation  of  the  pre-existence  of  the  soul.  Some  proofs  of  this 
doctrine  are  demanded.  One  proof  given  is  the  same  as  that  of  the 
Meno  (82  foil.),  and  is  derived  from  the  latent  knowledge  of  mathe- 
matics, which  may  be  elicited  from  an  unlearned  person  when  a  diagram 
is  presented  to  him.  Again,  tliere  is  a  power  of  associatidn,  which 
from  seeing  Sinunias  may  remember  Cebes,  or  from  seeing  a  picture 
of  Sinmiias  may  remember  Simmias.  The  lyre  may  recall  the  player 
of  the  lyre,  and  equal  pieces  of  wood  or  stone  may  be  associated  with 
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the  higher  nodon  of  absolute  equality.  Bat  here  observe  that 
equalities  fall  short  of  the  conception  of  absc^ute  equality  with  whkfa 
they  are  compared,  and  which  is  the  measure  of  them.  And  the  measure 
or  standard  must  be  prior  to  that  which  is  measured,  the  idea  of  equality 
prior  to  the  visible  equals.  And  if  prior  to  them,  then  prior  also  to 
the  perceptions  of  the  senses  which  recall  them,  and  therefore  either 
given  before  birth  or  at  birth.  But  all  men  have  not  this  knowledge, 
nor  have  any  without  a  process  of  reminiscence;  and  this  is  a  proof 
that  it  is  not  innate  or  given  at  birth  (unless  indeed  it  was  given  and 
taken  away  at  the  same  instant,  which  is  absurd).  But  if  not  given 
to  men  in  birth,  it  must  have  been  given  before  birth — this  is  the 
only  alternative  which  remains.  And  if  we  had  ideas  in  a  former  state, 
then  our  souls  must  have  existed  and  must  have  had  intelligence  in  a 
former  state.  The  pre-existence  of  the  soul  stands  or  fidls  with  the 
doctrine  of  ideas. 

It  is  objected  by  Simmias  and  Cebes  that  diese  arguments  only  prove 
a  former  and  not  a  future  existence.  Socrates  answers  this  objection 
by  recalling  the  previous  argiunent,  in  which  he  had  shown  that  the 
living  had  come  from  the  dead  But  the  fear  that  the  soul  at  departing 
may  vanish  into  air  (especially  if  there  is  a  wind  blowing  at  the  time) 
has  not  yet  been  charmed  away.  He  proceeds:  When  we  fear  that 
the  soul  will  vanish  away,  let  us  ask  ourselves  what  is  that  which  we 
suppose  to  be  liable  to  dissolution  ?  Is  it  the  simple  or  the  compound, 
the  unchanging  or  the  changing,  the  invisible  idea  or  the  visible  object 
of  sense?  Clearly  the  latter  and  not  the  former;  and  tha^fore  not 
the  soul,  which  in  her  own  pure  thought  is  unchangeable,  and  only 
when  using  the  senses  descends  into  the  region  of  change.  Again, 
the  soul  commands,  the  body  serves:  in  this  respect  too  the  soul  is 
akin  to  the  divine,  and  the  body  to  the  mortal.  And  in  every  point 
of  view  the  soul  is  the  image  of  divinity  and  immortality,  and  the  body 
of  the  human  and  mortaL  And  whereas  the  body  is  liable  to  speedy 
dissolution,  the  soul  is  almost  if  not  quite  indissoluble.  (Cp.  Tim.  41  A.) 
Yet  even  the  body  may  be  preserved  for  ages  by  the  embahner's  art ; 
bow  much  more  the  soul  returning  into  herself  on  her  way  to  the  good 
and  wise  God  I  She  has  been  practising  death  all  her  life  long,  and 
is  now  finally  released  from  the  errors  and  follies  and  passions  of  men, 
and  for  ever  dwells  in  the  company  of  the  gods. 

But  the  soul  which  is  polluted  and  engrossed  by  the  corporeal,  and 
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has  no  eye  except  that  of  the  senses,  and  is  weighed  down  by  the  bodily 
appetites,  cannot  attain  to  this  abstraction.  In  her  fear  of  the  world 
bebw  she  lingers  about  her  sepulchre,  a  ghostly  apparition,  saturated 
with  sense,  and  therefore  visible.  At  length  she  enters  into  the  body 
of  some  animal  of  a  natiire  congenial  to  her  former  life  of  sensuality 
or  violence,  and  becomes  an  ass  or  a  wolf  or  a  kite.  And  of  these 
earthy  souls  the  happiest  are  those  who  have  practised  virtue  without 
philosophy;  they  are  allowed  to  pass  into  gentle  and  civil  natures, 
such  as  bees  and  ants.  (Cp.  Rep.  619  C,  Meno  100  A.)  But  only  the 
philosopher  wIk)  departs  pure  is  permitted  to  enter  the  company  of 
the  gods.  This  is  the  reason  why  he  abstains  from  fleshly  lusts,  and 
not  from  the  fear  of  loss  or  disgrace,  which  are  the  motives  of  other 
men.  He  too  has  been  a  captive,  and  the  willing  agent  of  his  own 
captivity.  But  philosophy  has  spoken  to  hhn,  and  he  has  heard  her 
voice;  she  has  gently  entreated  him,  and  brought  his  soul  out  of  the 
'miry  clay,'  and  purged  away  the  mists  of  passion  and  the  illusions 
of  sense  which  envelope  her,  and  taught  her  to  resist  the  influence  of 
pleasures  and  pains,  which  are  like  nails  fastening  her  to  the  body. 
To  that  prison-house  she  will  not  retiun;  and  therefore  she  abstains 
from  bodily  pleasures — not  from  a  desire  of  having  more  or  greater 
ones,  which  is  the  exchange  of  commerce  and  not  of  virtue,  but  because 
^e  knows  that  only  in  the  calm  of  pleasures  and  passions  she  will 
behold  the  light  of  truth. 

Simmias  and  Cebes  remain  in  doubt;  but  they  are  unwilling  to  raise 
objections  at  such  a  time.  Socrates  wonders  at  this.  Let  them  regard 
him  rather  as  the  swan,  who,  having  sung  the  praises  of  Apollo  all 
his  life  long,  sings  at  his  death  more  lustily  than  ever.  (Cp.  60  D.) 
Simmias  acknowledges  that  there  is  cowardice  in  not  probing  truth 
to  the  bottom.  'And  if  truth  divine  and  inspired  is  not  to  be  had, 
then  let  a  man  take  the  best  of  human  notions,  and  upon  this  frail 
liark  let  him  sail  through  life.'  He  proceeds  to  state  his  difficulty: 
It  has  been  argued  that  the  soul  is  invisible  and  incorporeal,  and  there- 
fiore  immortal,  and  prior  to  the  body.  But  is  not  the  soul  acknowledged 
to  be  a  harmony^  and  has  she  not  the  same  relation  to  the  body,  as 
the  harmony — ^which  like  her  is  invisible — ^has  to  the  lyre?  And  yet 
^e  harmony  does  not  survive  the  lyre.  Cebes  has  also  an  objection, 
which  like  Simmias  he  expresses  in  a  figure.  He  is  willing  to  admit 
that  the  soul  is  more  lasting  than  the  body.    But  the  more  lasting 


3S4  PHAEDO. 


/nature  of  the  soul  does  not  prove  her  unmortality;  for  after  having 
worn  out  many  bodies  in  a  single  life,  and  many  more  in  successive 
iMrths  and  deaths,  she  may  at  last  perish,  or,  as  Socrates  afterwards 
restates  the  objection,  the  very  act  of  Nrth  may  be  the  beginning  of  her 
death,  and  the  last  body  may  survive  the  last  soul,  just  as  the  coat  of  an 
old  weaver  is  left  behind  him  after  he  is  dead,  although  a  man  is  more 
lasting  than  his  coat.  And  he  who  would  prove  the  immortality  of  the 
soul,  must  prove  not  only  that  the  soul  outlives  one  or  many  bodies,  but 
that  she  outlives  them  all. 

The  audience,  like  the  chorus  in  a  play,  for  a  moment  interpret  the 
feelings  of  the  actors;  there  is  a  temporary  depression,  and  then  the 
inquiry  is  resumed.  It  is  a  melancholy  reflection  that  arguments,  like 
men,  are  apt  to  be  deceivers ;  and  those  who  have  been  often  deceived 
become  distrustful  both  of  argiunents  and  of  friends.  But  this  unfor- 
tunate experience  should  not  make  us  either  haters  of  men  or  haters  of 
arguments.  The  hatred  of  arguments  is  equally  mistaken,  whether  we 
are  going  to  live  or  die.  At  the  approach  of  death  Socrates  desires  to 
be  impartial,  and  yet  he  cannot  help  feeling  that  he  has  too  great  an 
interest  in  the  truth  of  his  own  argument.  And  therefore  he  wishes  his 
friends  to  examine  and  refute  him,  if  they  think  that  he  is  not  speaking 
the  truth. 
\  Socrates  requests  Simmias  and  Cebes  to  state  their  objections  again, 
^hey  do  not  go  to  the  length  of  denying  the  pre-existence  of  ideas. 
>immias  is  of  opinion  that  the  soul  is  a  harmony  of  the  body.  But  the 
idmission  of  the  pre-existence  of  ideas,  and  therefore  of  the  soul,  is  at 
variance  with  this.  (Cp.  a  parallel  difficulty  in  Theaet.  203,  204.)  For 
a  harmony  is  an  efifect,  whereas  the  soul  is  not  an  effect,  but  a  cause ; 
a  harmony  follows,  but  the  soul  leads ;  a  harmony  admits  of  degrees, 
and  the  soul  has  no  degrees.  Again,  upon  the  supposition  that  the  soul 
is  a  harmony,  why  is  one  soul  better  than  another  ?  Are  they  more  or 
less  harmonized,  or  is  there  one  harmony  within  another  ?  But  the  soul 
does  not  admit  of  degrees,  and  cannot  therefore  be  more  or  less  har- 
monized. Further,  the  soul  is  often  engaged  in  resisting  the  affections  of 
the  body,  as  Homer  describes  Odysseus  '  rebuking  his  heart'  Could  he 
have  written  this  under  the  idea  that  the  soul  is  a  harmony  of  the  body  ? 
Nay  rather,  are  we  not  contradicting  Homer  and  ourselves  in  affirming 
anything  of  the  sort  ? 

The  goddess  Harmonia,  as  Socrates  playfully  terms  the  argument  of 
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Simmias,  has  been  happily  disposed  of;  and  now  an  answer  has  to  be  / 
given  to  the  Theban  Cadmus.  Socrates  recapitulates  the  argument  of  ^ 
Cebes,  which,  as  he  remarks,  involves  the  whole  question  of  natural 
growdi  or  causation ;  about  this  he  proposes  to  narrate  his  own  mental 
experience.  When  he  was  young  he  had  puzzled  himself  with  physics : 
he  had  inquired  into  the  growth  and  decay  of  animals,  and  the  origin  of 
thought,  until  at  last  he  began  to  doubt  the  self-evident  fact  that  growth 
is  the  result  of  eating  and  drinking,  and  thus  he  arrived  at  the  conclusion 
that  he  was  not  meant  for  such  inquiries.  Nor  was  he  less  perplexed 
with  notions  of  comparison  and  number.  At  first  he  had  imagined  him- 
sdf  to  understand  differences  of  greater  and  less,  and  to  know  that  ten  is 
two  more  than  eight,  and  the  like.  But  now  those  very  notions  appeared 
to  him  to  contain  a  contradiction.  For  how  can  one  be  divided  into 
two?  or  two  be  compounded  into  one?  These  are  difficulties  which 
Socrates  cannot  answer.  Of  generation  and  destruction  he  knows 
nothing.  But  he  has  a  confused  notion  of  another  method  in  which 
matters  of  this  sort  are  to  be  investigated.  (Cp.  Rep.  iv.  435  D ; 
^-  633  A;  Char.  170  foil.) 

Then  he  heard  some  one  reading  out  of  a  book  of  Anaxagoras,  that 
mind  is  the  cause  of  all  things.    And  he  said  to  himself:  If  mind  is  the 
cause  of  all  things,  mind  must  dispose  them  all  for  the  best.     The  new 
teacher  will  show  me  this  '  order  of  the  best '  in  man  and  nature.    How 
g^eat  had  been  his  hopes  and  how  great  his  disappointment  I    For  he 
found  that  his  new  friend  was  anything  but  consistent  in  his  use  of  mind 
as  a  cause,  and  that  he  soon  introduced  winds,  waters,  and  other  eccen- 
tric notions.    It  was  as  if  a  person  had  said  that  Socrates  is  sitting  here 
because  he  is  made  up  of  bones  and  muscles,  instead  of  telling  the  true 
reason — that  he  is  here  because  the  Athenians  have  thought  good  to 
sentence  him  to  death,  and  he  has  thought  good  to  await  his  sentence. 
Had  his  bones  and  muscles  been  left  by  him  to  their  own  ideas  of  right, 
they  would  long  ago  have  taken  themselves  ofif.    But  surely  there  is  a 
great  confusion  of  the  cause  and  condition  in  all  this.    And  this  con- 
fusion also  leads  people  into  all  sorts  of  erroneous  theories  about  the 
position  and  motions  of  the  earth.     None  of  them  know  how  much 
stronger  than  any  Atlas  is  the  power  of  the  best     But  this  '  best '  is 
still  undiscovered ;  and  in  inquiring  after  the  cause,  we  can  only  hope  to 
attain  the  second  best. 
Now  there  is  a  danger  in  the  contemplation  of  the  nature  of  things, 

c  c 
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as  there  is  a  danger  in  looking  at  the  son  during  an  eclipse,  unless  the 
precaution  is  taken  of  looking  only  at  the  image  reflected  in  the  water, 
or  in  a  glass.  (Cp.  Laws,  897  D;  Rep.  516  foil)  And  I  was  afraid,  sajs 
Socrates,  that  I  might  injure  the  eye  of  the  souL  I  thought  that  I  had 
better  return  to  the  old  and  safe  method  of  ideas.  Though  I  do  not 
mean  to  say  that  he  who  contemplates  existence  throiigh  the  medium  of 
ideas  sees  only  through  a  glass  darkly,  any  more  than  he  who  contem- 
plates actual  efifects. 

If  the  existence  of  ideas  is  granted  to  him,  Socrates  is  of  opinion  that 
le  will  then  have  no  difficulty  in  proving  the  immortaliQr  of  the  soul.  He 
ill  only  ask  for  a  further  admission  : — that  beauty  is  the  cause  of  the 
^autiful,  greatness  the  cause  of  the  great,  smallness  of  the  small,  and  so 
m  of  other  things.  Thus  he  avoids  the  contradictions  of  greater  and 
less  (greater  by  reason  of  that  which  is  smaller !),  of  addition  and  sub- 
traction, and  the  other  difficulties  of  relation.  These  subtleties  he  is  for 
leaving  to  wiser  heads  than  his  own ;  he  prefers  to  test  ideas  by  their 
consequences,  and,  if  asked  to  give  an  account  of  them,  goes  back  to 
some  higher  idea  or  hypothesis  which  appears  to  him  to  be  the  best, 
until  at  last  he  arrives  at  a  resting-place.  (Rep.  vi.  510  foil;  Phil.  16  foil.) 
The  doctrine  of  ideas,  which  has  long  ago  received  the  assent  of  the 
Socratic  circle,  is  now  affirmed  by  the  Phliasian  auditor  to  command  the 
assent  of  any  men  of  sense.  The  narrative  is  continued ;  Socrates  ia 
desirous  of  explaining  how  opposite  ideas  may  appear  to  co-exist  but  do 
not  really  co-exist  in  the  same  thing  or  person.  For  example,  Simmias 
may  be  said  to  have  greatness  and  also  smallness,  because  he  i$  gteater 
than  Socrates  and  less  than  Phaedo.  And  yet  Sinunias  is  not  really 
great  and  also  small,  but  only  when  compared  to  Phaedo  and  Socrates. 
I  use  the  illustration,  says  Socrates,  because  I  want  to  show  you  not 
only  that  ideal  opposites  exclude  one  another,  but  also  the  opposites  in 
us.  I,  for  example,  having  the  attribute  of  smallness  remain  small,  and 
cannot  become  great :  the  smallness  in  me  drives  out  greatness. 

One  of  the  company  here  remarked  that  this  was  inconsistent  ^th 
the  old  assertion  that  opposites  generated  opposites.  But  that,  replies 
Socrates,  was  affirmed,  not  of  opposite  ideas  either  in  us  or  in  nature, 
but  of  opposite  things—  not  of  life  and  death,  but  of  individuals  living  and 
dyiAg.'  When  this  ob)ection  has  been  removed,  Socrates  proceeds^  This 
doctrine  of  the  mutual  exclusion  of  opposites  is  not  only  true  of  the 
opposites  themselves,  but  of  things  which  are  inseparable  from  them. 
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at  the  number  three,  which 
iAndJxx  Jike  manner,  noti 
Qof  which  life  is  the  in-l 
\a  thiat  of  which  life  is  the  | 


For  example,  cold  and  heat  are  opposed;  and  fire,  which  is  inseparable 
fiom  heaty  ciumot  co-exist  with  cold,  or  snow,  whidi  is  inseparable 
from  cold,  with  heat    Again,  tiie  number  Uiree  excludes  the  number 
Ibar,  because  three  is  an  odd  number  and  four  is  an  even  number, 
and  ^  odd  is  opposed  to  tiie  even.1  Thus  we  are  able  to  proceed 
a  step   beyond  'the  safe  and  simple   answer.'     We   may    say,    not 
oolf  that  the  odd  excludes,  the  even,  but  di^  the  number  three,  which 
participates  in  oddness^  excludes  the  even\ 
only  do^  fife  exclude  dea^but  the  soi 
^  sepaiabie  attribute,  also  eiSOiiaes  death.    An< 
/fHuaeparablfe  attribute  is  by  the  force  of  the  terms  imperishable.    If 
the  odd  prindide  were  imperishable,  then  the  number  three  would     A 
nc^  perish,  but  remove  on  the  approach  of  the  even  principle.    But 
the    iitmiortal   is  imperishable;    and  therefore  the  soul  on  the  ap- 
proadi  of  death  does  not  perish  but  removes. 

Thus  all  objections  appear  to  be  finally  silenced.  And  now  the 
apif^ication  has  to  be  made:  If  the  soul  is  immortal,  'what  manner 
of  persons  ought  we  to  be?'  having  regard  not  only  to  time  but  to 
etmnity.  For  death  is  not  the  end  of  all,  and  the  wicked  is  not 
rdeased  firom  his  evil  by  death;  but  every  one  carries  with  him  into 
the  world  below  that  which  he  is  and  that  which  he  becomes,  and 
that  only. 

For  after  death  the  soul  is  carried  away  to  judgment,  and  when  she 
has  received  her  punishment  returns  to  earth  in  the  course  of  ages. 
The  wise  soul  is  conscious  of  her  situation,  and  follows  the  attendant 
aogel  who  guides  her  through  the  windings  of  the  world  below;  but 
the  impure  soul  wanders  hither  and  thither  without  a  guide,  and  is 
carried  at  last  to  her  own  place,  as  the  pure  soul  is  also  carried  away 
to  hers.  '  In  order  that  you  may  understand  this,  I  must  first  describe 
to  you  the  nature  and  conformation  of  the  earth.' 
'  Now  the  whole  earth  is  a  globe  placed  in  the  centre  of  the  heavens, 
and  is  maintained  there  by  the  perfection  of  balance.  That  which 
we  call  the  earth  is  only  a  small  hollow,  of  which  there  are  many;  but 
the  true  earth  is  above,  and  is  a  finer  and  subtler  element,  and  is 
fiiD  of  precious  stones  and  bright  colours,  of  which  the  stones  and 
colours  in  our  earth  are  but  fi-agments  and  reflexions,  and  the  earth 
itself  is  corroded  and  crusted  over  just  as  the  shore  is  by  the  sea. 
And  if,  like  birds,  we  could  fly  to  the  surface  of  the  air,  in  the  same 
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manner  that  fishes  come  to  the  top  of  the  sea,  then  we  should  behold 
the  true  earth  and  the  true  heaven  and  the  true  stars.  This  heavenlj 
earth  is  of  divers  colours,  sparkling  with  jewels  brighter  than  gold 
and  whiter  than  any  snow,  having  flowers  and  fruits^  innumerable. 
And  the  inhabitants  dwell  some  on  the  shore  of  the  sea  of  air,  others 
in  'islets  of  the  blest,'  and  they  hold  converse  with  the  gods,  and 
behold  the  sun,  moon  and  stars  as  they  truly  are,  and  their  other 
blessedness  is  of  a  piece  with  this. 

But  the  interior  of  the  earth  has  other  and  deeper  hollows,  and  one 
huge  chasm  or  opening  called  Tartarus,  into  which  vast  streams  of 
water  and  fire  are  ever  flowing  to  and  fro,  of  which  small  portions 
find  their  way  to  the  surface  and  form  seas  and  rivers  and  volcanoes. 
There  is  a  perpetual  inhalation  and  exhalation  of  the  air  rising  and 
falling  as  the  waters  pass  into  the  depths  of  the  earth  and  return 
again,  in  their  course  forming  lakes  and  rivers,  but  never  descending 
below  the  centre  of  the  earth,  the  opposite  side  of  which  is  a  precipice 
to  the  rivers  on  both  sides.  These  rivers  are  many  and  mighty,  and 
^Nhere  are  four  principal  ones,  Oceanus,  Acheron,  Pjrriphlegethon,  and 
Cocytus.  Oceanus  is  the  river  which  encircles  the  earth;  Acheron 
takes  an  opposite  direction,  and  after  flowing  under  the  earth  and 
in  desert  places  at  last  reaches  the  Acherusian  lake,  and  this  is  the 
river  at  which  the  dead  await  their  return  to  earth.  Pyriphlegethon  is 
a  stream  of  fire,  which  coils  around  the  earth  and  flows  into  the  depths 
of  Tartarus.  The  fourth  river  (Cocytus)  is  that  which  is  called  by  the 
poets  the  Stygian  river,  and  falls  into,  and  forms  the  lake  Styx,  receiving 
strange  powers  in  the  waters.    This  river,  too,  falls  into  Tartarus. 

The  dead  are  first  of  all  judged  according  to  their  deeds,  and  those 
who  are  incurable  are  thrust  into  Tartarus,  from  which  they  never 
come  out.  Those  who  have  only  committed  venial  sins  are  first 
purified  of  them,  and  then  rewarded  for  the  good  which  they  have 
done.  Those  who  have  committed  crimes,  great  indeed,  but  not  un- 
pardonable, are  thrust  into  Tartarus,  but  are  cast  forth  at  the  end  of 
the  year  on  the  shores  of  the  rivers,  where  they  stand  crying  to  their 
victims  to  let  them  come  out,  and  if  they  prevail,  then  they  are  let 
out  and  their  sufferings  cease;  if  not,  they  are  borne  in  a  ceaseless 
whirl  along  the  rivers  of  Tartarus.  The  pure  souls  also  receive  their 
rewar4,  and  have  their  abode  in  the  upper  earth,  and  a  select  few 
in  still  fairer  '  mansions.' 
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Socrates  is  not  prepared  to  insist  on  the  literal  accuracy  of  this 
description,  but  he  is  confident  that  something  of  the  kind  is  true. 
He  who  has  sought  after  the  pleasures  of  knowledge  and  rejected 
the  pleasures  of  the  body,  has  reason  to  be  of  good  hope  at  the 
approach  of  death,  whose  voice  is  already  heard  calling  to  him,  and 
win  be  heard  calling  by  all  men. 

The  hour  has  come  at  which  he  must  drink  the  poison,  and  not 
much  remains  to  be  done.  How  shall  they  bury  him?  That  is  a 
question  which  he  refuses  to  entertain,  for  they  are  not  burying  him> 
but  his  dead  body.  His  friends  had  once  been  sureties  that  he  would 
remain,  and  they  shall  now  be  sureties  that  he  has  run  away.  Yet 
he  would  not  die  without  the  customary  ceremonies  of  washing  and 
boriaL  ShaU  he  make  a  libation  of  the  poison?  In  the  spirit  he 
will,  but  not  in  the  letter.  One  request  he  utters  in  the  very  act  of 
death,  which  has  been  a  puzzle  to  after  ages.  The  puzzle  has  been 
occasioned  by  the  simplicity  of  his  words,  for  there  is  no  reason  to 
suppose  that  they  have  any  hidden  meaning.  Witk  a  sort  of  irony 
he  remembers  that  a  trifling  religious  duty  is  still  unfulfilled,  just  as 
above  (60  £)  he  is  represented  as  desirous  before  he  departs  to  make 
a  few  verses  in  order  to  satisfy  a  scruple  about  the  meaning  of  a 
dream. 

1.  The  doctrine  of  the  immortality  of  the  soul  has  such  a  great 
interest  for  all  mankind  that  they  are  apt  to  rebel  against  any  exami- 
nation of  the  nature  of  their  belief.  They  do  not  like  to  acknowledge 
that  this,  as  well  as  the  other  '  eternal  ideas'  of  man,  has  a  history  in 
time,  which  may  be  traced  in  Greek  poetry  or  philosophy,  and  also  in 
the  Hebrew  Scriptures.  They  convert  feeling  into  reasoning,  and 
throw  a  network  of  dialectics  over  that  which  is  really  a  deeply-rooted 
instinct.  In  the  same  temper  which  Socrates  reproves  in  himself  (91  B) 
they  are  disposed  to  think  that  even  bad  arguments  will  do  no  harm, 
for  they  will  die  with  them,  and  while  they  live  they  will  gain  by  the 
delusion.  But  there  is  a  better  and  higher  spirit  to  be  gathered  from 
the  Phaedo,  as  well  as  from  the  other  writings  of  Plato,  which  says 
that  fitst  ^nciples  should  be  most  constantly  reviewed  (Phaed.  107  B), 
aiid_JbstJ^^  Eigliest  subjects  demand  of  us  the  greatest  accuracy 
(Rep.  vi.  504 

2.  Modem  philosophy  is  perplexed  at  this  whole  question,  which  ^. 
is  sometimes  fairly  given  up  and  handed  over  to  the  reahn  of  faith. 
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The  perplexity  should  not  be  forgotten  by  us  when  we  attempt  to 
submit  the  Phaedo  of  Plato  to  the  requirements  of  logic.  For  what 
idea  can  we  form  of  the  soul  when  separated  from  the  body?  Or 
how  can  the  soul  be  united  with  the  body  and  still  be  independent? 
Is  the  soul  related  to  the  body  as  the  ideal  to  the  real,  or  as  the 
whole  to  the  parts,  or  as  the  subject  to  the  object,  or  as  the  cause  to 
the  effect,  or  as  the  end  to  the  means  ?  Shall  we  say  with  Aristode, 
that  the  soul  is  the  entelechy  or  form  of  an  organized  living  body? 
or  with  Plato,  that  she  has  a  life  of  her  own?  Is  the  Pythagorean 
image  of  the  harmony,  or  of  the  monad,  the  truer  expression  ?  Is  the 
soul  related  to  the  body  as  sight  to  the  eye,  or  as  the  boatman  to  his 
boat?  (Arist.  de  Anim.  ii.  i,  ii,  12.)  And  in  anodier  state  of  being  is 
the  soul  to  be  conceived  of  as  vanishing  into  infinity,  hardly  possessing 
an  existence  which  she  can  call  her  own,  as  in  the  pantheistic  sys- 
tem of  Spinoza  and  others?  or  as  an  individual  spirit  informed  widi 
another  body  and  retaining  the  impress  of  her  former  character? 
(Cp.  Gorgias,  524  B,  C.)  Or  is  the  opposition  of  soul  and  body  a  mere 
illusion,  and  the  true  self  neither  soul  nor  body,  but  the  union  of  the  two 
in  the  'I'  which  is  above  them?  And  is  death  the  assertion  of  this 
individuality  in  the  higher  nature,  and  the  falling  away  into  nothingness 
of  the  lower?  Or  are  we  vainly  attempting  to  pass  the  boundaries 
of  human  thought  ?  The  body  and  the  soul  seem  to  be  inseparable, 
not  only  in  fact,  buf  in  our  conceptions  of  them ;  and  any  philosophy 
which  too  closely  unites  them,  or  too  widely  separates  them,  eidier  in 
this  life  or  in  another,  disturbs  the  balance  of  human  nature.  Neither 
Plato  nor  any  other  philosopher  has  perfecdy  adjusted  them,  or  been 
perfectly  consistent  with  himself  in  describing  their  relation  to  one 
another. 

3.  Again,  believing  in  the  immortality  of  the  soul,  we  must  still  ask 
the  question  of  Socrates,  *  what  is  that  which  we  suppose  to  be  unmortal  ?' 
Is  it  the  personal  and  individual  element  in  us,  or  the  spiritual  and 
universal  ?  Is  it  the  principle  of  knowledge  or  of  goodness,  or  the  union 
of  the  two  ?  Is  it  the  mere  force  of  life  which  is  determine^  to  be,  or 
the  consciousness  of  self  which  cannot  be  got  rid  of,  or  the  fire  of  genius 
which  refuses  to  be  extinguished  ?  Or  is  there  a  hidden  being  which 
is  allied  to  the  Author  of  all  existence,  who  is  because  he  is  perfect, 
and  to  whom  our  ideas  of  perfection  give  us  a  tide  to  belong  ?  What- 
ever answer  is  given  by  us  to  these  questions,  there  still  remains  the 
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neceaaiQr  of  allowing  the  permaneiice  of  evil,  if  not  for  ever,  at  any 
rate  for  a  time,  in  order  that  the  wicked  'may  not  have  too  good 
a  bargain.'  For  the  annihilation  of  evil  at  death,  or  the  eternal 
duration  of  it,  seem  to  involve  equal  difficulties  in  the  moral  order  of 
the  universe. '  Sometimes  we  are  led  by  our  feelings,  rather  than  by 
our  reason,  to  think  of  the  good  and  wise  only  as  existing  in  another 
life.  Why  should  the  mean,  the  weak,  the  idiot,  the  infant,  the  herd 
of  men  who  have  never  in  any  proper  sense  the  use  of  reason,  re- 
ai^pear  with  blinking  eyes  in  the  light  of  another  world?  But  our 
second  thought  is  that  the  hope  of  humanity  is  a  common  one,  and 

■ 

that  all  or  none  have  a  right  to  immortality.  Reason  does  not  allow 
us  to  suppose  that  we  have  any  greater  claims  than  others,  and  ex- 
perience sometimes  reveals  to  us  unexpected  flashes  of  the  higher 
nature  in  those  whom  we  had  despised.  Such  are  some  of  the 
distracting  thoughts  which  press  upon  us  when  we  attempt  to  assign 
any  form  to  our  conceptions  of  a  future  state. 

4.  Again,  ideas  must  be  given  through  something ;  and  we  are  always 
prone  to  argue  about  the  soul  from  analogies  of  outward  things  which 
may  serve  to  embody  our  thoughts,  but  are  also  partly  delusive.  For 
we  cannot  reason  from  the  natural  to  the  spiritual,  or  from  the  outward 
to  the  inward.  The  progress  of  physiological  science,  without  bringing 
us  nearer  to  the  gTfeat  secret,  has  perhaps  tended  to  remove  some 
erroneous  notions  respecting  the  relations  of  body  and  mind,  and  in 
this  we  have  the  advantage  of  the  ancients.  But  no  one  imagines  that 
any  seed  of  immortality  is  to  be  discerned  in  our  mortal  frames.  The 
result  seems  to  be  that  those  who  have  thought  most  deeply  on  the 
immortality  of  the  soul,  have  been  content  to  rest  their  belief  on  the 
agreement  of  the  more  enlightened  part  of  mankind,  and  on  the  in- 
separable connection  of  such  a  doctrine  with  the  existence  of  a  God, 
and  our  ideas  of  divine  justice — also  in  a  less  degree  on  the  impos- 
sibility of  thinking  otherwise  of  those  whom  we  reverence  in  this  world. 
And  after  all  has  been  said,  the  figure,  the  analogy,  the  argument, 
are  felt  to  be  only  approximations  in  different  forms  to  the  expression 
of  the  common  sentiment  of  the  human  heart. 

5.  The  Phaedo  of  Plato  may  also  be  regarded  as  a  dialectical' 
approximation  to  the  truth  of  immortality.  Beginning  in  mjrstery, 
Socrates,  in  the  intermediate  part  of  the  Dialogue,  attempts  to  bring 
the   doctrine  of   a    future   life    into  connection  with   his    theory  of 
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knowledge.  In  proportion  as  he  succeeds  in  this,  the  individual  seems 
to  disappear  in  a  more  general  notion  of  the  soul;  the  contem- 
plation of  ideas  'under  the  form  of  eternity'  takes  the  place  of 
past  and  future  states  of  existence.  His  language  may  be  compared 
to  that  of  some  modem  philosophers,  who  speak  of  eternity,  not  in 
the  sense  of  perpetual  duration  of  time,  but  as  an  ever-present  quality 
of  the  soul.  Yet  at  the  conclusion  of  the  Dialogue,  having  '  arrived 
at  the  end  of  the  intellectual  world'  (Rep.  vii.  53a  B),  he  replaces  the 
veil  of  mythology,  and  describes  the  soul  and  her  attendant  genius  in 
the  language  of  the  mysteries  or  of  a  disciple  of  Zoroaster.  Nor 
can  we  fairly  demand  of  Plato  a  consistency  which  is  wanting  among 
ourselves,  who  acknowledge  that  another  world  is  beyond  the  range 
of  human  thought,  and  yet  are  always  seeking  to  represent  the  mansions 
of  heaven  or  hell  in  the  colours  of  the  painter,  or  in  the  descriptions 
of  the  poet  or  rhetorician. 

6.  The  doctrine  of  the  immortality  of  the  soul  was  not  new  to  the 
Greeks  in  the  age  of  Socrates,  but,  like  the  unity  of  God,  had  a  foun- 
dation in  the  popular  belief.  The  old  Homeric  notion  of  a  gibbering 
ghost  flitting  away  to  Hades ;  or  of  a  few  illustrious  heroes  enjoying 
the  isles  of  the  blest ;  or  of  an  existence  divided  between  the  two ;  or 
the  Hesiodic,  of  righteous  spirits,  who  become  guardian  angels, — had 
given  place  in  the  mysteries  and  the  Orphic  poets  to  representations, 
partly  fanciful,  of  a  future  state  of  rewards  and  punishments.  (Laws,  ix. 
870.)  The  reticence  of  the  Greeks  on  public  occasions  and  in  some 
part  of  their  literature  respecting  this  '  underground'  religion,  is  not  to 
be  taken  as  a  measure  of  the  diffusion  of  such  beliefs.  If  Pericles  in 
the  funeral  oration  is  silent  on  the  consolations  of  immortality,  the 
poet  Pindar  and  the  tragedians  on  the  other  hand  constantly  assume 
the  continued  existence  of  the  dead  in  an  upper  or  under  world. 
Darius  and  Laius  are  still  alive ;  Antigone  will  be  dear  to  her  brethren 
afler  death ;  the  way  to  the  palace  of  Cronos  is  found  by  those  who 
*have  thrice  departed  from  evil'  The  tragedy  of  the  Greeks  is  not 
*  rounded '  by  this  life,  but  is  deeply  set  in  decrees  of  fate  and  mys- 
terious workings  of  powers  beneath  the  earth.  In  the  caricature  of 
Aristophanes  there  is  also  a  witness  to  the  common  sentiment  The 
Ionian  and  Pythagorean  philosophies  arose,  and  some  new  elements 
were  added  to  the  popular  belief.  The  individual  must  find  an  ex- 
pression as  well  as  the  world.    Either  the  soul  was  supposed  to  exist 
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m  the  fonn  of  a  magnet  or  of  a  paitide  of  fire,  or  light,  or  air,  or 
water;  or  of  a  number  or  of  a  harmony  of  number;  or  to  be  or  have, 
like  the  stars,  a  principle  of  motion  (Arist  de  Anim.  L  i,  a,  3).  At  length 
Anaaagcmis,  hardly  distingoishing  between  life  and  mind,  or  between 
mind  human  and  divine,  attained  the  pure  abstraction ;  and  this, 
like  the  other  abstractions  of  Greek  philosophy,  sank  deep  into  the 
human  intelligence.  The  opposition  of  the  intelligible  and  the  sen- 
sible, and  of  God  to  the  woiid,  si^>plied  an  analogy  which  assisted 
in  the  separation  of  soul  and  body.  If  ideas  were  separable  from 
phenomena,  mind  was  also  separaUe  from  matter;  if  the  ideas  were 
eternal,  the  mind  that  conceived  them  was  eternal  too.  As  the  unity 
of  God  was  more  distinctly  acknowledged  the  conception  of  the  human 
soul  became  more  developed*  The  succession,  or  alternation  of  life  and 
death,  had  occurred  to  Heracleitus.  The  Eleatic  Parmenides  had  stum- 
bled  upon  the  modem  thesis,  that  '  thought  and  being  are  the  same.' 
The  eastern  belief  in  transmigration  defined  the  sense  of  individuality ; 
and  some,  like  Empedodes,  fancied  that  the  blood  which  they  bad 
shed  in  another  state  of  being  was  crying  against  them,  and  that  for 
thirty  thousand  years  they  were  to  be  '  fugitives  and  vagabonds  upon 
the  earth.'  The  desire  of  recognizing  a  lost  love  or  friend  in  the  world 
below  (Phaedo  68)  is  a  natural  feeling  which,  in  that  age  as  well 
as  in  every  other,  has  given  distinctness  to  the  hope  of  immortality. 
Nor  were  ethical  considerations  wanting,  partly  derived  from  the  ne- 
cessity of  punishing  the  greater  sort  of  criminals,  whom  no  avenging 
power  of  this  world  could  reach.  The  voice  of  conscience,  too,  was 
heard  reminding  the  good  man  that  he  was  not  altogether  innocent. 
(Rep.  i.  330.)  To  these  indistinct  longings  and  fears  an  expression 
was  given  in  the  mysteries  and  Orphic  poets :  a  '  heap  of  books' 
(Rep.  ii.  364  £),  passing  under  the  names  of  Musaeus  and  Orpheus 
in  Plato's  time  were  filled  with  notions  of  an  under  world. 

7.  Yet  probably  the  belief  in  the  individuality  of  the  soul  after  death 
had  but  a  feeble  hold  on  the  Greek  mind.  Like  the  personality  of 
God,  the  personality  of  man  in  a  future  state  was  not  inseparably 
bound  up  with  the  reality  of  his  existence.  For  the  distinction  be- 
tween the  personal  and  impersonal,  and  also  between  the  divine  and  '^ 
human,  was  far  less  marked  to  the  Greek  than  to  ourselves.  And 
as  Plato  readily  passes  from  the  notion  of  the  good  to  that  of  God, 
he  also  passes  almost  imperceptibly  to  himself  and  his  reader  from 
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the  future  life  of  the  individual  soul  to  the  eternal  being  of  the 
absolute  soul.  There  has  been  a  clearer  statement  and  a  clearer 
denial  of  the  belief  in  modem  times  than  is  found  in  eaiiy  Gred^ 
philosophy,  and  hence  the  comparative  silence  on  the  whole  subject  which 
is  oflen  remarked  in  ancient  writers,  and  particularly  in  Aristotle.  For 
Plato  and  Aristotle  are  not  further  removed  in  their  teaching  about 
the  knmortality  of  the  soul  than  they  are  in  their  theory  of  knowledge. 

8.  That  in  an  age  when  logic  was  beginning  to  mould  human 
thought,  Plato  should  have  cast  his  belief  in  immortality  into  a  logical 
form,  is  not  surprising.  And  when  we  consider  how  much  the  doc- 
trine of  ideas  was  also  one  of  words,  we  cannot  wonder  that  he  should 
have  fallen  into  verbal  fallacies:  early  logic  is  always  mistaking  die 
truth  of  the  form  for  the  truth  of  the  matter.  It  is  easy  to  see 
that  the  alternation  of  opposites  is  not  the  same  as  the  generation  of 
them  out  of  each  other ;  and  that  the  generation  of  them  out  of  each 
other,  which  is  the  first  argument  in  the  Phaedo,  is  at  variance  with 
their  mutual  exclusion  of  each  other,  whether  in  themselves  or  in  us, 
which  is  the  last  For  even  if  we  admit  the  distinction  which  he  draws  at 
p.  103,  between  the  opposites  and  the  things  which  have  the  opposites, 
still  individuals  fall  under  the  latter  class ;  and  we  have  to  pass  out  of 
the  region  of  human  ^hopes  and  fears  to  a  conception  of  an  abstract 
soul  which  is  the  impersonation  of  the  ideas.  Such  a  conception,  which 
in  Plato  himself  is  but  half  expressed,  is  unmeaning  to  us,  and  relative 
only  to  a  particular  stage  in  the  history  of  thought.  The  doctrine  of 
reminiscence  is  also  a  fragment  of  a  former  world,  which  has  no  place 
in  the  philosophy  of  modem  times.  But  Plato  had  the  wonders  of 
psychology  just  opening  to  him,  and  he  had  not  the  explanation  of 
them  which  is  supplied  by  the  analysis  of  language  and  the  history  of 
the  human  mind.  The  question,  'Whence  come  our  abstract  ideas?' 
he  could  only  answer  by  an  imaginary  hypothesis^  Nor  is  it  difficult 
to  see  that  his  crowning  argument  is  purely  verbal,  and  is  but  the 
expression  of  an  instinctive  confidence  put  into  a  logical  form: — *The 
soul  is  immortal  because  it  contains  a  principle  of  imperishableness.' 
Nor  does  he  himself  seem  at  all  to  be  aware  that  nothing  is  added 
to  human  knowledge  by  his  'safe  and  simple  answer,'  that  beauty 
is  the  cause  of  the  beautiful;  and  that  he  is  merely  reasserting 
the  Eleatic  being  '  divided  by  the  Pythagorean  numbers,'  against  the 
Heracleitean  doctrine  of  perpetual  generation.      The  answer  to  the 
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'very  aerions  qoefltioii'  €i  generation  and  destruction  is  really  the 
dorial  of  diem.  For  this  he  would  substitute,  as  in  the  Republic,  a 
of  ideas,  tested  not  by  experience,  but  by  their  consequences, 
not  explained  by  actual  causes,  but  by  a  higher,  that  is,  more 
general  notion:  consistency  with  themselves  is  all  that  is  required  of 
Uiem.     (Rep.  vL  510  foil.,  and  Phaedo,  loi  foil.) 

9.  To  deal  fedrly  with  such  arguments  they  should  not  only  not  be 
separated  ftom  the  age  to  which  they  belong,  but  they  should  be  trans- 
lated as  far  as  possible  into  their  modem  equivalents.  '  If  the  ideas  oJ 
men  are  eternal,  their  souls  are  eternal,  and  if  not  the  ideas,  then  not 
the  souls.'  Such  an  argument  stands  nearly  in  the  same  relation  U 
Pkto  and  his  age,  as  the  argument  from  the  existence  of  God  to 
immortality  among  ourselves.  *If  God  exists,  then  the  soul  exists 
after  death;  and  if  there  is  no  God,  there  is  no  existence  of  the  soul 
af^  death.'  For  the  ideas  are  to  his  mind  the  reality,  the  truth,  the 
princii^  of  permanence,  as  well  as  of  mind  and  order  in  the  world. 
When  Simmias  and  Cebes  say  that  they  are  more  strongly  persuaded 
of  the  existence  of  ideas  than  they  are  of  the  immortality  of  the  soul, 
they  represent  £uily  enough  the  order  of  thought  in  Greek  philosophy. 
And  we  might  say  in  the  same  way  that  we  are  more  certain  of  the 
ejdstence  of  God  than  we  are  of  the  immortality  of  the  soul,  and  are 
led  by  the  belief  in  the  one  to  a  belief  in  the  other.  The  parallel, 
as  Socrates  would  say,  is  not  perfect,  but  agrees  in  as  far  as  the 
mind  in  either  case  is  regarded,  as  dependent  on  something  above 
and  beyond  herself.  Nor  need  we  shrink  from  pressing  the  analogy 
(me  step  further:  'We  are  more  certain  of  our  ideas  of  truth  and 
right  than  we  are  of  the  existence  of  God,  and  are  led  on  in  the 
order  of  thought  from  one  to  the  other.' 

10.  The  tnain  argument  of  the  Phaedo  is  derived  from  the  existences 
of  eternal  ideas  of  which  the  soul  is  a  partaker;  the  other  argument  w 
the  alternation  of  opposites  is  replaced  by  this.  And  there  have  not  been 
wanting  philosophers  of  the  idealist  school  who  have  imagined  Uiat  the 
doctrine  of  the  immortaliQr  of  the  soul  is  a  theory  of  knowledge  only, 
and  that  in  all  that  precedes  Plato  is  preparing  for  this.  Such  a  view  is 
far  frx>m  lying  on  the  surface  of  the  Phaedo,  and  seems  ta  be  inconmstent 
with  the  Gorgias  and  the  Republic.  Those  who  maintain  it  are  im- 
mediately compelled  to  renounce  the  shadow  which  they  have  grasped, 
_of  words  only.    But  the  truth  is,  that  Plato  in  his  argument  for 
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Uie  immortality  of  the  soul  has  collected  many  elements  of  proof  or 
persuasion,  ethical  and  mythological  as  well  as  dialectical,  which  are  not 
easily  to  be  reconciled  with  one  another ;  smd  he  is  as  much  in  earnest 
about  his  doctrine  of  retribution,  which  is  repeated  in  all  his  more 
ethical  writings,  as  about  his  theory  of  knowledge.  And  while  we  may 
fairly  translate  the  dialectical  into  the  language  of  Hegel,  and  the 
religious  and  mythological  into  the  language  of  Dante  or  Bunyan,  the 
ethical  speaks  to  us  still  in  the  same  voice,  reaching  across  the  ages. 

II*  Two  arguments  of  this  sort  occur  in  the  Phaedo.  The  first  may 
be  described  as  the  aspiration  of  die  soul  after  another  sort  of  being. 
Like  the  Oriental  or  Christian  ascetic,  the  philosopher  is  seeking  to 
withdraw  from  impurities  of  sense,  to  leave  the  world  and  the  things 
of  the  world,  and  to  find  his  higher  self.  Plato  recognizes  in  these 
aspirations  the  foretaste  of  immortality;  as  Butler  and  Addison  in 
modem  times  have  argued,  the  one  from  the  moral  tendencies  of  man- 
kind, the  other  from  the  progress  of  the  soul  towards  perfection.  In 
/using  this  argument  Plato  has  certainly  confused  the  soul  which  has 
Y  left  the  body,  with  the  soul  of  the  good  and  wise,  (Cp.  Rep.  x.  6ii  C.) 
Such  a  confusion  was  natural,  and  arose  partly  out  of  the  antithesis  of 
soul  and  body.  The  soul  in  her  own  essence,  and  the  soul  *•  clothed 
upon'  with  virtues  and  graces,  were  easily  interchanged  with  one  an- 
other, because  on  a  subject  which  passes  expression  the  distinctions 
of  language  can  hardly  be  maintained. 

I  a.  The  other  ethical  proof  of  the  immortality  of  the  soul  is  derived 
from  the  necessity  of  retribution.  The  wicked  would  be  too  well  off  if 
their  evil  deeds  came  to  an  end.  It  is  not  to  be  supposed  that  an 
Ardiaeus,  an  Archelaus,  an  Ismenias  could  ever  have  suffered  the  penalty 
of  their  crimes  in  this  world.  The  manner  in  which  this  retribution  is 
accomplished  Plato  represents  under  the  figure  of  mythology.  Doubdess 
he  felt  that  it  was  easier  to  improve  than  to  invent,  and  that  in  religion 
especially  the  traditional  form  was  required  in  order  to  give  verisimiU- 
tude  to  the  myth.  The  myth  too  is  far  more  probable  to  that  age  than 
to  ours,  and  may  fairly  be  regarded  as  *  one  guess  among  many '  about 
the  nature  of  the  earth,  which  he  cleverly  supports  by  the  indications  of 
geology,  ^^t  that  he  insists  on  the  absolute  truth  of  his  own  particular 
notions :  *  no  man  of  sense  will  be  confident  of  that ;  but  he  will  be  con- 
fident that  something  of  the  kind  is  true '  (i  14  D).  As  in  other  passages 
(Gorg.  527  A,  Tim.  29  D;    cp.  Crito  107  B),   he  wins  belief  for  his 
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by  the  moderation  of  his  statements ;  he  does  not,  like  Dante  or 
Swed^iborgy  allow  himself  to  be  deceived  by  his  own  creations. 

The  Dialogue  must  be  read  in  the  light  of  the  situation.  And  first  of 
aD  we  are  struck  by  the  calmness  of  the  scene.  Like  the  spectators  at 
the  time,  we  cannot  pity  Socrates ;  his  mien  and  his  language  are  so  nobie 
and  fearless.  He  is  the  same  as  he  ever  was,  but  milder  and  gentler, 
and  he  has  in  no  degree  lost  his  interest  in  dialectics ;  the  argument  is 
the  greatest  gain  to  him,  and  he  will  not  forego  the  delight  of  it  in  com- 
I^iance  with  the  jailer's  intimation  that  he  should  not  heat  bimself  with 
talking.  Some  other  traits  of  his  character  may  be  noted ;  for  example, 
the  courteous  manner  in  which  he  inclines  his  head  to  the  last  objector, 
or  the  ironical  touch,  'Me  already,  as  the  tragic  poet  would  say,  the 
voice  of  fate  calls ;'  or  the  depreciation  of  the  arguments  with  which  '  he 
comforted  himself  and  them ;'  or  the  allusion  to  the  possibility  of  finding 
another  teacher  among  barbarous  races  (cp»  Polit.  a6a  D) ;  or  the  mys- 
terious reference  to  another  science  (mathematics?)  of  generation  and 
destruction  for  which  he  is  vainly  feeling.  There  is  no  change  in  him; 
only  now  he  is  invested  with  a  sort  of  sacred  character,  as  the  prophet 
or  priest  of  Apollo  the  God  of  the  festival,  in  whose  honour  he  first  of 
all  composes  a  hymn,  and  then  like  the  swan  pours  forth  his  dying  lay. 
Perhaps  the  extreme  elevation  of  Socrates  above  his  own  situation,  and 
the  ordinary  interests  of  life  (compare  his  jeu  d* esprit  about  his  burial) 
create  in  the  mind  of  the  reader  an  impression  stronger  than  could  be 
derived  from  arguments  that  such  an  one,  in  his  own  language,  has  in 
him  *'  a  principle  which  does  not  admit  of  death.' 

The  other  persons  of  the  Dialogue  may  be  considered  under  two 
heads :  (i)  private  friends;  (a)  the  respondents  in  the  argument 

First  there  is  Crito,  who  has  been  already  introduced  to  us  in  the 
Euthydemus  and  the  Crito ;  he  is  the  equal  in  years  of  Socrates,  and 
stands  in  quite  a  different  relation  to  him  from  his  yoimger  disciples. 
He  is  a  man  of  the  world  who  is  rich  and  prosperous  (cp.  the  jest  in 
the  Euthydemus  304  C),  the  best  friend  of  Socrates,  who  wants  to  know 
his  last  commands,  in  whose  presence  he  talks  to  his  family,  and  who 
performs  the  last  duty  of  closing  his  eyes.  It  is  observable  too  that,  as 
in  the  Euthydemus,  Crito  shows  no  aptitude  for  philosophical  discussions. 
Nor  among  the  friends  of  Socrates  must  the  jailer  be  forgotten,  who 

seems  to  have  been  introduced  by  Plato  in  order  to  show  the  impression 

■        ■  ■         I 

made  by  the  extraordinary  man  on  the  common.    The  gentle  nature  of   | 
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the  man  is  indicated  by  his  weepiilg  at  the  announcement  erf*  his  errand 
and  then  turning  away,  and  also  by  the  words  of  Socrates  to  his  dis- 
ciples :  '  How  charming  the  man  is  I  since  I  have  been  in  prison  he  was 
always  coming  to  me,  and  has  been  as  good  as  could  be  to  me.'  We 
are  reminded  too  that  he  has  retained  this  gentle  nature  amid  soenei 
of  death  and  violence  by  the  contrasts  which  he  draws  between  die 
behaviour  of  Socrates  and  of  others  when  about  to  die. 

Another  person  who  takes  no  part  in  the  philosophical  discmsion  ift 
the  excital^e  ApoUodorus,  the  same  who,  in  the  Symposium,  oi  wludi  be 
is  the  narrator,  is  called  '  the  madman,'  and  who  testifies  his  grief  by  th^ 
most  violent  emotions.  Phaedo  is  also  present,  the  'bdoved  disciple'  as  h^ 
may  be  termed,  who  is  described,  if  not '  leaning  on  his  bosom,'  as  seatec^ 
next  to  Socrates,  who  is  playing  with  his  hair.    At  a  particular  point  die^ 
argument  is  described  as  falling  before  the  attack  of  Simmias.    A  sort 
of  despair  is  introduced  in  the  minds  of  the  company.     The  effect 
of  this  is  heightened  by  the  description  of  Phaedo,  who  has  been  the 
eye-witness  of  the  scene,  and  by  the  sympathy  of  his  Phliaaaa  au- 
ditors who  are  beginning  to  think  'that  they  too  can  never  trust  an 
argiunent  again.'     Like  Apollodorus,  Phaedo  himself  takes  no  part  in 
the  argument.      But  the  calmness  of  his  behaviour,  '  veiling  his  face ' 
when  he  can  no  longer  contain  his  tears,  contrasts  with  the  passionate 
cries  of  the  other. 

The  two  principal  interiocutors  are  Simmias  and  Cebes,  the  disciples 
of  Philolaus  the  Pythagorean  philosopher  of  Thebes.  Simmias  is 
described  in  the  Phaedrus  (242  B)  as  fonder  of  an  argument  than  any 
man  living;  and  Cebes,  although  finally  persuaded  by  Socrates,  is  said 
to  be  the  most  incredulous  of  human  beings.  It  is  Cebes  who  at  the 
commencement  of  the  Dialogue  raises  the  question  why  '  suicide  is  un- 
lawful,' and  who  first  supplies  the  doctrine  of  recc^lection  as  a  con- 
Ltion  of  the  argument  of  the  pre-existence  of  the  soul.  It  is  Cebes 
who  urges  that  the  pre-existence  does  not  necessarily  involve  the  future 
existence  of  the  soul,  and  who  brings  forward  the  argument  of  the 
weaver  and  his  coat.  To  Simmias,  on  the  other  hand,  is  attributed  the 
notion  that  the  soul  is  a  harmony,  which  is  naturally  put  into  the  mouth 
of  a  Pythagorean  disciple.  It  is  Simmias,  too,  who  first  remarks  on  the 
uncertainty  of  human  knowledge,  and  only  at  last  concedes  to  the  argu- 
ment such  a  qualified  approval  as  is  consistent  with  the  feebleness  of  the 
human  faculties. 
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Tliere  is  no  proof  that  the  conversation  was  ever  actually  held, 
jnd  the  [dace  of  the  Dialogue  in  the  series  is  doubtful.  The  doctrine 
of  ideas  is  certainly  carried  beyond  the  Socratic  point  of  view ;  in  no 
ether  of  the  writings  of  Plato  is  the  theory  of  them  so  completely 
devek^>ed.  Whether  the  belief  in  immortality  can  be  attributed  to 
Socra^^  or  not  is  uncertain;  the  sifence  of  the  Memorabilia,  and  of 
the  eariier  Dialogues  of  Plato,  is  an.  argument  to  the  contrary.  Yet  in 
die  Cyropaedia  Xenophon  (viii.  7,  19  foil.)  has  put  language  into  the 
mouth  erf*  the  djdng  Cyrus  which  recalls  the  Phaedo,  and  may  perhaps 
have  been  derived  from  the  teaching  of  Socrates. 

The  Phaedo,  as  has  been  already  intimated,  is  not  one  of  the  Socratic 
Dialogues  of  Plato;  nor,  on  the  other  hand,  can  it  be  assigned  to  that 
kter  period  of  the  Platonic  writings  at  which  the  ideas  appear  to  be 
forgotten.  Without  pretending  to  determine  the  real  time  of  compo- 
sition, the  Meno,  Euthyphro,  Apology,  Phaedo,  Symposiiun  may  be  con- 
veniently read  by  us  in  this  order  as  illustrative  of  the  life  of  Socrates. 
Another  chain  may  be  formed  of  the  Meno,  Phaedo,  Phaedrus  in  which 
the  immortality  of  the  soul  is  connected  with  the  doctrine  of  ideas.  In 
the  Meno  the  theory  of  ideas  is  based  on  the  ancient  belief  in  trans- 
migration, which  reappears  again  in  the  Phaedrus  as  well  as  in  the 
Republic  and  Timaeus,  and  in  all  of  them  is  connected  with  a  doctrine 
of  retribution.  In  the  Phaedrus  the  immortality  of  the  soul  is  supposed 
to  rest  on  the  conception  of  the  soul  as  a  principle  of  motion,  whereas 
in  the  Republic  the  argument  turns  on  the  natural  continuance  of  the 
soul,  which,  if  not  destroyed  by  her  own  proper  evil,  can  hardly  be 
destroyed  by  any  other.  The  soul  of  man  in  the  Timaeus  (42  foil.) 
is  derived  from  the  Supreme  Creator,  and  either  returns  after  death 
to  her  kindred  star,  or  descends  into  the  lower  life  of  an  animal. 
The  Apology  expresses  the  same  view  as  the  Phaedo,  but  with  less 
confidence ;  the  probability  of  death  being  a  long  sleep  is  not  excluded. 
The  Theaetetus  also  describes,  in  a  digression,  the  desire  of  the  soul 
to  fly  away  and  be  with  God — *  and  to  fly  to  him  is  to  be  like  him ' 
(176  B).  Lasdy,  the  Symposium  may  be  observed  to  resemble  as  well 
as  to  difier  from  the  Phaedo.  While  the  first  notion  of  immortality  is 
only  in  the  way  of  natural  procreation  or  of  posthumous  fame  and  glory, 
the  higher  vision  of  beauty,  like  the  good  in  the  Republic,  is  the  vision 
of  the  eternal  idea.  So  deeply  rooted  in  Plato's  mind  is  the  belief  in 
immortality ;  so  various  are  the  forms  of  expression  which  he  employs. 
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Some  elements  of  the  drama  may  be  noted  in  all  the  Dialogues 
of  Plato.    The  Phaedo  is  the  tragedy  of  which  Socrates  is  the  pro- 
tagonist and   Simmias   and  Cebes   the  secondary  performers.      No 
Dialogue  has  a  greater  unity  of  subject  and  feeling.    Plato  has  cer- 
tainly fulfilled  the  condition  of  Greek,  or  rather  of  all  art,  which  requires 
that  scenes  of  death  and  suffering  should  be  clothed  in  beauty.    The 
gathering  of  the  friends  at  the  commencement  of  the  Dialogue,  the 
dejection  of  the  audience  at  the  temporary  overthrow  of  the  argument, 
the  picture  of  Socrates  playing  with  the  hair  of  Phaedo,  the  final  scene 
in  which  Socrates  alone  retains  his  composure — are  masterpieces  of  art- 
The  chorus  at  the  end  might  have  interpreted  the  feeling  of  the  pla^  * 
'  There  can  no  evil  happen  to  a  good  man  in  life  or  death.' 


PHAEDO. 


PERSONS    OF    THE    DIALOGUE. 

Phakdo,  wobo  is  the  narrator  qf  APOLLODORUS. 

the  Dialogue  to  SiMMlAS. 

ECHSCRATSS  qfPblius.  CebES. 

Socrates.  Crito. 

Attendant  of  the  Prison. 

Scene:— The  Prison  of  Socrates. 
Place  of  the  Narration  :— Phlius. 

^.     Ecbtcrates.    Were   you   yourself,  Phaedo,  in   the   prison   with 
^^  Socrates  on  the  day  when  he  drank  the  poison  ? 

Fbaedo.  Yes,  Echecrates,  I  was. 

Ech.  I  wish  that  you  would  tell  me  about  his  death.  What  did  he 
say  in  his  last  hours  ?  We  were  informed  that  he  died  by  taking 
poison,  but  no  one  knew  anything  more ;  for  no  Phliasian  ever 
goes  to  Athens  now,  and  a  long  time  has  elapsed  since  any 
Athenian  found  his  way  to  Phlius,  and  therefore  we  had  no  clear 
account, 
^g      PbaeJ.  Did  you  not  hear  of  the  proceedings  at  the  trial  ? 

Ech.  Yes ;  some  one  told  us  about  the  trial,  and  we  could  not 
understand  why,  having  been  condemned,  he  was  put  to  death,  as 
2^>peared,  not  at  tiie  time,  but  long  afterwards.  What  was  the 
reason  of  this  ? 

Fbaed.  An  accident,  Echecrates.  The  reason  was  that  the  stem 
of  the  ship  which  the  Athenians  send  to  Delos  happened  to  have 
been  crowned  on  the  day  before  he  was  tried. 

Ech.  What  is  this  ship  ? 

Fhaed.  This  is  the  ship  in  which,  as  the  Athenians  say,  Theseus 
went  to  Crete  when  he  took  with  him  the  fourteen  youths,  and 
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was  the  saviour  of  them  and  of  himself.  And  they  were  said  to  have 
vowed  to  Apollo  at  the  time,  that  if  they  were  saved  they  would 
make  an  annual  pilgrimage  to  Delos.  Now  this  custom  still  con- 
tinues, and  the  whole  period  of  the  voyage  to  and  finom  Dda^ 
beginning  when  the  priest  of  Apollo  crowns  the  stem  of  tiie  shiji, 
is  a  holy  season,  during  which  the  dty  is  not  allowed  to  be 
polluted  by  public  executions;  and  often,  when  the  vessel  is 
detained  by  adverse  winds,  there  may  be  a  very  considerable  delay. 
As  I  was  saying,  the  ship  was  crowned  on  the  day  before  the  trial, 
and  this  was  the  reason  why  Socrates  lay  in  prison  and  was  not 
put  to  death  until  long  after  he  was  condemned. 

Ech.  What  was  the  manner  of  his  deaths  Phaedo  ?  What  was 
said  or  done  ?  And  which  of  his  fi-iends  had  he  with  him  ?  Or 
were  they  not  allowed  by  the  authorities  to  be  present  ?  And  did 
he  die  alone  ? 

Fhaed.  No;  there' were  several  of  his  friends  with  him. 

Ech.  If  you  have  nothing  to  do,  I  wish  that  you  would  tell  me 
what  passed,  as  exactly  as  you  can. 

Fhaed.  I  have  nothing  to  do,  and  will  try  to  gratify  your  wish. 
For  to  me  too  there  is  no  greater  pleasure  than  to  have  Socrates 
brought  to  my  recollection;  whether  I  speak  myself  or  hear 
another  speak  of  him. 

Ech.  You  will  have  listeners  who  are  of  the  same  mind  with 
you,  and  I  hope  that  you  will  be  as  exact  as  you  dan. 

Phaed.  I  remember  the  strange  feeling  which  came  over  me  at 
being  with  him.  For  I  could  hardly  believe  that  I  was  present  at 
the  death  of  a  friend,  and  therefore  I  did  not  pity  him,  Echecrates; 
his  mien  and  his  language  were  so  noble  and  fearless  in  the  hour 
of  death  that  to  me  he  appeared  blessed.  I  thought  that  in  going 
to  the  other  world  he  could  not  be  without  a  divine  call,  and  that 
he  would  be  happy,  if  any  man  ever  was,  when  he  arrived  there ;  5 
and  therefore  I  did  not  pity  him  as  might  s^m  natural  at  such 
a  time,  But  neither  could  I  feel  the  pleasure  which  I  usually  felt  in 
philosophical  discourse  (for  philosophy  was  the  theme  of  which  we 
spoke).  I  was  pleased  and  I  was  also  pained,  because  I  knew  that 
he  was  soon  to  die,  and  this  strange  mixture  of  feeling  was  shared 
by  us  all ;  we  were  laughing  and  weeping  by  turns,  especially  the 
excitable  Apollodorus — you  know  the  sort  of  man  ? 

Ech.  Yes. 
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FbmeJ.  He  was  quite  overcome;  and  I  myself,  and  all  of  us 
were  greatly  moved. 

Etb.  Who  were  present  ? 

Flkwl.  Of  native  Athenians  there  were,  besides  ApoUodorus, 
Critobulus  and  his  father  Crito,  Hermogenes,  Epigenes,  Aeschines, 
and  Antisthenes;  likewise  Ctesippus  of  the  deme  of  Paeania, 
Menexenus,  and  some  others ;  txit  Plato,  if  I  am  not  mistaken, 
was  ill. 

Eeh.  Were  there  any  strangers  ? 

FhaeJ.  Yes,  there  were ;  Simmias  the  Theban,  and  Cebes,  and 
Phaedondes ;  Euclid  and  Terpsion,  who  came  from  Megara. 

Eeb*  And  was  Aristippus  there,  and  Cleombrotus  ? 

Fhmed.  No,  they  were  said  to  be  in  Aegina. 

Ecb.  Any  one  else  ? 

PhaeJ.  I  think  that  these  were  about  all. 

Ech.  And  what  was  the  discourse  of  which  you  spoke  ? 

Fbaed.  I  will  b^in  at  the  beginning,  and  endeavour  to  repeat 
the  entire  conversation.  You  must  understand  that  we  had  been 
previously  in  the  habit  of  assembling  early  in  the  morning  at  the 
court  in  which  the  trial  was  held,  and  which  is  not  far  from  the 
prison.  There  we  remained  talking  with  one  another  until  the 
opening  of  the  prison  doors  (for  they  were  not  opened  very  early), 
and  then  went  in  and  generally  passed  the  day  with  Socrates.  On 
the  last  morning  the  meeting  was  earlier  than  usual;  this  was 
owing  to  our  having  heard  on  the  previous  evening  that  the  sacred 
ship  had  arrived  from  Delos,  and  therefore  we  agreed  to  meet  very 
early  at  the  accustomed  place.  On  our  going  to  the  prison,  the  jailer 
who  answered  the  door,  instead  of  admitting  us,  came  out  and 
bade  us  wait  and  he  would  call  us.  ^  For  the  eleven,'  he  said, 
*  are  now  with  Socrates ;  they  are  taking  off  his  chains,  and  giving 
orders  that  he  is  to  die  to-day.'  He  soon  returned  and  said  that 
So  we  might  come  in.  On  entering  we  found  Socrates  just  released 
from  chains,  and  Xanthippe,  whom  you  know,  sitting  by  him,  and 
holding  his  child  in  her  arms.  When  she  saw  us  she  uttered  a  cry 
and  said,  as  women  will :  ^  O  Socrates,  this  is  the  last  time  that 
either  you  will  converse  with  your  friends,  or  they  with  you.' 
Socrates  turned  to  Crito  and  said :  ^  Crito,  let  some  one  take  her 
home.'  Some  of  Crito's  people  accordingly  led  her  away,  crying 
out  and  beating  herself.     And  when  she  was  gone,  Socrates,  sitting 
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up  on  the  couch,  b^an  to  bend  and  rub  his  leg^  saying,  as  he 
nibbed :  How  singular  is  the  thing  called  pleasure,  and  how  curi- 
ously related  to  pain,  which  might  be  thought  to  be  the  opposite  of 
it;  for  they  never  come  to  a  man  together,  and  yet  he  who  pursues 
either  of  them  is  generally  compelled  to  take  the  other.  They  arc 
two,  and  yet  they  grow  together  out  of  one  head  or  stem ;  and  I 
cannot  help  thinking  that  if  Aesop  had  noticed  them,  he  would 
have  made  a  fable  about  God  trying  to  reconcile  their  strife,  and 
when  he  could  not,  he  £^tened  their  heads  together ;  and  this  is 
the  reason  why  when  one  comes  the  other  follows,  as  I  find  in  my 
own  case  pleasure  comes  following  after  the  pain  in  my  leg  which 
was  caused  by  the  chain. 

Upon  this  Cebes  said :  I  am  very  glad  indeed,  Socrates,  that  you 
mentioned  the  name  of  Aesop.  For  that  reminds  me  of  a  question 
which  has  been  asked  by  others,  and  was  asked  of  me  only  the 
day  before  yesterday  by  Evenus  the  poet,  and  as  he  will^  be  sure  to 
ask  again,  you  may  as  well  tell  me  what  I  should  say  to  him,  if 
you  would  like  him  to  have  an  answer.  He  wanted  to  know  why 
you  who  never  before  wrote  a  line  of  poetry,  now  that  you  are  in 
prison  are  putting  Aesop  into  verse,  and  also  composing  that  hymn 
in  honour  of  Apollo. 

Tell  him,  Cebes,  he  replied,  that  I  had  no  idea  of  rivalling  him 
or  his  poems ;  which  is  tiie  truth,  for  I  knew  that  I  could  not  do 
that.  But  I  wanted  to  see  whether  I  could  purge  away  a  scruple 
which  I  felt  about  certain  dreams.  In  the  course  of  my  life  I  have 
often  had  intimations  in  dreams  ^that  I  should  make  music' 
The  same  dream  came  to  me  sometimes  in  one  form,  and  some^ 
times  in  another,  but  always  saying  the  same  or  nearly  the  same 
words :  Make  and  cultivate  music,  said  the  dream.  And  hitherto 
I  had  imagined  that  this  was  only  intended  to  exhort  and  encourage 
me  in  the  study  of  philosophy,  which  has  always  been  the  pursuit  6j 
of  my  life,  and  is  the  noblest  and  best  of  music.  The  dream  was 
bidding  me  do  what  I  was  already  doing,  in  the  same  way  that 
the  competitor  in  a  race  is  bidden  by  the  spectators  to  run  when 
he  is  already  running.  But  I  was  not  certain  of  this,  as  the  dream 
might  have  meant  music  in  the  popular  sense  of  the  word,  and 
being  under  sentence  of  death,  and  the  festival  giving  me  a  respite, 
I  thought  that  I  should  be  safer  if  I  satisfied  the  scruple,  and,  in 
obedience  to  the  dream,  composed  a  few  verses  before  I  departed. 
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And  first  I  made  a  hymn  in  honour  of  the  god  of  the  festival,  and 
then  considering  that  a  poet,  if  he  is  really  to  be  a  poet  or  maker, 
should  not  only  put  words  together  but  make  stories,  and  as  I  have 
no  invention,  I  took  some  fables  of  Aesop,  which  I  had  ready  at 
hand  and  knew,  and  turned  them  into  verse.  Tell  Evenus  this, 
and  bid  "him  be  of  good  cheer  j  say  that  I  would  have  him  come 
after  me  if  he  be  a  wise  man,  and  not  tarry ;  and  that  to-day  I  am 
likely  to  be  going,  for  the  Athenians  say  that  I  must. 

Simmias  said :  What  a  message  for  such  a  man !  having  been  a 
I'requent  companion  of  his  I  should  say  that,  as  far  as  I  know  him, 
he  will  never  take  your  advice  unless  he  is  obliged. 

Why,  said  Socrates.     Is  not  Evenus  a  philosopher  ? 

I  think  that  he  is,  said  Simmias. 

Tlien  he,  or  any  man  who  has  the  spirit  of  philosophy,  will  be 
willing  to  die,  though  he  will  not  take  his  own  life,  for  that  is  held 
not  to  be  right. 

Here  he  changed  his  position,  and  put  his  legs  off  the  couch  on 
to  the  ground,  and  during  the  rest  of  the  conversation  he  remained 
sitting. 

Why  do  you  say,  inquired  Cebes,  that  a  man  ought  not  to  take  his 
own  life,  but  that  the  philosopher  will  be  ready  to  follow  the  dying  ? 

Socrates  replied :  And  have  you,  Cebes  and  Simmias,  who  are 
acquainted  with  Philolaus,  never  heard  him  speak  of  this  ? 

I  never  understood  him,  Socrates. 

My  words,  too,  are  only  an  echo ;  but  I  am  very  willing  to  say 
what  I  have  heard :  and  indeed,  as  I  am  going  to  another  place,  I 
ought  to  be  thinking  and  talking  of  the  nature  of  the  pilgrimage 
which  I  am  about  to  make.  What  can  I  do  better  in  the  interval 
between  this  and  the  setting  of  the  sun  ? 

Then  tell  me,  Socrates,  why  is  suicide  held  not  to  be  right  ?  as  I 
have  certainly  heard  Philolaus  affirm  when  he  was  staying  with  us 
at  Thebes ;  and  there  are  others  who  say  the  same,  although  none 
62  of  them  has  ever  made  me  understand  him. 

But  do  your  best,  replied  Socrates,  and  the  day  may  come  when 
you  will  understand.  I  suppose  that  you  wonder  why,  as  most 
things  which  are  evil  may  be  accidentally  good,  this  is  to  be  the 
only  exception  (for  may  not  death,  too,  be  better  than  life  in  some 
cases  ?),  and  why,  when  a  man  is  better  dead,  he  is  not  permitted 
to  be  his  own  benefactor,  but  must  wait  for  the  hand  of  another. 
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By  Jupiter !  yes,  indeed,  said  Cebes  laughing,  and  speaking  in 
native  Doric. 

I  admit  the  appearance  of  inconsistency,  replied  Socrates  ;  but 
there  may  not  be  any  real  inconsistency  after  all  in  this.  Thpe 
is  a  doctrine  uttered  in  secret  that  man  is  a  prisoner  who  has  no 
right  to  open  the  door  of  his  prison  and  run  away ;  this  is  a  great 
mystery  which  I  do  not  quite  understand.  Yet  I  too  believe  that 
the  gods  are  our  guardians,  and  that  we  are  a  possession  of  theirs. 
Do  you  not  agree  ? 

Yes,  I  agree  to  that,  said  Cebes. 

And  if  one  of  your  own  possessions,  an  ox  or  an  ass,  for  example, 
took  the  liberty  of  putting  himself  out  of  the  way  when  you  had 
given  no  intimation  of  your  wish  that  he  should  die,  would  you 
not  be  angry  with  him,  and  would  you  not  punish  him  if  you 
could? 

Certainly,  replied  Cebes. 

Then  there  may  be  reason  in  saying  that  a  man  should  wait,  and 
not  take  his  own  life  until  God  summons  him,  as  he  is  now  sum- 
moning me. 

Yes,  Socrates,  said  Cebes,  there  is  surely  reason  in  that.  And 
yet  how  can  you  reconcile  this  seemingly  true  belief  that  God  is 
our  guardian  and  we  his  possessions,  with  that  willingness  to  die 
which  we  were  attributing  to  the  philosopher  ?  That  the  wisest  of 
men  should  be  willing  to  leave  this  service  in  which  they  are  ruled 
by  the  gods  who  are  the  best  of  rulers,  is  not  reasonable,  for  surely 
no  wise  man  thinks  that  when  set  at  liberty  he  can  take  better 
care  of  himself  than  the  gods  take  of  him.  A  fool  may  perhaps 
think  this— he  may  argue  that  he  had  better  run  away  from 
his  master,  not  considering  that  his  duty  is  to  remain  to  the  end, 
and  not  to  run  away  from  the  good,  and  that  there  is  no  sense  in 
his  running  away.  But  the  wise  man  will  want  to  be  ever  with  him 
who  is  better  than  himself.  Now  this,  Socrates,  is  the  reverse  of 
what  was  just  now  said  ^  for  upon  this  view  the  wise  man  should 
sorrow  and  the  fool  rejoice  at  passing  out  of  life. 

The  earnestness  of  Cebes  seemed  to  please  Socrates.    Here,  63 
said  he,  turning  to  us,  is  a  man  who  is  always  inquiring,  and  is 
not  to  be  convinced  all  in  a  moment,  nor  by  every  argument. 

And  in  this  case,  added  Simmias,  his  objection  does  appear  to 
me  to  have  some  force.     For  what  can  be  the  meaning  of  a  truly 
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wise  man  wanting  to  fly  away  and  lightly  leave  a  master  who 
is  better  than  himself.  And  I  rather  imagine  that  Cebes  is  re- 
ferring to  you;  he  thinks  that  you  are  too  ready  to  leave  us, 
and  too  ready  to  leave  the  gods  who,  as  you  acknowledge,  are 
our  good  rulers. 

Yes,  replied  Socrates;  there  is  reason  in  that.  And  this  in- 
dictment you  think  that  I  ought  to  answer  as  if  I  were  in 
ooort? 

That  is  what  we  should  like,  said  Simmias. 

Then  I  must  try  to  make  a  better  impression  upon  you  than 
I  did  when  defending  myself  before  the  judges.  For  I  am 
quite  ready  to  acknowledge,  Simmias  and  Cebes,  that  I  ought 
to  be  grieved  at  death,  if  I  were  not  persuaded  that  I  am 
going  to  other  gods  who  are  wise  and  good  (of  this  I  am 
as  certain  as  I  can  be  of  anything  of  the  sort),  and  to  men 
departed  (though  I  am  not  so  certain  of  this)  who  are  better 
tiian  those  whom  I  leave  behind ;  and  therefore  I  do  not  grieve 
as  I  might  have  done,  for  I  have  good  hope  that  there  is  yet 
something  remaining  for  the  dead,  and  as  has  been  said  of  old, 
some  far  better  thing  for  the  good  than  for  the  evil. 

But  do  you  mean  to  take  away  your  thoughts  with  you, 
Socrates,  said  Simmias?  Will  you  not  communicate  them  to 
us? — ^the  benefit  is  one  in  which  we  too  may  hope  to  share. 
Moreover,  if  you  succeed  in  convincing  us,  that  will  be  an 
answer  to  the' charge  against  yourself. 

I  will  do  my  best,  replied  Socrates.  But  you  must  first  let 
mc  hear  what  Crito  wants;  he  was  going  to  say  something 
to  me. 

Only  this,  Socrates,  replied  Crito:— the  attendant  who  is  to 
give  you  the  poison  has  been  telling  me  that  you  are  not  to 
talk  much,  and  he  wants  me  to  let  you  know  this;  for  that 
by  talking,  heat  is  increased,  and  this  interferes  with  the  action 
of  the  poison;  those  who  excite  themselves  are  sometimes 
obliged  to  drink  the  poison  two  or  three  times. 

Then,  said  Socrates,  let  him  mind  his  business  and  be  prepared 
to  give  the  poison  two  or  three  times,  if  necessary ;  that  is  all. 

I  was  almost  certain  that  you  would  say  that,  replied  Crito; 
but  I  was  obliged  to  satisfy  him. 

Never  mind  him,  he  said. 
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And  now  I  will  make  answer  to  you,  O  my  juc^es,  and 
show  that  he  who  has  lived  as  a  true  philosopher  has  reason  to 
be  of  good  cheer  when  he  is  about  to  die,  and  that  after  64 
death  he  may  hope  to  receive  the  greatest  good  in  the  other 
world.  And  how  this  may  be,  Simmias  and  Cebes,  I  will  en- 
deavour to  explain.  For  I  deem  that  the  true  disciple  of  {Adlo- 
sophy  is  likely  to  be  misunderstood  by  other  men  j  they  do  not 
perceive  that  he  is  ever  pursuing  death  and  dying;  and  if  this 
is  true,  why,  having  had  the  desire  of  death  all  his  life  long, 
should  he  repine  at  the  arrival  of  that  which  he  has  been  always 
pursuing  and  desiring  ? 

Simmias  laughed  and  said :  Though  not  in  a  laughing  humour, 
I  swear  that  I  cannot  help  laughing,  when  I  think  what  the 
wicked  world  will  say  when  they  hear  this.  They  will  say 
that  this  is  very  true,  and  our  people  at  home  will  agree  with 
them  in  saying  that  the  life  which  philosophers  desire  is  truly 
death,  and  that  they  have  found  them  out  to  be  deserving  of 
the  death  which  they  desire. 

And  they  are  right,  Simmias,  in  saying  this,  with  the  ex- 
ception of  the  words  ^they  have  found  them  out;*  for  they 
have  not  found  out  what  is  the  nature  of  this  death  which  the 
true  philosopher  desires,  or  how  he  deserves  or  desires  death. 
But  let  us  leave  them  and  have  a  word  with  ourselves:  Do 
we  believe  that  there  is  such  a  thing  as  death  ? 

To  be  sure,  replied  Simmias. 

And  is  this  anything  but  the  separation  of  soul  and  body  ? 
And  being  dead  is  the  attainment  of  this  separation  when  the 
soul  exists  in  herself,  and  is  parted  fi'om  the  body  and  the  body 
is  parted  from  the  soul — that  is  death  ? 

Exactly  :  that  and  nothing  else,  he  replied. 

And  what  do  you  say  of  another  question,  my  friend,  about 
which  I  should  like  to  have  your  opinion,  and  the  answer  to 
which  will  probably  throw  light  on  our  present  inquiry :  I>o 
you  think  that  the  philosopher  ought  to  care  about  the  pleasures 
— if  they  are  to  be  called  pleasures — of  eating  and  drinking  ? 

Certainly  not,  answered  Simmias. 

And  what  do  you  say  of  the  pleasures  of  love — should  he  care 
about  them  ? 

By  ho  means. 
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And  will  he  think  much  of  the  other  ways  of  indulging  the 
body,  for  example,  the  acquisition  of  costly  raiment,  or  sandals 
or  other  adornments  of  the  body  ?  Instead  of  caring  about  them, 
does  he  not  rather  despise '  anything  more  than  nature  needs  ? 
What  do  you  say  ? 

I  should  say  that  the  true  philosopher  would  despise  them. 

Would  you  not  say  that  he  is  entirely  concerned  with  the  soul 
and  not  with  the  body?  He  would  like,  as  far  as  he  can,  to 
be  quit  of  the  body  and  turn  to  the  soul. 

That  is  true. 

In  matters  of  this  sort  philosophers,  above  all  other  men,  may 
be  observed  in  every  sort  of  way  to  dissever  the  soul  from  tiie  body. 
6^      That  is  true. 

Whereas,  Simmias,  the  rest  of  the  world  are  of  opinion  that 
a  life  which  has  no  bodily  pleasures  and  no  part  in  them  is  not 
worth  having ;  but  that  he  who  thinks  nothing  of  bodily  pleasures 
is  almost  as  though  he  were  dead. 

That  is  quite  true. 

What  again  shall  we  say  of  the  actual  acquirement  of  know- 
ledge ? — is  the  body,  if  invited  to  share  in  the  inquiry,  a  hinderer 
or  a  helper  ?  I  mean  to  say,  have  sight  and  hearing  any  truth 
in  them?  Are  they  not,  as  the  poets  are  always  telling  us,  in- 
accurate witnesses?  and  yet,  if  even  they  are  inaccurate  and 
indistinct,  what  is  to  be  said  of  the  other  senses  ? — for  you  will 
allow  that  they  are  the  best  of  them  ? 

Certainly,  he  replied. 

Then  when  does  the  soul  attain  truth  ? — for  in  attempting  to  con- 
sider anything  in  company  with  the  body  she  is  obviously  deceived. 

Yes,  that  is  true. 

Then  must  not  existence  be  revealed  to  her  in  thought,  if  at  all  ? 

Yes. 

And  thought  is  best  when  the  mind  is  gathered  into  herself  and 
none  of  these  things  trouble  her — neither  sounds  nor  sights  nor 
pain  nor  any  pleasure, — when  she  has  as  little  as  possible  to  do 
with  the  body,  and  has  no  bodily  sense  or  feeling,  but  is  aspiring 
after  being  ? 

That  is  true. 

And  in  this  the  philosopher  dishonours  the  body^  his  soul  runs 
away  from  the  body  and  desires  to  be  alone  and  by  herself? 
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That  is  true. 

Well,  but  there  is  another  thing,  Simmias :  Is  there  or  is  there 
not  an  absolute  justice  ? 

Assuredly  there  is. 

And  an  absolute  beauty  and  absolute  good? 

Of  course. 

But  did  you  ever  behold  any  of  them  with  your  eyes  ? 

Certainly  not. 

Or  did  you  ever  reach  them  with  any  other  bodily  sense  ?  (and 
I  speak  not  of  these  alone^  but  of  absolute  greatness,  and  health, 
and  strength,  and  of  the  essence  or  true  nature  of  everything).  ] 
Has  the  reality  of  them  ever  been  perceived  by  you  through  the 
bodily  organs?  or  rather,  is  not  the  nearest  approach  to  the 
knowledge  of  their  several  natures  made  by  him  who  so  orders 
his  intellectual  vision  as  to  have  the  most  exact  conception  of 
the  essence  of  that  which  he  considers? 

Certainly. 

And  he  attains  to  the  knowledge  of  them  in  their  highest 
purity  who  goes  to  each  of  them  with  the  mind  alone,  not  allow- 
ing when  in  the  act  of  thought  the  intrusion  or  introduction  of  6( 
sight  or  any  other  sense  in  the  company  of  reason,  but  with  the 
very  light  of  the  mind  in  her  clearness  penetrates  into  the  very 
light  of  truth  in  each;  he  has  got  rid,  as  fsu*  as  he  can^  of 
eyes  and  ears  and  of  the  whole  body,  which  he  conceives  of 
only  as  a  disturbing  element,  hindering  the  soul  from  the  ac- 
quisition of  knowledge  when  in  company  with  her — is  not 
this  the  sort  of  man  who,  if  ever  man  did,  is  likely  to  attain 
the  knowledge  of  existence  ? 

There  is  admirable  truth  in  that,  Socrates,  replied  Simmias. 

And  when  they  consider  all  this,  must  not  true  jMlosophers 
make  a  reflection,  of  which  they  will  speak  to  one  another  in 
such  words  as  these :  We  have  found,  they  will  say,  a  path  of 
speculation  which  seems  to  bring  us  and  the,  argument  to  the 
conclusion,  that  while  we  are  in  the  body,  and  while  the  soul 
is  mingled  with  this  mass  of  evil,  our  desire  will  not  be  satisfied, 
and  our  desire  is  of  the  truth.  For  the  body  is  a  source  of  endless 
trouble  to  us  by  reason  of  the  mere  requirement  of  food ;  and 
also  is  liable  to  diseases  which  overtake  and  impede  us  in 
the  search  after  truth:    and  by  filling  us  as  full  of  loves,  and 
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lusts^  and  fears,  and  fancies,  and  idols^  and  every  sort  of  folly, 
prevents  our  ever  having,  as  people  say,  so  much  as  a  thought. 
For  whence  come  wars,  and  ^htings,  and  factions  ?  whence  but 
from  the  body  and  the  lusts  of  the  body  ?  For  wars  are  occasioned 
by  the  love  of  money,  and  money  has  to  be  acquired  for  the  sake 
and  in  the  service  (^  the  body  j  and  in  consequence  of  all  these 
things  the  time  which  ought  to  be  given  to  philosophy  is  lost. 
Moreover^  if  there  is  time  and  an  inclination  towards  philosophy, 
yet  the  body  introduces  a  turmoil  and  confusion  and  fear  into 
tiie  course  of  speculation,  and  hinders  us  from  seeing  the  truth  \ 
and  all  experience  shows  that  if  we  would  have  pure  knowledge 
of  anything  we  must  be  quit  of  the  body,  and  the  soul  in  her- 
self must  behold  all  things  in  themselves :  then,  I  suppose,  that 
we  shall  attain  that  which  we  desire,  and  of  which  we  say  that 
we  are  lovers,  and  that  is  wisdom^  not  while  we  live,  but  after 
death,  as  the  argument  shows;  for  if  while  in  company  with 
the  body,  the  soul  cannot  have  pure  knowledge,  one  of  two 
things  seems  to  follow — either  knowledge  is  not  to  be  attained 
I7  at  all,  or,  if  at  all,  after  death.  For  then,  and  not  till  then,  the 
soul  will  be  in  herself  alone  and  without  the  body.  In  this 
present  life,  I  reckon  that  we  make  the  nearest  approach  to 
knowledge  when  we  have  the  least  possible  concern  or  interest 
in  the  body,  and  are  not  saturated  with  the  bodily  nature,  but 
remain  pure  until  the  hour  when  God  himself  is  pleased  to  re- 
lease us.  And  then  the  foolishness  of  the  body  will  be  cleared 
away  and  we  shall  be  pure  and  hold  converse  with  other  pure 
souls,  and  know  of  ourselves  the  clear  light  everywhere ;  and  this 
is  surely  the  light  of  truth.  For  no  impure  thing  is  allowed  to 
approach  the  pure.  These  are  the  sort  of  words,  Simmias,  which 
the  true  lovers  of  wisdom  cannot  help  saying  to  one  another, 
and  thinking.    You  will  agree  with  me  in  that  ? 

Certainly^  Socrates. 

But  if  this  is  true,  O  my  friend,  then  there  is  great  hope  that, 
going  whither  I  go,  I  shall  there  be  satisfied  with  that  which  has 
been  the  chief  concern  of  you  and  me  in  our  past  lives.  And  now 
that  the  hour  of  departure  is  appointed  to  me,  this  is  the  hope 
with  which  I  depart,  and  not  I  only,  but  every  man  who  believes 
that  he  has  his  mind  purified. 

Certainly,  replied  Simmias. 
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And  what  is  puriiication  but  the  separation  of  the  soul  from  the 
body,  as  I  was  saying  before ;  the  habit  of  the  soul  gathering  and 
collecting  herself  into  herself,  out  of  all  the  courses  of  the  body; 
the  dwelling  in  her  own  place  alone^  as  in  another  life,  so  also  in 
this,  as  far  as  she  can ; — the  release  of  the  soul  from  the  chains  of 
the  body  ? 

Very  true,  he  said. 

And  what  is  that  which  is  termed  death,  but  this  very  separation 
and  release  of  the  soul  from  the  body  ? 

To  be  sure,  he  said. 

And  the  true  philosophers,  and  they  only,  study  and  are  eager 
to  release  the  soul.  Is  not  the  separation  and  release  of  the  soul 
from  the  body  their  especial  study  ? 

That  is  true. 

And,  as  I  was  saying  at  first,  there  would  be  a  ridiculous  con- 
tradiction in  men  studying  to  live  as  nearly  as  they  can  in  a  state 
of  death,  and  yet  repining  when  death  comes. 

Certainly. 

Then  Simmias,  as  the  true  philosophers  are  ever  studying  death, 
to  them,  of  all  men,  death  is  the  least  terrible.  Look  at  the 
matter  in  this  way : — how  inconsistent  of  them  to  have  been  always 
enemies  of  the  body,  and  wanting  to  have  the  soul  alone^  and 
when  this  is  granted  to  them^  to  be  trembling  and  repining; 
instead  of  rejoicing  at  their  departing  to  that  place  where,  when 
they  arrive,  they  hope  to  gain  that  which  in  life  they  loved  (and  61 
this  was  wisdom),  and  at  the  same  time  to  be  rid  of  the  company 
of  their  enemy.  Many  a  man  has  been  willing  to  go  to  the  world 
below  in  the  hope  of  seeing  there  an  earthly  love,  or  wife,  or  son, 
and  conversing  with  them.  And  will  he  who  is  a  true  lover  of 
wisdom,  and  is  persuaded  in  like  manner  that  only  in  the  world 
below  he  can  worthily  enjoy  her,  still  repine  at  death?  Will  he 
not  depart  with  joy  ?  Surely,  he  will,  my  friend,  if  he  be  a  true 
philosopher.  For  he  will  have  a  firm  conviction  that  there  only, 
and  nowhere  else,  he  can  find  wisdom  in  her  purity.  And  if  this  be 
true,  he  would  be  very  absurd,  as  I  was  saying,  if  he  were  to  fear 
death. 

He  would  indeed,  replied  Simmias. 

And  when  you  see  a  man  who  is  repining  at  the  approach  of 
death,  is  not  his  reluctance  a  sufficient  proof  that  he  is  not  a  lover 
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of  wisdom,  but  a  lover  of  the  body,  and  probably  at  the  same 
time  a  lover  of  either  money  or  power,  or  both  ? 

That  is  very  true,  he  replied. 

There,  is  a  virtue,  Simmias,  which  is  named  courage.  Is  not 
that  a  special  attribute  of  the  philosopher? 

Certainly. 

Again,  tiiere  is  temperance.  Is  not  the  calm,  and  control,  and 
disdain  of  the  passions  which  even  the  many  call  temperance,  a 
quality  belonging  only  to  those  who  despise  the  body,  and  live  in 
philosophy  ? 

That  is  not  to  be  denied. 

For  the  courage  and  temperance  of  other  men,  if  you  will 
consider  them^  are  really  a  contradiction. 

How  is  that,  Socrates  ? 

Well,  he  said,  you  are  aware  that  death  is  regarded  by  men  in 
general  as  a  great  evil. 

That  is  true,  he  said. 

And  do  not  courageous  men  endure  death  because  they  are 
afraid  of  yet  greater  evils  ? 

That  is  true. 

Then  all  but  the  philosophers  are  courageous  only  from  fear, 
and  because  they  are  afraid^  and  yet  that  a  man  should  be 
courageous  from  fear,  and  because  he  is  a  coward,  is  surely  a 
strange  thing. 

Very  true. 

And  are  not  the  temperate  exactly  in  the  same  case  ?  They  are 
temperate  because  they  are  intemperate — which  may  seem  to  be 
a  contradiction,  but  is  nevertheless  the  sort  of  thing  which 
happens  with  this  foolish  temperance.  For  there  are  pleasures 
which  they  must  have,  and  are  afraid  of  losing  j  and  therefore  they 
abstain  from  one  class  of  pleasures  because  they  are  overcome  by 
anotiier:  and  whereas  intemperance  is  defined  as  <  being  under 
69  the  dominion  of  pleasure,'  they  overcome  only  because  they  are 
overcome  by  pleasure.  And  that  is  what  I  mean  by  saying  that 
they  are  temperate  through  intemperance. 

That  appears  to  be  true. 

Yet  the  exchange  of  one  fear  or  pleasure  or  pain  for  another 
fear  or  pleasure  or  pain,  which  are  measured  like  coins,  the 
greater  with  the  less,  is  not  the  exchange  of  virtue.      O  my 
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dear  Simmias,  is  there  not  one  true  coin  for  which  all  things 
ought  to  exchange  ?— and  that  is  wisdom ;  and  only  in  exchange  for 
this,  and  in  company  with  this,  is  anything  truly  bought  or  soU^ 
whether  courage  or  temperance  or  justice.   And  is  not  all  true  virtue 
the  companion  of  wisdom,  no  matter  what  fears  or  pleasures  or 
other  similar  goods  or  evils  may  or  may  not  attend  her?    But 
the  virtue  which  is  made  up  of  these  goods,  when  they  are  severed 
from  wisdom  and  exchanged  with  one  another,  is  a  shadow  of 
virtue  only,  nor  is  there  any  freedom  or  health  or  truth  in  her; 
but  in  the  true  exchange  there  is  a  purging  away  of  all  these 
things,  and   temperance,  and  justice,  and  courage,  and  wisdom 
herself,  are  a  purgation  of  them.   And  I  conceive  tha^  the  fhundeis 
of  the  mysteries  had  a  real  meaning  and  were  not  mere  triflers 
when  they  intimated  in  a  figure  long  ago  that  he  who  passed 
unsanctified  and  uninitiated  into  the  world  below  will   live  in 
a  slough,  but  that  he  who  arrives  there  after  initiation  and  puri- 
fication will  dwell  with  the  gods.    For  ^  many,*  as  they  say  in 
the  mysteries,  *  are  the  thyrsus-bearers,  but  few  are  the  mystics,* 
— meaning,  as  I  interpret  the  words,  the  true  philoso{4iers.    In 
the   number   of  whom   I   have   been  seeking,  according  to  my 
ability,  to  find  a  place  during  my  whole  life ; — whether  I  have 
sought  in  a  right  way  or  not,  and  whether  I  have  succeeded  or 
not,  I  shall  truly  know  in  a  little  while,  if  God  will,  when  I 
myself  arrive  in  the  other  world:  that  is  my  belief.     And  now 
Simmias  and  Cebes,  I  have  answered  those  who  charge  me  with 
not  grieving  or  repining  at   parting  from  you  and  my  masters 
in  this  world;   and  I  am  right  in  not  repining,  for  I   believe 
that  I  shall  find  other  masters  and  fi-iends  who  are  as  good  in 
the  world  below.     But  all  men  cannot  receive  this,  and  I  shall 
be   glad   if  my  words   have   any  more   success  with   you  than 
with  the  judges  of  Athenians. 

Cebes  answered:  I  agree,  Socrates,  in  the  greater  part  of 
what  you  say.  But  in  what  relates  to  the  soul,  men  are  apt  7 
to  be  incredulous;  they  fear  that  when  she  leaves  the  body  her 
place  may  be  nowhere,  and  that  on  the  very  day  of  death 
she  may  b^  destroyed  and  perish— immediately  on  her  release 
from  the  body,  issuing  forth  like  smoke  or  air  and  vanishing 
away  into  nothingness.  For  if  she  could  only  hold  together  and 
be  herself  after  she  was  released  from  the  evils  of  the  body. 
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tiliere  would  be  good  reason  to  hope,  Socrates,  that  what  you 
Bj  is  true.  But  much  persuasion  and  many  arguments  are  re- 
quinrd  in  order  to  prove  that  when  the  man  is  dead  the  soul 
yet  exists^  and  has  any  force  or  intelligence. 

True,  Cebes,  said  Socrates;  and  shall  I  suggest  that  we  talk 
a  little  of  the  probabilities  of  these  things  ? 

I  am  sure,  said  Cebes,  that  I  should  greatly  like  to  know 
your  opinion  about  them. 

I  reckon,  said  Socrates,  that  no  one  who  heard  me  now,  not 
'even  if  be  were  one  of  my  old  enemies,  the  comic  poets,  could 
accuse  me  of  idle  talking  about  matters  in  which  I  have  no 
concern.    Let  lys  then,  if  you  please,  proceed  with  the  inquiry. 

Whether  the  souls  of  men  after  death  are  or  are  not  in  the 
world  below,  is  a  question  which  may  be  argued  in  this  man- 
ner:— The  ancient  doctrine  of  which  I  have  been  speaking 
affirms  that  they  go  from  hence  into  the  other  world,  and  return 
hither,  and  are  bom  from  the  dead.  Now  if  this  be  true,  and 
the  living  come  from  the  dead,  then  our  souls  must  be  in  the 
other  world,  for  if  not,  how  could  they  be  born  again?  And 
this  would  be  conclusive,  if  there  were  any  real  evidence  that 
the  living  are  only  born  from  the  dead;  but  if  there  is  no 
evidence  of  this,  then  other  arguments  will  have  to  be  adduced. 

'.That  is  very  true,  replied  Cebes. 

Then  let  us  consider  this  question,  not  in  relation  to  man 
only,  but  in  relation  to  animals  generally,  and  to  plants,  and 
to  everything  of  which  there  is  generation,  and  the  proof  will 
be  easier.  Are  not  all  things  which  have  opposites  generated 
out  of  their  opposites?  I  mean  such  things  as  good  and  evil, 
just  and  unjust — and  there  are  innumerable  other  opposites  which 
are  generated  out  of  opposites.  And  I  want  to  show  that  this 
holds  universally  of  all  opposites;  I  mean  to  say,  for  example, 
that  anything  which  becomes  greater  must  become  greater  dStet 
being  less. 

True. 

And  that  which  becomes  less  must  have  been  once  greater 
and  then  become  less. 

Yes. 

And  the  weaker  is  generated  from  the  stronger,  and  the 
swifter  from  the  slower. 
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Very  true. 

And  the  worse  is  from  the  better,  and  the  more  just  is  from 
the  more  unjust  ? 

Of  course. 

And  is  this  true  of  all  opposites  ?  and  are  we  convinced  that 
all  of  them  are  generated  out  of  opposites  ? 

Yes. 

And  in  this  universal  opposition  of  all  things,  are  there  not 
also  two  intermediate  processes  which  are  ever  going  on,  from 
one  to  the  other,  and  back  again ;  where  there  is  a  greater  and 
a  less  there  is  also  an  intermediate  process  of  increase  and 
diminution,  and  that  which  grows  is  said  to ,  wax,  and  that 
which  decays  to  wane  ? 

Yes,  he  said. 

And  there  are  many  other  processes,  such  as  division  and  com- 
position, cooling  and  heating,  which  equally  involve  a  passage 
into  and  out  of  one  another.  And  this  holds  of  all  opposites, 
even  though  not  always  expressed  in  words — they  are  generated 
out  of  one  another,  and  there  is  a  passing  or  process  from  one 
to  the  other  of  them  ? 

Very  true,  he  replied. 

Well,  and  is  there  not  an  opposite  of  life,  as  sleep  is  the 
opposite  of  waking  ? 

True,  he  said. 

And  what  is  that  ? 

Death,  he  answered. 

And  these  then  are  generated,  if  they  are  opposites,  the  one  from 
the  other,  and  have  there  their  two  intermediate  processes  also  ? 

Of  course. 

Now,  said  Socrates,  I  will  analyze  one  of  the  two  pairs  of 
opposites  which  I  have  mentioned  to  you,  and  also  its  inter- 
mediate processes,  and  you  shall  analyze  the  other  to  me.  The 
state  of  sleep  is  opposed  to  the  state  of  waking,  and  out  of 
sleeping  waking  is  generated,  and  out  of  wa^ng,  sleeping;  and 
the  process  of  generation  is  in  the  one  case  falling  asleep, 
and  in  the  other  waking  up.    Are  you  agreed  about  that  ? 

Quite  agreed. 

Then,  suppose  that  you  analyze  life  and  death  to  me  in  the 
Jk^m^  manner.    Is  not  death  opposed  to  life  ? 
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And  they  are  generated  one  from  the  other  ? 


What  is  generated  from  life  ? 

Death. 

And  what  fix>m  death  ? 

I  can  only  say  in  answer — ^life. 

Then  the  living,  whether  things  or  persons,  Cebes,  are  gene- 
rated from  the  dead  ? 

That  is  clear,  he  replied. 

Then  the  inference  is  that  our  souls  are  in  the  world  below  ? 

That  is  true. 

And  one  of  the  two  processes  or  generations  is  visible — for 
surely  the  act  of  dying  is  visible  ? 

Surely,  he  said. 

And  may  not  the  other  be  inferred  as  the  complement  of 
nature,  who  is  not  to  be  supposed  to  go  on  one  leg  only  ?  And 
if  not,  a  corresponding  process  of  generation  in  death  must  also 
be  assigned  to  her  ? 

Certainly,  he  replied. 

And  what  is  that  process  ? 

Revival. 
7  a      And  revival,  if  there   be   such  a  thing,  is   the  birth  of  the 
dead  into  the  world  of  the  living  ? 

Quite  true. 

Then  here  is  a  new  way  in  which  we  arrive  at  the  inference 
that  the  living  come  from  the  dead,  just  as  the  dead  come  from 
the  living;  and  if  this  is  true,  then  the  souls  of  the  dead  must 
be  in  some  place  ouf  of  which  they  come  again.  And  this,  as 
I  think,  has  been  satisfactorily  proved. 

Yes,  Socrates,  he  said;  all  this  seems  to  flow  necessarily  out 
of  our  previous  admissions. 

And  that  these  admissions  were  not  unfair,  Cebes,  he  said, 
may  be  shown,  as  I  think,  in  this  way :  If  generation  were  in 
a  straight  line  only,  and  there  were  no  compensation  or  circle 
in  nature,  no  turn  or  return  into  one  another,  then  you  know 
that  all  things  would  at  last  have  the  same  form  and  pass  into 
the  same  state,  and  there  would  be  no  more  generation  of 
them. 

E  e 
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What  do  you  mean  ?  he  said. 

A  simple  thing  enough,  which  I  will  illustrate  by  the  case  of 
sleep,  he  replied.  You  know  that  if  there  were  no  compensation 
of  sleeping  and  waking,  the  story  of  the  sleeping  Endymion  would 
in  the  end  have  no  meaning,  because  all  other  things  would  be 
asleep  too,  and  he  would  not  be  thought  of.  Or  if  there  were 
composition  only,  and  no  division  of  substances,  then  the  diaos 
of  Anaxagoras  would  come  again.  And  in  like  manner,  my  dear 
Cebes,  if  all  things  which  partook  of  life  were  to  die,  and  after 
they  were  dead  remained  in  the  form  of  death,  and  did  not 
come  to  life  again,  all  would  at  last  die,  and  nothing  would  be 
alive — ^how  could  this  be  otherwise?  For  if  the  living  spri^ig 
from  any  others  who  are  not  the  dead,  and  they  die,  must  not 
all  things  at  last  be  swallowed  up  in  death? 

There  is  no  escape  from  that,  Socrates,  said  Cebes;  and  I 
think  that  what  you  say  is  entirely  true. 

Yes,  he  said,  Cebes,  I  entirely  think  so  too ;  and  we  are  not 
walking  in  a  vain  imagination:  but  I  am  confident  in  the 
belief  that  there  truly  is  such  a  thing  as  living  again,  and  that 
the  living  spring  from  the  dead,  and  that  the  souls  of  the  dead 
are  in  existence,  and  that  the  good  souls  have  a  better  portion 
than  the  evil. 

Cebes  added :  Your  favourite  doctrine,  Socrates,  that  know- 
ledge is  simply  recollection,  if  true,  also  necessarily  implies  a 
previous  time  in  which  we  learned  that  which  we  now  recollect. 
But  this  would  be  impossible  unless  our  soul  was  in  some  place 
before  existing  in  the  human  form ;  here  then  is  another  argu-  7 
ment  of  the  soul's  immortality. 

But  tell  me,  Cebes,  said  Simmias,  interposing,  what  proofs 
are  given  of  this  doctrine  of  recollection  ?  I  am  not  very  sure 
at  this  moment  that  I  remember  them. 

One  excellent  proof,  said  Cebes,  is  afforded  by  questions.  If 
you  put  a  question  to  a  person  in  a  right  way,  he  will  give 
a  true  answer  of  himself,  but  how  could  he  do  this  unless  there 
were  knowledge  and  right  reason  already  in  him?  And  this  is 
most  clearly  shown  when  he  is  taken  to  a  diagram  or  to  any- 
thing of  that  sort. 

But  if,  said  Socrates,  you  are  still  incredulous,  Simmias,  I  would 
ask  you  whether  you  may  not  agree  with  me  when  you  look  at 
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Ac  matter  in  another  way ; — I  mean,  if  you  are  stilJ  incredulous 
as  to  whether  knowledge  is  recollection  ? 

Incredulous,  I  am  not,  said  Simmias ;  but  I  want  to  have  this 
doctrine  of  recollection  brought  to  my  own  recollection,  and,  from 
whaX.  Cebes  has  said,  I  am  beginning  to  recollect  and  be  con- 
vinced: but  I  should  still  like  to  hear  what  more  you  have 
to  say. 

This  is  what  I  should  say,  he  replied : — We  should  agree,  if  I  am 
not  mistaken,  that  what  a  man  recollects  he  must  have  known  at 
some  previous  time. 

Very  trae. 

And  what  is  the  nature  of  this  recollection  ?  And,  in  asking 
l^is,  I  mean  to  ask^  whether  when  a  person  has  already  seen 
or  heard  or  in  any  way  perceived  anything,  and  he  knows  not 
only  that,  but  something  else  of  which  he  has  not  the  same  but 
another  knowledge,  we  may  not  fairly  say  that  he  recollects  that 
^^ch  comes  into  his  mind.     Are  we  agreed  about  that  ? 

What  do  you  mean  ? 

I  mean  what  I  may  illustrate  by  the  following  instance : — ^The 
knowledge  of  a  lyre  is  not  the  same  as  the  knowledge  of  a  man  ? 

True. 

And  yet  what  is  the  feeling  of  lovers  when  they  recognize 
a  lyre,  or  a  garment,  or  anything  else  which  the  beloved  has  been 
in  the  habit  of  using  ?  Do  not  they,  from  knowing  the  lyre,  form  in 
the  mind's  eye  an  image  of  the  youth  to  whom  the  lyre  belongs  ? 
And  this  is  recollection :  and  in  the  same  way  any  one  who  sees 
Simmias  may  remember  Cebes  \  and  there  are  endless  other  things 
of  the  same  nature. 

Yes,  indeed,  there  are, — endless,  replied  Simmias. 

And  this  sort  of  thing,  he  said,  is  recollection,  and  is  most 
commonly  a  process  of  recovering  that  which  has  been  forgotten 
through  time  and  inattention. 

Very  true,  he  said. 

Well ;  and  may  you  not  also  from  seeing  the  picture  of  a  hcwse 
or  a  lyre  remember  a  man?  and  from  the  picture  of  Simmias, 
you  may  be  led  to  remember  Cebes  ? 

True. 
^4      Or  you  may  also  be  led  to  the  recollection  of  Simmias  himself? 

True,  he  said. 
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And  in  all  these  cases,  the  recollection  may  be  derived  from 
things  either  like  or  unlike  ? 

That  is  true. 

And  when  the  recollection  is  derived  fit)m  like  things^  then 
there  is  sure  to  be  another  question,  which  is — whether  the  like- 
ness of  that  which  is  recollected  is  in  any  way  defective  or 
not? 

Very  true,  he  said 

And  shall  we  proceed  a  step  further,  and  affirm  that  there 
is  such  a  thing  as  equality,  not  of  wood  with  wood^  or  of  stone 
with  stone,  but  that,  over  and  above  this,  there  is  equality  in 
the  abstract  ?    Shall  we  affirm  this  ? 

Affirm,  yes,  and  swear  to  it,  replied  Simmias,  with  all  the  con- 
fidence in  life.  % 

And  do  we  know  the  nature  of  this  abstract  essence  ? 

To  be  sure,  he  said. 

And  whence  did  we  obtain  this  knowledge  ?  Did  we  not  see 
equalities  of  material  things,  such  as  pieces  of  wood  and  stones, 
and  gather  from  them  the  idea  of  an  equality  which  is  different 
from  them  ? — you  will  admit  that  ?  Or  look  at  the  matter  again  in 
this  way : — Do  not  the  same  pieces  of  wood  or  stone  appear  at  one 
time  equal,  and  at  another  time  unequal  ? 

That  is  certain. 

But  are  real  equals  ever  unequal  ?  or  is  the  idea  of  equality  ever 
inequality  ? 

That  surely  was  never  yet  known,  Socrates. 

Then  these  (so-called)  equals  are  not  the  same  with  the  idea  of 
equality  ? 

I  should  say,  clearly  not,  Socrates. 

And  yet  from  these  equals,  although  diflFering  from  the  idea  of 
equality,  you  conceived  and  attained  that  idea  ? 

Very  true,  he  said. 

Which  might  be  like,  or  might  be  unlike  them? 

Yes. 

But  that  makes  no  difference :  whenever  from  seeing  one  thing 
you  conceived  another,  whether  like  or  unlike,  there  must  surely 
have  been  an  act  of  recollection  ? 

Very  true. 

But  what  would  you  say  of  equal  portions  of  wood  and  stone. 


PHAEDO.  421 


or  other  material  equals  ?  and  what  is  the  impression  produced  by 
them  ?  Are  they  equals  in  the  same  sense  as  absolute  equality  ? 
or  do  they  fell  short  of  this  in  a  measure  ? 

YeSj  he  said,  in  a  very  great  measure  too. 

And  must  we  not  allow,  that  when  I  or  any  one  look  at  any 
object,  and  perceive  that  the  object  aims  at  being  some  other 
thing,  but  falls  short  of,  and  cannot  attain  to  it, — he  who  makes 
this  observation  must  have  had  a  previous  knowledge  of  that  to 
which,  as  he  says,  the  other,  although  similar,  was  inferior  ? 

Certainly. 

And  has  not  this  been  our  own  case  in  the  matter  of  equals 
and  of  absolute  equality  ? 

Precisely. 

Then  we  must  have  known  absolute  equality  previously  to  the 
time  when  we  first  saw  the  material  equals,  and  reflected  that  all 
these  apparent  equals  aim  at  this  absolute  equality,  but  fall  short 
of  it? 

That  is  true. 

And  we  recognize  also  that  this  absolute  equality  has  only  been 
known,  and  can  only  be  known,  through  the  medium  of  sight  or 
touch,  or  of  some  other  sense.  And  this  I  would  affirm  of  all 
such  conceptions. 

Yes,  Socrates,  as  far  as  the  argument  is  concerned,  one  of  them 
is  the  same  as  the  other. 

And  from  the  senses  then  is  derived  the  knowledge  that  all 
sensible  things  aim  at  an  idea  of  equality  of  which  they  fall 
short — is  not  that  true  ? 

Yes. 

Then  before  we  began  to  see  or  hear  or  perceive  in  any  way, 
we  must  have  had  a  knowledge  of  absolute  equality,  or  we  could 
not  have  referred  to  that  the  equals  which  are  derived  from  the 
senses  ? — for  to  that  they  all  aspire,  and  of  that  they  fall  short  ? 

That,  Socrates,  is  certainly  to  be  inferred  from  the  previous 
statements. 

And  did  we  not  see  and  hear  and  acquire  our  other  senses 
as  soon  as  we  were  born  ? 

Certainly. 

Then  we  must  have  acquired  the  knowledge  of  the  ideal  equal 
at  some  time  previous  to  this  ? 
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Yes. 

That  is  to  say,  before  we  were  born,  I  suppose  ? 

True. 

And  if  we  acquired  this  knowledge  before  we  were  bom,  and 
were  born  having  it,  then  we  also  knew  before  we  were  bom 
and  at  the  instant  of  birth  not  only  the  equal  or  the  greater 
or  the  less,  but  all  other  ideas;  for  we  are  not  speaking  only 
of  equality  absolute,  but  of  beauty,  good,  justice,  holiness,  and 
all  which  we  stamp  with  the  name  of  essence  in  the  dialectical 
process,  when  we  ask  and  answer  questions.  Of  all  this  we  may 
certainly  affirm  that  we  acquired  the  knowledge  before  birth  ? 

That  is  true. 

But  if,  after  having  acquired,  we  have  not  forgotten  that 
which  we  acquired,  then  we  must  always  have  been  bom  with 
knowledge,  and  shall  always  continue  to  know  as  long  as  life 
lasts — for  knowing  is  the  acquiring  and  retaining  knowledge 
and  not  forgetting.  Is  not  forgetting,  Simmias,  just  the  losing 
of  knowledge  ? 

Quite  tme,  Socrates. 

But  if  the  knowledge  which  we  acquired  before  birth  was 
lost  by  us  at  birfh,  and  if  afterwards  by  the  use  of  the  senses 
we  recovered  that  which  we  previously  knew,  will  not  that  which 
we  call  learning  be  a  process  of  recovering  our  knowledge,  and 
may  not  this  be  rightly  termed  recollection  by  us  ? 

Very  tme. 

For  this  is  clear — that  when  we  perceived  something,  either  by 
the  help  of  sight,  or  hearing,  or  some  other  sense,  there  was  no  *\i 
difficulty  in  receiving  from  this  a  conception  of  some  other  thing 
like  or  unlike  which  had  been  forgotten  and  which  was  associated 
with  this ;  and  therefore,  as  I  was  saying,  one  of  two  alternatives 
follows : — either  we  had  this  knowledge  at  birth,  and  continued 
to  know  through  life ;  or,  after  birth,  those  who  are  said  to  learn 
only  remember,  and  learning  is  recollection  only. 

Yes,  that  is  quite  tme,  Socrates. 

And  which  alternative,  Simmias,  do  you  prefer  ?  Had  we  the 
knowledge  at  our  birtli,  or  did  we  remember  afterwards  the  things 
which  we  knew  previously  to  our  birth  ? 

I  cannot  decide  at  the  moment. 

At  any  rate  you  can  decide  whether  he  who  has  knowledge 
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ought  or  ought   not  to   be  able  to  give  a  reason  for  what  he 
knows. 

Certainly,  he  ought. 

But  do  you  think  that  every  man  is  able  to  give  a  reason  about 
these  very  matters  of  which  we  are  speaking  ? 

I  wish  that  they  could,  Socrates,  but  I  greatly  fear  that  to- 
morrow at  this  time  there  will  be  no  one  able  to  give  a  reason 
worth  having. 

Then  you  are  not  of  opinion,  Simmias,  that  all  men  know 
these  things? 

Certainly  not. 

Then  they  are  in  process  of  recollecting  that  which  they 
learned  before  ? 

Certainly. 

But  when  did  our  souls  acquire  this  knowledge? — not  since 
we  were  born  as  men  ? 

Certainly  not. 

And  therefore,  previously  ? 

Yes. 

Then,  Simmias,  our  souls  must  have  existed  before  they  were  in 
the  form  of  man — without  bodies,  and  must  have  had  intelligence. 

Unless  indeed  you  suppose,  Socrates,  that  these  notions  were 
given  us  at  the  moment  of  birth ;  for  this  is  the  only  time  that 
remains. 

Yes,  my  friend,  but  when  did  we  lose  them  ?  for  they  are  not 
in  us  when  we  are  bom — that  is  admitted^  Did  we  lose  them  at 
the  moment  of  receiving  them,  or  at  some  other  time  ? 

No,  Socrates,  I  perceive  that  I  was  unconsciously  talking  nonsense.     I 

Then  may  we  not  say,  Simmias,  that  if,  as  we  are  always 
repeating,  there  is  an  absolute  beauty,  and  goodness,  and  essence 
in  general,  and  to  this,  which  is  now  discovered  to  be  a  previous 
condition  of  our  being,  we  refer  all  our  sensations,  tod  with  this  -• 
compare  them — assuming  this  to  have  a  prior  existence,  then  our 
souls  must  have  had  a  prior  existenccj  but  if  not,  there  would  be  i 
no  force  in  the  argument.  There  can  be  no  doubt  that  if  these  j 
absolute  ideas  existed  before  We  were  born,  then  our  souls  must 
have  existed  before  we  were  born,  and  if  not  the  ideas,  then 
not  the  souls. 

Yes,  Socrates  ^  I  am  convinced  that  there  is  precisely  the  same 
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necessity  for  the  existence  of  the  soul  before  birth,  and  of  the  7; 
essence  of  which  you  are  speaking:  and  the  argument  arrives 
at  a  result  which  happily  agrees  with  my  own  notion.  For 
there  is  nothing  which  to  my  mind  is  so  evident  as  that  beauty, 
good,  and  other  notions  of  which  you  were  just  now  speaking, 
have  a  most  real  and  absolute  existence^  and  I  am  satisfied 
with  the  proof. 

Well,  but  is  Cebes  equally  satisfied  ?  for  I  must  convince  him 
too. 

I  think,  said  Simmias,  that  Cebes  is  satisfied:  although  he  is 
the  most  incredulous  of  mortals,  yet  I  believe  that  he  is  convinced 
of  the  existence  of  the  soul  before  birth.  But  that  after  death 
the  soul  will  continue  to  exist  is  not  yet  proven  even  to  my  own 
satis&ction.  I  cannot  get  rid  of  the  feeling  of  the  many  to 
which  Cebes  was  referring — the  feeling  that  when  the  man  dies 
the  soul  may  be  scattered,  and  that  this  may  be  the  end  of 
her.  For  admitting  that  she  may  be  generated  and  created  in 
some  other  place,  and  may  have  existed  before  entering  the 
human  body,  why  after  having  entered  in  and  gone  out  again 
may  she  not  herself  be  destroyed  and  come  to  an  end  ? 

Very  true,  Simmias,  said  Cebes;  that  our  soul  existed  before 
we  were  born, was  the  first  half  of  the  argimient,  and  this  appears 
to  have  been  proven;  that  the  soul  will  exist  after  death  as 
well  as  before  birth  is  the  other  half  of  which  the  proof  is  still 
wanting^  and  has  to  be  supplied. 

But  that  proof,  Simmias  and  Cebes,  has  been  already  given, 
said  Socrates,  if  you  put  the  two  arguments  together — I  mean 
this  and  the  former  one,  in  which  we  admitted  that  every- 
thing living  is  born  of  the  dead.  For  if  the  soul  existed  before 
birth,  and  in  coming  to  life  and  being  bom  can  be  born  only 
from  death  and  dying,  must  she  not  after  death  continue  to  exist, 
since  she  has  to  be  bom  again?  surely  the  proof  which  you 
desire  has  been  already  furnished.  Still  I  suspect  that  you  and 
Simmias  would  be  glad  to  probe  the  argument  further:  like 
children,  you  are  haunted  with  a  fear  that  when  the  soul  leaves 
the  body,  the  wind  may  really  blow  her  away  and  scatter  her; 
especially  if  a  man  should  happen  to  die  in  stormy  weather  and 
not  when  the  sky  is  calm. 

Cebes  answered  with  a  smile :  Then,  Socrates,  you  must  argue 
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us  out  of  our  fears — and  yet,  strictly  speaking,  they  arc  not  our 
fears,  but  there  is  a  child  within  us  to  whom  death  is  a  sort  of 
hobgoblin ;  him  too  we  must  persuade  not  to  be  afraid  when  he 
is  alone  with  him  in  the  dark. 

Socrates  said :  Let  the  voice  of  the  charmer  be  applied  daily 
until  you  have  charmed  him  away. 

And  where  shall  we  find  a  good  charmer  of  our  fears,  Socrates, 
when  you  are  gone  ? 

Hellas^  he  replied^  is  a  large  place^  Cebes^  and  has  many  good 
men^  and  there  are  barbarous  races  not  a  few :  seek  for  him  among 
them  all,  far  and  wide,  sparing  neither  pains  nor  moneys  for 
there  is  no  better  way  of  using  your  money.  And  you  must  not 
forget  to  seek  for  him  among  yourselves  too ;  for  he  is  nowhere 
more  likely  to  be  found. 

The  search^  replied  Cebes^  shall  certainly  be  made.  And  now, 
if  you  please,  let'US  return  to  the  point  of  the  argument  at  which 
we  digressed. 

By  all  means^  replied  Socrates ;  what  else  should  I  please  ? 

Very  good^  he  said. 

Must  we  not^  said  Socrates,  ask  ourselves  some  question  of  this 
sort  ? — What  is  that  which,  as  we  imagine,  is  liable  to  be  scat- 
tered away^  and  about  which  we  fear  ?  and  what  again  is  that  about 
which  we  have  no  fear?  And  then  we  may  proceed  to  inquire 
whether  that  which  suffers  dispersion  is  or  is  not  of  the  nature  of 
soul — our  hopes  and  fears  as  to  our  own  souls  will  turn  upon 
that. 

That  is  true,  he  said. 

Now  the    compound  or   composite  may  be  supposed   to  be 
naturally  capable  of  being  dissolved  in  like  manner  as  of  being 
compounded^   but  that  which  is  uncompounded,  and  that  only,* 
must  be,  if  anything  is,  indissoluble. 

Yes ;  that  is  what  I  should  imagine^  said  Cebes. 

And  the  uncompounded  may  be  assumed  to  be  the  same  and 
unchanging,  whereas  the  compound  is  always  changing  and  never 
the  same  ? 

That  I  also  think,  he  said. 

Then  now  let  us  return  to  the  previous  discussion.  Is  that 
idea  or  essence,  which  in  the  dialectical  process  we  define  as  essence 
or  true  existence — whether  essence  of  equality,  beauty,  or  anything 
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else — are  these  essences,  I  say^  liable  at  times  to  some  degree 
of  change?  or  are  they  each  of  them  always  what  they  are, 
having  the  same  simple  self-existent  and  unchanging  forms, 
and  not  admitting  of  variation  at  all,  or  in  any  way,  or  at  any 
time? 

They  must  be  always  the  same,  Socrates,  replied  Cebes. 

And  what  would  you  say  of  the  many  beautiful — whether  men  or 
horses  or  garments  or  any  other  things  which  may  be  called  equal 
or  beautiful^ — are  they  all  unchanging  and  the  same  always^  or 
quite  the  reverse  ?  May  they  not  rather  be  described  as  almost 
always  changing  and  hardly  ever  the  same,  either  with  themselves 
or  with  one  another  ? 

The  latter,  replied  Cebes ;  they  are  always  in  a  state  of  change. 

And  these  you  can  touch  and  see  and  perceive  with  the  senses,  75 
but  the  unchanging  things  you  can  only  perceive  with  the  mind — 
they  are  invisible  and  are  not  seen  ? 

That  is  very  true,  he  said. 

Well  then,  he  added,  let  us  suppose  that  there  are  two  sorts  of 
existences — one  seen,  the  other  unseen. 

Let  us  suppose  them. 

The  seen  is  the  changing,  and  the  unseen  is  the  unchanging? 

That  may  be  also  supposed. 

And,  further,  is  not  one  part  of  us  body,  and  the  rest  of  us 
soul? 

To  be  sure. 

And  to  which  class  may  we  say  that  the  body  is  more  alike  and 
akin  ? 

Clearly  to  the  seen :  no  one  can  doubt  that. 

And  is  the  soul  seen  or  not  seen  ? 

Not  by  man,  Socrates. 

And  by  ^seen*  and  ^not  seen'  is  meant  by  us  that  which  is 
or  is  not  visible  to  the  eye  of  man  ? 

Yes,  to  the  eye  of  man. 

And  what  do  we  say  of  the  soul  ? — is  that  seen  or  not  seen  ? 

Not  seen. 

Unseen  then  ? 

Yes. 

Then  the  soul  is  more  like  to  the  unseen,  and  the  body  to  the 
seen? 
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^    That  is  most  certain,  Socrates. 

And  were  we  not  saying  long  ago  that  the  soul  when  using  the 
body  as  an  instrument  of  perception,  that  is  to  say,  when  using 
the  sense  of  sight  or  hearing  or  some  other  sense  (for  the  mean- 
ing of  perceiving  through  the  body  is  perceiving  through  the 
senses) — were  we  not  saying  that  the  soul  too  is  then  dragged  by 
the  body  into  the  region  of  the  changeable,  and  wanders  and  is 
confused;  the  world  spins  round  her,  and  she  is  like  a  drunkard 
when  under  their  influence  ? 

Very  true. 

But  when  returning  into  herself  she  reflects;  then  she  passes  into  1 
the  realm  of  purity,  and  eternity,  and  immortality,  and  unchange-  / 
ableness,  which  are  her  kindred,  and  with  them  she  ever  lives,/ 
when  she  is  by  herself  and  is  not  let  or  hindered ;  then  she  ceases/ 
from  her  erring  ways,  and  being  in  communion  with  the  unchang-J 
ing  is  unchanging.     And  this  state  of  the  soul  is  called  wisdom  ?  / 

That  is  well  and  truly  said,  Socrates,  he  replied.  j 

And  to  which  class  is  the  soul  more  nearly  alike  and  akin,  as 
far  as  may  be  inferred  from  this  argument,  as  well  as  from  the 
preceding  one  ? 

I  think,  Socrates,  that,  in  the  opinion  of  every  one  who  follows 
the  argument,  the  soul  will  be  infinitely  more  like  the  unchange- 
able— even  the  most  stupid  person  will  not  deny  that. 

And  the  body  is  more  like  the  changing  ? 

Yes. 

Yet  once  more  consider  the  matter  in  this  light:  When  the 
soul  and  the  body  are  united,  then  nature  orders  the  soul  to  rule 
3o  and  govern,  and  the  body  to  obey  and  serve.  Now  which  of 
these  two  functions  is  akin  to  the  divine?  and  which  to  the 
mortal?  Does  not  the  divine  appear  to  you  to  be  that  which 
naturally  orders  and  rules,  and  the  mortal  that  which  is  subject 
and  servant  ? 

True. 

And  which  does  the  soul  resemble  ? 

The  soul  resembles  the  divine,  and  the  body  the  mortal — ^there 
can  be  no  doubt  of  that,  Socrates. 

Then  reflect,  Cebes :  is  not  the  conclusion  of  the  whole  matter 
this — that  the  soul  is  in  the  very  likeness  of  the  divine,  and 
immortal,  and  intelligible,  and  uniform,  and  indissoluble,  and 
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unchangeable ;  and  the  body  is  in  the  very  likeness  of  the  human, 
and  mortal,  and  unintelligible,  and  multifcM'm,  and  dissoluble,  and 
changeable.    Can  this,  my  dear  Cebes,  be  denied  ? 

No  indeed. 

But  if  this  is  true,  then  is  not  the  body  liable  to  speedy  disso- 
lution ?  and  is  not  the  soul  almost  or  altogether  indissoluble  ? 

Certainly. 

And  do  you  further  observe,  that  after  a  man  is  dead,  the  body, 
which  is  the  visible  part  of  man,  and  has  a  visible  framework, 
which  is  called  a  corpse,  and  which  would  naturally  be  dissolved 
and  decomposed  and  dissipated,  is  not  dissolved  or  decomposed 
at  once,  but  may  remain  for  a  good  while,  if  the  constitution  be 
sound  at  the  time  of  death,  and  the  season  of  the  year  favourable  ? 
For  the  body  when  shrunk  and  embalmed,  as  is  the  custom  in 
Egypt,  may  remain  almost  entire  through  infinite  ages^  and 
even  in  decay,  still  there  are  some  portions,  such  as  the  bones  and 
ligaments,  w hich  are  practically  indestructible.   You  allow  that? 

Yes. 

And  are  we  to  suppose  that  the  soul,  which  is  invisible,  in 
passing  to  the  true  Hades,  which  like  her  is  invisible,  and  pure, 
and  noble,  and  on  her  way  to  the  good  and  wise  God,  whither, 
if  God  will,  my  soul  is  also  soon  to  go, — that  the  soul,  I  repeat, 
if  this  be  her  nature  and  origin,  is  blown  away  and  perishes 
immediately  on  quitting  the  body,  as  the  many  say?  That  can 
never  be,  my  dear  Simmias  and  Cebes.  The  truth  rather  is,  that 
the  soul  which  is  pure  at  departing  draws  after  her  no  bodily 
taint,  having  never  voluntarily  had  connection  with  the  body, 
which  she  is  ever  avoiding,  herself  gathered  into  herself  j  (for 
such  abstraction  has  been  the  study  of  her  life.  And  what  does 
this  mean  but  that  she  has  been  a  true  disciple  of  philosophy, 
and  has  practised  how  to  die  easily  ?  And  is  not  philosophy  the 
practice  of  death  ?  g, 

Certainly. 

That  soul,  I  say,  herself  invisible,  departs  to  the  invisible 
world — to  the  divine  and  immortal  and  rational:  thither  arriv- 
ing, she  lives  in  bliss  and  is  released  from  the  error  and  folly 
of  men,  their  fears  and  wild  passions  and  all  other  human  ills, 
and  for  ever  dwells,  as  they  say  of  the  initiated,  in  company 
with  the  gods  ?    Is  not  this  true,  Cebes  ? 


PHAEDO,  429 


Yes,  said  Cebes,  beyond  a  doubt. 

But  the  soul  which  has  been  polluted,  and  is  impure  at  the  time 
of  her  departure,  and  is  the  companion  and  servant  of  the  body 
always,  and  is  in  love  with  and  fascinated  by  the  body  and  by  the 
desires  and  pleasures  of  the  body,  until  she  is  led  to  believe  that 
the  truth  only  exists  in  a  bodily  form,  which  a  man  may  touch 
and  see  and  ta^e  and  use  for  the  purposes  of  his  lusts, — the  soul, 
I  mean,  accustomed  to  hate  and  fear  and  avoid  the  intellectual 
principle^  which  to  the  bodily  eye  is  dark  and  invisible,  and  can 
be  attained  only  by  philosophy ; — do  you  suppose  that  such  a  soul 
as  this  will  depart  pure  and  unalloyed  ? 

That  is  impossible,  he  replied. 

She  is  engrossed  by  the  corporeal,  which  the  continual  associa- 
tion and  constant  care  of  the  body  have  made  natural  to  her. 

Very  true. 

And  this,  my  friend,  may  be  conceived  to  be  that  heavy,  weighty, 
earthy  element  of  sight  by  which  such  a  soul  is  depressed  and 
dragged  down  again  into  the  visible  world,  because  she  is  afraid 
of  the  invisible  and  of  the  world  below — prowling  about  tombs 
and  sepulchres,  in  the  neighbourhood  of  which,  as  they  tell  us,  are 
seen  certain  ghostly  apparitions  of  souls  which  have  not  departed 
pure,  but  are  cloyed  with  sight  and  therefore  visible '. 

That  is  very  likely,  Socrates. 

Yes,  that  is  very  likely,  Cebes;  and  these  must  be  the  souls, 
not  of  the  good,  but  of  the  evil,  who  are  compelled  to  wander 
about  such  places  in  payment  of  the  penalty  of  their  former  evil 

>  Compare  Milton,  Comus,  463  foil.: — 

'But  when  lust, 
By  unchaste  looks,  loose  gestures,  and  foul  talk, 
Btlt  most  by  lewd  and  lavish  act  of  sin, 
Lets  in  defilement  to  the  inward  parts, 
The  soul  grows  clotted  by  contagion, 
Imbodies,  and  imbrutes,  till  she  quite  lose 
The  divine  property  of  her  first  being. 
Such  are  those  thick  and  gloomy  shadows  damp 
Oft  seen  in  chamel  vaults  and  sepulchres, 
Lingering,  and  sitting  by  a  new  made  grave. 
As  loath  to  leave  the  body  that  it  lov'd. 
And  linked  itself  by  carnal  sensuality 
To  a  degenerate  and  degraded  state.' 
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way  of  life ;  and  they  continue  to  wander  until  the  desire  which 
haunts  them  is  satisfied  and  they  are  imprisoned  in  another  body. 
And  they  may  be  supposed  to  be  fixed  in  the  same  natures  which 
they  had  in  their  former  life. 

What  natures  do  you  mean,  Socrates  ? 

I  mean  to  say  that  men  who  have  followed  after  gluttony,  and 
wantonness,  and  drunkenness^  and  have  had  no  thought  of  avoiding 
them,  would  pass  into  asses  and  animals  of  that  sort.     What  do 
you  think  ? 
'  I  think  that  exceedingly  probable. 

And  those  who  have  chosen  the  portion  of  injustice,  and  tyranny,  8a 
and  violence,  will  pass  into  wolves,  or  hawks  and  kites; — ^whither 
else  can  we  suppose  them  to  go  ? 

Yes,  said  Cebes ;  that  is  doubtless  the  place  of  natures  such  as 
theirs. 

And  there  is  no  difficulty,  he  said,  in  assigning  to  all  of  them 
places  answering  to  their  several  natures  and  propensities  ? 

There  is  not,  he  said. 

Even  among  them  some  are  happier  than  others;  and  the 
happiest  both  in  themselves  and  their  place  of  abode  are  those 
who  have  practised  the  civil  and  social  virtues  which  are  called 
temperance  and  justice,  and  are  acquired  by  habit  and  attention 
without  philosophy  and  mind. 

Why  are  they  the  happiest? 

Because  they  may  be  expected  to  pass  into  some  gentle  social 
nature  which  is  like  their  own,  such  as  that  of  bees  or  ants,  or 
even  back  again  into  the  form  of  man,  and  just  and  moderate 
men  spring  from  them. 

That  is  not  impossible. 

But  he  who  is  a  philosopher  or  lover  of  learning,  and  is  en- 
tirely pure  at  departing,  is  alone  permitted  to  reach  the  gods. 
And  this  is  the  reason,  Simmias  and  Cebes,  why  the  true  votaries 
of  philosophy  abstain  from  all  fleshly  lusts,  and  endure  and 
fuse  to  give  themselves  up  to  them, — not  because  they  fear 
poverty  or  the  ruin  of  their  families,  like  the  lovers  of  money,  and 
the  world  in  general;  nor  like  the  lovers  of  power  and  honour, 
because  they  dread  the  dishonour  or  disgrace  of  evil  deeds. 

No,  Socrates,  that  would  not  become  them,  said  Cebes. 

No  indeed,  he  replied;  and  tlierefore  they  who  have  a  care 
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of  their  souls,  and  do  not  merely  live  in  the  fashions  of  the 
body,  say  farewell  to  all  this;  they  will  not  walk  in  the  ways 
of  the  blind :  and  when  philosophy  ofiers  them  purification  and 
release  from  evil,  they  feel  that  they  ought  not  to  resist  her  in- 
fluence, and  to  her  they  incline,  and  whither  she  leads  they 
follow  her. 

What  do  you  mean,  Socrates  ? 

I  will  tell  you,  he  said.  The  lovers  of  knowledge  are  con- 
scious that  their  souls  when  philosophy  receives  them,  are  simply 
fastened  and  glued  to  their  bodies:  the  soul  is  only  able  to 
view  existence  through  the  bars  of  a  prison,  and  not  in  her  own 
nature;  she  is  wallowing  in  the  mire  of  all  ignorance;  and 
philosophy,  seeing  the  terrible  nature  of  her  confinement,  and 
83  that  the  captive  through  desire  is  led  to  conspire  in  her 
own  captivity  (for  the  lovers  of  knowledge  are  aware  that  this 
was  the  original  state  of  the  soul,  and  that  when  she  was  in 
this  state  philosophy  received  and  gently  counselled  her,  and 
wanted  to  release  her,  pointing  out  to  her  that  the  eye  is  full 
of  deceit,  and  also  the  ear  and  the  other  senses,  and  persuading 
her  to  retire  from  them  in  all  but  the  necessary  use  of  them, 
and  to  be  gathered  up  and  collected  into  herself,  and  to  trust 
only  to  herself  and  her  own  intuitions  of  absolute  existence,  and 
mistrust  that  which  comes  to  her  through  others  and  is  subject  to 
vicissitude) — philosophy  shows  her  that  this  is  visible  and  tangible, 
but  that  what  she  sees  in  her  own  nature  is  intellectual  and  in- 
visible. And  the  soul  of  the  true  philosopher  thinks  that  she 
ought  not  to  resist  this  deliverance,  and  therefore  abstains  from 
pleasures  and  desires  and  pains  and  fears,  as  far  as  she  is  able ; 
reflecting  that  when  a  man  has  great  joys  or  sorrows  or  fears  or 
desires,  he  suffers  from  them,  not  the  sort  of  evil  which  might  be 
anticipated — as  for  example,  the  loss  of  his  health  or  property 
which  he  has  sacrificed  to  his  lusts — but  he  has  suffered  an  evil 
greater  far,  which  is  the  greatest  and  worst  of  all  evils,  and 
one  of  which  he  never  thinks. 

And  what  is  that,  Socrates  ?  said  Cebes. 

Why  this :  When  the  feeling  of  pleasure  or  pain  in  the  soul 
»  is  most  intense,  all  of  us  naturally  suppose  that  the  object  of 
this  intense  feeling  is  then  plainest  and  truest:  but  this  is  not 
the  case. 
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Very  true. 

And  this  is  the  state  in  which  the  soul  is  most  enthralled  bf 
the  body. 

How  is  that  ? 

Why,  because  each  pleasure  and  pain  is  a  sort  of  nail  wfaid 
nails  and  rivets  the  soul  to  the  body,  and  engrosses  her  and  makes 
her  believe  that  to  be  true  which  the  body  affirms  to  be  true; 
and  from  agreeing  with  the  body  and  having  the  same  delights 
she  is  obliged  to  have  the  same  habits  and  ways,  and  is  not 
likely  ever  to  be  pure  at  her  departure  to  the  world  below,  but 
is  always  saturated  with  the  body;  so  that  she  soon  sinks  into 
another  body  and  there  germinates  and  grows,  and  has  therefore 
no  part  in  the  communion  of  the  divine  and  pure  and  simple. 

That  is  most  true,  Socrates,  answered  Cebes. 

And  this,  Cebes,  is  the  reason  why  the  true  lovers  of  know- 
ledge are  temperate  and  brave;  and  not  for  the  reason  which 
the  world  gives. 

Certainly  not.  84 

Certainly  not !  For  not  in  that  way  does  the  soul  of  a  philo- 
sopher reason;  she  will  not  ask  philosophy  to  release  her  in 
order  that  when  released  she  may  deliver  herself  up  again  to 
the  thraldom  of  pleasures  and  pains,  doing  a  work  only  to  be 
undone  again,  weaving  instead  of  unweaving  her  Penelope's 
web.  But  she  will  make  herself  a  calm  of  passion,  and  follow 
reason,  and  dwell  in  her,  beholding  the  true  and  divine  (which 
is  not  matter  of  opinionj,  and  thence  derive  nourishment. 
Thus  she  seeks  to  live  while  she  lives,  and  after  death  she  hopes 
to  go  to  her  own  kindred  and  to  be  freed  from  human  ills. 
Never  fear,  Simmias  and  Cebes,  that  a  soul  which  has  been 
thus  nurtured  and  has  had  these  pursuits,  will  at  her  departure 
from  the  body  be  scattered  and  blown  away  by  the  winds  and 
be  nowhere  and  nothing. 

When  Socrates  had  done  speaking,  for  a  considerable  time 
there  was  silence;  he  himself  and  most  of  us  appeared  to  be 
meditating  on  what  had  been  said;  only  Cebes  and  Simmias 
spoke  a  few  words  to  one  another.  And  Socrates  observing  this 
asked  them  what  they  thou^t  of  the  argument,  and  whether 
there  was  anything  wanting?  For,  said  he,  much  is  still  open 
to  suspicion  and  attack,  if  anyone  were  disposed  to  sift   the 
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ii^atter  thorou^y.  If  you  are  taUdng  of  something  else  I  would 
Hither  not  interrupt  you,  but  if  you  are  still  doubtful  about 
the  argument  do  not  hesitate  to  say  exactly  what  you  think, 
and  let  us  have  anything  better  ^ich  you  can  suggest;  and 
If  I  am  likely  to  be  of  any  use,  allow  me  to  help  you. 
.  Sinmiias  said :  I  must  confess,  Socrates,  that  doubts  did  arise 
in  our  minds^  and  each  of  us  was  urging  and  inciting  the  other 
to  put  the  question  which  we  wanted  to  have  answered  and 
which  neidier  of  us  liked  to  ask,  fearing  that  our  importunity 
might  be  troublesome  under  present  circumstances. 

Socrates  smiled,  and  said:  O  Simmias,  how  strange  that  is; 
I  am  not  very  likely  to  persuade  other  men  that  I  do  not  regard 
my  present  situation  as  a  misfortune^  if  I  am  unable  to  persuade 
you,  and  you  will  keep  fancying  that  I  am  at  all  more  troubled 
now  than  at  any  other  time.  Will  you  not  allow  that  I  have  as 
much  of  the  spirit  of  prophecy  in  me  as  the  swans  ?  For  they, 
when  tiiey  perceive  that  they  must  die,  having  sung  all  their  life 
^5  long^  do  then  sing  more  than  ever,  rejoicing  in  the  thought  that 
they  are  about  to  go  away  to  the  god  whose  ministers  they  are. 
But  men,  because  they  are  themselves  afraid  of  death,  slanderously 
affirm  of  the  swans  that  they  sing  a  lament  at  the  last,  not  con- 
sidering that  no  bird  sings  when  cold,  or  hungry,  or  in  pain,  not 
even  the  nightingale,  nor  the  swallow,  nor  yet  the  hoopoe ;  which 
are  said  indeed  to  tune  a  lay  of  sorrow^  although  I  do  not  believe 
this  to  be  true  of  them  any  more  than  of  the  swans.  But  because 
they  are  sacred  to  Apollo,  and  have  the  gift  of  prophecy,  and 
anticipate  the  good  things  of  another  world,  therefore  they  sing 
and  rejoice  in  that  day  more  than  ever  they  did  before.  And  I 
too,  believing  myself  to  be  the  consecrated  servant  of  the  same 
God,  and  the  fellow-servant  of  the  swans,  and  thinking  that  I 
have  received  from  my  master  gifts  of  prophecy  which  are  not 
inferior  to  theirs,  would  not  go  out  of  life  less  merrily  than  the 
swans.  Cease  to  mind  then  about  this,  but  speak  and  ask  anything 
which  you  like,  while  the  eleven  magistrates  of  Athens  allow. 

Well,  Socrates,  said  Simmias,  then  I  will  tell  you  my  difficulty, 
and  Cebes  will  tell  you  his.  For  I  dare  say  that  you,  Socrates,  feel  as 
I  doi^  how  very  hard  or  almost  impossible  is  the  attainment  of  any 
certainty  about  questions  such  as  these  in  the  present  life.  And 
yet  I  should  deem  him  a  coward  who  did  not  prove  what  is  said 

F  f 
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about  them  to  the  uttermost^  or  whose  heart  failed  him  before 
he  had  examined  them  on  every  side*  For  he  should  persevere 
until  he  has  attained  one  of  two  things :  either  he  should  discover 
or  learn  the  truth  about  them ;  or,  if  diis  is  impossible,  I  would 
have  him  take  the  best  and  most  irrefragable  of  human  notions, 
and  let  this  be  the  rafl  upon  which  he  sails  through  life — ^not  with- 
out risk,  as  I  admit,  if  he  cannot  find  some  word  of  God  whidi 
will  more  surely  and  safely  carry  him.  And  now^  as  you  bid  me,  I 
will  venture  to  question  you,  as  I  should  not  like  to  reproach  myself 
hereafter  with  not  having  said  at  the  time  what  I  think.  For 
when  I  consider  the  matter,  either  alone  or  with  Cebes,  the  argu- 
ment does  certainly  appear  to  me,  Socrates,  to  be  not  sufficient. 

Socrates  answered :  I  dare  say,  my  friend,  that  you  may  be 
right,  but  I  should  like  to  know  in  what  respect  the  argument 
is  not  sufficient. 

In  this  respect,  replied  Simmias: — might  not  a  person  use 
the  same  argument  about  harmony  and  the  lyre — might  he  not 
say  that  harmony  is  a  thing  invisible,  incorporeal,  fair,  divine, 
abiding  in  the  lyre  which  is  harmonized,  but  that  the  lyre  8d 
and  the  strings  are  matter  and  material^  composite,  earthy,  and 
akin  to  mortality  ?  And  when  some  one  breaks  the  lyre,  or  cuts 
and  rends  the  strings,  then  he  who  takes  this  view  would  argue 
as  you  do,  and  on  the  same  analogy,  that  the  harmony  survives 
and  has  not  perished ;  for  you  cannot  imagine,  as  he  would  say^ 
that  the  lyre  without  the  strings,  and  the  broken  strings  them- 
selves remain,  and  yet  that  the  harmony,  which  is  of  heavenly  and 
immortal  nature  and  kindred,  has  perished — and  perished  too 
before  the  mortal.  That  harmony,  he  would  say,  certainly  exists 
somewhere,  and  the  wood  and  strings  will  decay  before  that 
decays.  For  I  suspect,  Socrates,  that  the  notion  of  the  soul  which 
we  are  all  of  us  inclined  to  entertain,  would  also  be  yours,  and 
that  you  too  would  conceive  the  body  to  be  strung  up,  and  held 
together,  by  the  elements  of  hot  and  cold,  wet  and  dry,  and  the 
like,  and  that  the  soul  is  the  harmony  or  due  proportionate 
admixture  of  them.  And,  if  this  is  true,  the  inference  clearly  is, 
that  when  the  strings  of  the  body  are  unduly  loosened  or  over- 
strained through  disorder  or  other  injury,  then  the  soul,  though 
most  divine,  like  other  harmonies  of  music  or  of  works  of  art,  of 
course  perishes  at  once;  although  the  material  remains  of  the 
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bodjr  may  last  for  a  considerable  time,  until  they  are  either 
decayed  or  burnt*  Now  if  any  one  maintained  that  the  soul^ 
being  die  harmony  of  the  elements  of  the  body^  first  perishes  in 
that  whidi  is  called  deaths  how  shall  we  answer  him  ? 

Socrates  looked  round  at  us  as  his  manner  was,  and  said  with 
a  smile :  Simmias  has  reason  on  his  side  \  and  why  does  not  some 
one  of  you  who  is  abler  than  myself  answer  him  ?  for  there  is  force 
in  his  attack  upon  me.  But  perhaps,  before  we  answer  him,  we 
had  better  also  hear  what  Cebes  has  to  say  against  the  argument — 
this  will  give  us  time  for  reflection,  and  when  both  of  them  have 
spoken,  we  may  either  assent  to  them,  if  their  words  appear  to  be 
in  consonance  with  the  truth,  or  if  not,  we  may  take  up  the  other 
side,  and  argue  with  them.  Please  to  tell  me  then,  Cebes,  he 
said,  what  was  the  difficulty  which  troubled  you  ? 

Cebes  said:  I  will  tell  you.  My  feeling  is  that  the  argument  is  still 
in  the  same  position,  and  open  to  the  same  objections  which  were 
37  urged  before ;  for  I  am  ready  to  admit  that  the  existence  of  the 
soul  before  entering  into  the  bodily  form  has  been  very  ingeniously, 
and,  as  I  may  be  allowed  to  say,  quite  sufficiently  proven  ^  but  the 
existence  of  the  soul  after  death  is  stilly  in  my  judgment^  un- 
proven.  Now  my  objection  is  not  the  same  as  that  of  Simmias ; 
for  I  am  not  disposed  to  deny  that  the  soul  is  stronger  and  more 
lasting  than  the  body^  being  of  opinion  that  in  all  such  respects 
the  soul  very  far  excels  the  body.  Well  then,  says  the  argument 
to  me,  why  do  you  remain  unconvinced  ? — When  you  see  that  the 
weaker  is  still  in  existence  after  the  man  is  dead,  will  you  not 
admit  that  the  more  lasting  must  also  survive  during  the  same 
period  of  time  ?  Now  I,  like  Simmias,  must  employ  a  figure ; 
and  I  shall  ask  you  to  consider  whether  the  figure  is  to  the  point. 
The  parallel  which  I  will  suppose  is  that  of  an  old  weaver,  who 
dies,  and  after  his  death  somebody  says : — He  is  not  dead,  he  must 
be  alive ;  and  he  appeals  to  the  coat  which  he  himself  wove  and 
wore,  and  which  is  still  whole  and  undecayed.  And  then  he  {H-o- 
ceeds  to  ask  of  some  one  who  is  incredulous,  whether  a  man  lasts 
longer,  or  the  coat  which  is  in  use  and  wear^  and  when  he  is 
answered  that  a  man  lasts  far  longer,  thinks  that  he  has  thus 
certainly  demonstrated  the  survival  of  the  man,  who  is  the  more 
lasting,  because  the  less  lasting  remains.  But  that,  Sinunias,  as 
I  would  beg  you  to  observe,  is  not  the  truth  ^  every  one  sees  that 
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he  who  talks  thus  is  talking  nonsense.  For  the  truth  is,  that  this 
weaver,  having  worn  and  woven  many  such  coats,  though  he  out- 
lived several  of  them,  was  himself  outlived  by  the  last  ^  but  this 
is  surely  very  fax  from  {H-oving  that  a  man  is  slighter  and  weaker 
than  a  coat.  Now  the  relation  of  the  body  to  the  soul  may  be 
expressed  in  a  similar  figure ;  for  you  may  say  with  reason  that  the 
soul  is  lasting,  and  the  body  weak  and  shortlived  in  comparison. 
And  every  soul  may  be  said  to  wear  out  many  bodies,  especially 
in  the  course  of  a  long  life.  For  if  while  the  man  is  alive  the 
body  deliquesces  and  decays,  and  yet  the  soul  always  weaves  her 
garment  anew  and  repairs  the  waste,  then  of  course,  when  the  soul 
perishes,  she  must  have  on  her  last  garment,  and  this  only  will 
survive  her ;  but  then  again,  when  the  soul  is  dead,  the  body  will 
at  last  show  its  native  weakness,  and  soon  pass  into  decay.  And 
therefore  this  is  an  argument  on  which  I  would  rather  not  rely  as 
proving  that  the  soul  exists  after  death.  For  suppose  that  we  88 
grant  even  more  than  you  affirm  as  within  the  range  of  possibility, 
and  besides  acknowledging  that  the  soul  existed  before  birth, 
admit  also  that  after  death  the  souls  of  some  are  existing  still, 
and  will  exist,  and  will  be  born  and  die  again  and  again,  and 
that  there  is  a  natural  strength  in  the  soul  which  will  hold  out 
and  be  born  many  times — for  all  this,  we  may  be  still  inclined  to 
think  that  she  will  weary  in  the  labours  of  successive  births,  and 
may  at  last  succumb  in  one  of  her  deaths  and  utterly  perish ;  and 
this  death  and  dissolution  of  the  body  which  brings  destruction  to 
the  soul  may  be  unknown  to  any  of  us,  for  no  one  of  us  can  have 
had  any  experience  of  it :  and  if  this  be  true,  then  I^  say  that  he 
who  is  confident  in  death  has  but  a  foolish  confidence,  unless  he 
is  able  to  prove  that  the  soul  is  altogether  immortal  and  imperish- 
able. But  if  he  is  not  able  to  prove  this,  he  who  is  about  to  die 
will  always  have  reason  to  fear  that  when  the  body  is  disunited, 
the  soul  also  may  utterly  perish. 

All  of  us,  as  we  afterwards  remarked  to  one  another,  had  an 
unpleasant  feeling  at  hearing  them  say  this.  When  we  had  been 
so  firmly  convinced  before,  now  to  have  our  faith  shaken  seemed 
to  introduce  a  confusion  and  uncertainty,  not  only  into  the  pre-, 
vious  argument,  but  into  any  future  one ;  either  we  were  not  good 
judges,  or  there  were  no  real  grounds  of  belief. 

Ech.  There  I  feel  with  you — indeed  I  do,  Phaedo,  and  when 
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you  were  speakings  I  was  beginning  to  ask  myself  the  same  ques- 
tion :  What  argument  can  I  ever  trust  again  ?  For  what  could  be 
more  convincing  than  the  argument  of  Socrates^  which  has  now 
fallen  into  discredit  ?  That  the  soul  is  a  harmony  is  a  doctrine 
which  has  always  had  a  wonderful  attraction  for  me,  and,  when 
mentioned,  came  back  to  me  at  once,  as  my  own  original  con- 
viction. And  now  I  must  begin  again  and  find  another  argument 
which  will  assure  me  that  when  the  man  is  dead  the  soul  dies  not 
with  him.  Tell  me,  I  beg,  how  did  Socrates  proceed  ?  Did  he 
appear  to  share  the  unpleasant  feeling  which  you  mention  ?  or  did 
he  receive  the  interruption  calmly  and  give  a  sufficient  answer  ? 
Tell  us,  as  exactly  as  you  can,  what  passed. 

Phaed.  Often,  Echecrates,  as  I  have  admired  Socrates,  I  never 
89  admired  him  more  than  at  that  moment.  That  he  should  be  able 
to  answer  was  nothings  but  what  astonished  me  was,  first,  the 
gentle  and  pleasant  and  approving  manner  in  which  he  regarded 
the  words  of  the  young  men^  and  then  his  quick  sense  of  the 
wound  which  had  been  inflicted  by  the  argument^  and  his  ready 
application  of  the  healing  art.  He  might  be  compared  to  a  general 
rallying  his  defeated  and  broken  army,  urging  them  to  follow  him 
and  return  to  the  field  of  argument. 

Ech.  How  was  that  ? 

Phaed.  You  shall  hear,  for  I  was  close  to  him  on  his  right  hand, 
seated  on  a  sort  of  stool^  and  he  on  a  couch  which  was  a  good  deal 
higher.  Now  he  had  a  way  of  playing  with  my  hair,  and  then  he 
smoothed  my  head,  and  pressed  the  hair  upon  my  neck,  and  said: — 
To-morrow,  Phaedo,  I  suppose  that  those  fair  locks  of  yours  will 
be  severed. 

Yes,  Socrates,  I  suppose  that  they  will,  I  replied. 

Not  so,  if  you  will  take  my  advice. 

What  shall  I  do  with  them  ?  I  said. 

To-day,  he  replied,  and  not  to-morrow,  if  this  argument  dies 
and  cannot  be  brought  to  life  again  by  us,  you  and  I  will  both 
shave  our  locks :  and  if  I  were  you,  and  could  not  maintain  my 
ground  against  Simmias  and  Cebes,  I  would  myself  take  an 
oath,  like  the  Argives,  not  to  wear  hair  any  more  until  I  had 
renewed  the  conflict  and  defeated  them. 

Yes,  I  said^  but  Heracles  himself  is  said  not  to  be  a  match 
for  two. 


438  PHAEDO. 


Summon  me  then,  he  said,  and  I  will  be  your  lolaus  until  the  sun 
goes  down. 

I  summon  you  rather,  I  said,  not  as  Heracles  summoning 
lolaus,  but  as  lolaus  might  summon  Heracles. 

That  will  be  all  the  same,  he  said.  But  first  let  us  take  care 
that  we  avoid  a  danger. 

And  what  is  that  ?  I  said. 

The  danger  of  becoming  misologists,  he  replied,  which  is 
one  of  the  very  worst  things  that  can  happen  to  us.  For  as 
there  are  misanthropists  or  haters  of  men,  t^ere  are  also  miso- 
logists or  haters  of  ideas,  and  both  sjfring  from  the  same  cause, 
which  is  ignorance  of  the  world.  Misanthropy  arises  from  the 
too  great  confidence  of  inexperience; — ^you  trust  a  man  and 
think  him  altogether  true  and  good  and  &ithful,  and  dien  in 
a  little  while  he  turns  out  to  be  &lse  and  knavish;  and  then 
another  and  another,  and  when  this  has  happened  several  times 
to  a  man,  especially  within  the  circle  of  his  own  most  trusted 
friends,  as  he  deems  them,  and  he  has  oflen  quarrelled  witii  them, 
he  at  last  hates  all  men,  and  believes  that  no  one  has  any  good 
in  him  at  all.    I  dare  say  that  you  must  have  observed  this* 

Yes,  I  said. 

And  is  not  this  discreditable?    The  reason  is,  that  a  man, 
having  to  deal  with  other  men,  has  no  knowledge  of  them ;  for 
if  he  had  knowledge,  he  would  have  known  the  true  state  of  90 
the  case,  that  few  are  the  good  and  few  the  evil,  and  that  the 
great  majority  are  in  the  interval  between  them. 

How  do  you  mean  ?  I  *id. 

I  mean,  he  replied,  as  you  might  say  of  the  very  large  and 
very  small — that  nothing  is  more  uncommon  than  a  very  large 
or  very  small  man;  and  this  applies  generally  to  all  extremes, 
whether  of  great  and  small,  or  swift  and  slow,  or  fair  and  foul, 
or  black  and  white:  and  whether  the  instances  you  select  be 
men  or  dogs  or  anything  else,  few  are  the  extremes,  but  many 
are  in  the  mean  between  them.    Did  you  never  observe  this  ? 

Yes,  I  said,  I  have. 

And  do  you  not  imagine,  he  said,  that  if  there  were  a  com- 
petition of  evil,  the  first  in  evil  would  be  found  to  be  very  few  ? 

Yes,  that  is  very  likely,  I  said. 

Yes,  that  is  very  likely,  he  replied;   not  that  in  this  respect 
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arguments  are  like  men — there  I  was  led  on  by  you  to  say  more 
than  I  had  intended ;  but  the  point  of  comparison  was,  that  when 
a  simple  man  who  has  no  skill  in  dialectics  believes  an  argument 
to  be  true  which  he  afterwards  imagines  to  be  Bdse,  whether  really 
false  or  not,  and  dien  another  and  another,  he  has  no  longer  any 
feiith  left,  and  great  disputers^  as  you  know,  come  to  think  at  last 
that  they  have  grown  to  be  the  wisest  of  mankind ;  for  they  alone 
perceive  the  utter  unsoundness  and  instability  of  all  arguments, 
or  indeed,  of  all  things,  which,  like  the  currents  in  the  Euripus^ 
are  going  up  and  down  in  never-ceasing  ebb  and  flow. 

That  is  quite  true,  I  said. 

Yes,  Phaedo,  he  replied,  and  very  melancholy  too,  if  there 
be  such  a  thing  as  truth  or  certainty  or  power  of  knowing 
at  all,  that  a  man  should  have  lighted  upon  some  argument  or 
other  which  at  first  seemed  true  and  then  turned  out  to  be  false^ 
and  instead  of  blaming  himself  and  his  own  want  of  wit^  because 
he  is  annoyed,  should  at  last  be  too  glad  to  transfer  the  blame 
from  himself  to  arguments  in  general;  and  for  ever  afterwards 
should  hate  and  revile  them,  and  lose  the  truth  and  knowledge  of 
existence. 

Yes,  indeed,  I  said ;  that  is  very  melancholy. 

Let  us  then,  in  the  first  place,  he  said^  be  careful  of  admitting 
into  our  souls  the  notion  that  there  is  no  truth  or  health  or 
soundness  in  any  arguments  at  all ;  but  let  us  rather  say  that  there 
is  as  yet  no  health  in  us,  and  that  we  must  quit  ourselves  like 
men  and  do  our  best  to  gain  health — ^you  and  all  other  men 
with  a  view  to  the  whole  of  your  future  life,  and  I  myself  with 
a  view  to  death.  For  at  this  moment  I  am  sensible  that  I  have 
not  the  temper  of  a  philosopher;  like  the  vulgar,  I  am  only  a 
partisan.  For  the  partisan,  when  he  is  engaged  in  a  dispute,  cares 
nothing  about  the  rights  of  the  question,  but  is  anxious  only  to 
convince  his  hearers  of  his  own  assertions.  And  the  difference 
between  him  and  me  at  the  present  moment  is  only  this — ^that 
whereas  he  seeks  to  convince  his  hearers  that  what  he  says  is  true^ 
I  am  rather  seeking  to  convince  myself;  to  convince  my  hearers 
is  a  secondary  matter  with  me.  And  do  but  see  how  much  I 
gain  by  this.  For  if  what  I  say  is  true,  then  I  do  well  to  be 
persuaded  of  the  truth ;  but  if  there  be  nothing  after  death,  still, 
during  the  short  time  that  remains,  I  shall  save  my  friends  ftom 
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lamentations,  and  my  ignorance  will  not  last,  and  therefore  no 
harm  will  be  done.  This  is  the  state  of  mind,  Simmias  and  Cebes^ 
in  which  I  ap^H-oach  the  argument.  And  I  would  ask  you  to  be 
thinking  of  the  truth  and  not  of  Socrates :  agree  with  me,  if  I  seem 
to  you  to  be  speaking  the  truth ;  or  if  not,  withstand  me  might 
and  main,  that  I  may  not  deceive  you  as  well  as  myself  in  my 
enthusiasm,  and  like  the  bee,  leave  my  sting  in  you  before  I  die. 

And  now  let  us  proceed,  he  said.  And  first  of  all  let  me  be 
sure  that  I  have  in  my  mind  what  you  were  saying.  Simmias^ 
if  I  remember  rightly,  has  fears  and  misgivings  whether  the  soul, 
being  in  the  form  of  harmony,  although  a  fairer  and  diviner 
thing  than  the  body,  may  not  perish  first.  On  the  other  hand, 
Cebes  appeared  to  grant  that  the  soul  was  more  lasting  than 
the  body,  but  he  said  that  no  one  could  know  whether  the  soul, 
after  having  worn  out  many  bodies,  might  not  perish  herself  and 
leave  her  last  body  behind  her ;  and  that  this  is  death,  which  is 
the  destruction  not  of  the  body  but  of  the  soul,  for  in  the  body 
the  work  of  destruction  is  ever  going  on.  Are  not  thdse,  Simmias 
and  Cebes,  the  points  which  we  have  to  consider  ? 

They  both  agreed  to  this  statement  of  them. 

He  proceeded :  And  did  you  deny  the  force  of  the  whole  pre- 
ceding argument,  or  of  a  part  only  ? 

Of  a  part  only,  they  replied. 

And  what  did  you  think,  he  said,  of  that  part  of  the  argument 
in  which  we  said  that  knowledge  was  recollection  only,  and 
inferred  from  this  that  the  soul  must  have  previously  existed 
somewhere  else  before  she  was  enclosed  in  the  body  ?  Cebes  said  9? 
that  he  had  been  wonderfully  impressed  by  that  part  of  the  ar- 
gument, and  that  his  conviction  remained  unshaken.  Simmias 
agreed,  and  added  that  he  himself  could  hardly  imagine  the 
possibility  of  his  ever  thinking  differently  about  that. 

But,  rejoined  Socrates,  you  will  have  to  think  differently,  my 
Theban  friend,  if  you  still  maintain  that  harmony  is  a  compound, 
and  that  the  soul  is  a  harmony  which  is  made  out  of  strings  set  in 
the  frame  of  the  body ;  for  you  will  surely  never  allow  yourself  to 
say  that  a  harmony  is  prior  to  the  elements  which  compose  the 
harmony. 

No,  Socrates,  that  is  impossible. 

But  do  you  not  see  that  you  art  saying  this  when  you  say  that  the 
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existed  before  she  took  the  form  and  body  of  man^  and  was 

inade  up  of  elements  which  as  yet  had  no  existence  ?    For  harmony 

is  not  a  sort  of  thing  like  the  soul,  as  you  suppose^  but  first  the 

\f[t^  and  the  strings,  and  the  sounds  exist  in  a  state  of  discord^  and 

dien  harmony  is  made  last  of  all,  and  perishes  first.    And  how  can 

sudi  a  notion  of  the  soul  as  this  agree  with  the  other  ? 

Not  at  all^  replied  Simmias. 

And  yet,  he  said,  there  surely  ought  to  be  harmony  when 
harmony  is  the  theme  of  discourse. 

There  ought,  replied  Simmias. 

But  diere  is  no  harmony^  he  said^  in  the  two  propositions  that 
knowledge  is  recollection^  and  that  the  soul  is  a  harmony.  Which 
of  diem  then  will  you  retain  ? 

I  think,  he  replied,  that  I  have  a  much  stronger  ficiith,  Socrates, 
in  the  first  of  the  two,  which  has  been  fully  demonstrated  to  me, 
than  in  the  latter,  which  has  not  been  demonstrated  at  all,  but 
rests  only  on  {H-obable  and  plausible  grounds;  and  I  know  too  well 
that  these  arguments  from  probabilities  are  impostors,  and  unless 
great  caution  is  observed  in  the  use  of  them,  they  are  apt  to  be 
deceptive — in  geometry,  and  in  other  things  too.  But  the  doctrine 
of  knowledge  and  recollection  has  been  {H-oven  to  me  on  trust- 
worthy grounds;  and  the  proof  was  that  the  soul  must  have  existed 
before  ^e  came  into  the  body,  because  to  her  belongs  the  essence 
of  which  the  very  name  implies  existence.  Having,  as  I  am  con^ 
vinced^  rightly  accepted  this  conclusion,  and  on  sufficient  grounds, 
I  must,  as  I  suppose,  cease  to  argue  or  allow  others  to  argue  that 
the  soul  is  a  harmony. 

Let  me  put  the  matter^  Simmias^  he  said^  in  another  point  of 
view  :  Do  you  imagine  that  a  harmony  or  any  other  composition 
can  be  in  a  state  other  than  that  of  the  elements,  out  of  which  it 
is  compounded  ? 

Certainly  not. 

Or  do  or  suffer  anything  other  than  they  do  or  suffer  ? 

He  agreed. 

Then  a  harmony  does  not  lead  the  parts  or  elements  which 
make  up  the  harmony,  but  only  follows  them. 

He  assented. 

For  harmony  cannot  possibly  have  any  motion,  or  sound,  or 
other  quality  which  is  opposv(|i^hhe  parts. 
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That  would  be  impossible^  he  replied. 

And  does  not  every  harmony  depend  upcm  the  manner  in  which 
the  elements  are  harmonized  ? 

I  do  not  understand  you^  he  said. 

I  mean  to  say  that  a  harmony  admits  of  d^ees,  and  is  more  of 
a  harmony,  and  more  completely  a  harmony,  when  more  completdj 
harmonized,  if  that  be  possible ;  and  less  of  a  harmony,  and  less 
completely  a  harmony,  when  less  harmonized. 

True. 

But  does  the  soul  admit  of  d^ees  ?  or  is  one  soul  in  tiie  very 
least  d^ee  more  or  less,  or  more  or  less  completely,  a  soul  than 
another  ? 

Not  in  the  least. 

Yet  surely  one  soul  is  said  to  have  intelligence  and  virtue,  and 
to  be  good,  and  another  soul  is  said  to  have  folly  and  vice,  and  to 
be  an  evil  soul :  and  this  is  said  truly  ? 

Yes,  truly. 

But  what  will  those  who  maintain  the  soul  to  be  a  harmony  say 
of  this  presence  of  virtue  and  vice  in  the  soul  ? — will  they  say 
that  here  is  another  harmony,  and  another  discord,  and  that  the 
virtuous  soul  is  harmonized,  and  herself  being  harmony  has  an- 
other harmony  within  her,  and  that  the  vicious  soul  is  inharmonical 
and  has  no  harmony  within  her  ? 

I  cannot  say,  replied  Sinmiias;  but  I  suppose  that  something 
of  that  kind  would  be  asserted  by  those  who  take  this  view. 

And  the  admission  is  already  made  that  no  soul  is  more  a  soul 
than  another^  and  this  is  equivalent  to  admitting  that  harmo^  is 
not  more  or  less  harmony,  or  more  or  less  completely  a  harmo^? 

Quite  true. 

And  that  which  is  not  more  or  less  a  harmony  is  not  more  or 
less  harmonized  ? 

True. 

And  that  which  is  not  more  or  less  harmonized  cannot  have 
more  or  less  of  harmony,  but  only  an  equal  harmony? 

Yes,  an  equal  harmony. 

Then  one  soul  not  being  more  or  less  absolutely  a  soul  than 
another,  is  not  more  or  less  harmonized  ? 

Exactly. 

And  therefore  has  neither  more  nor  less  of  harmony  or  of  discord? 
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She  has  not. 

And  having  neither  more  nor  less  of  harmony  or  of  discord, 
one  soul  has  no  more  vice  or  virtue  than  another^  if  vice  be  discord 
and  virtue  harmony  ? 

Not  at  all  more. 

Or  speaking  more  correctly,  Simmias^  the  soul,  if  she  is  a 
harmony,  will  never  have  any  vicej  because  a  harmony,  being 
absolutely  a  harmony,.has  no  part  in  the  inharmonical. 

No. 

And  therefore  a  soul  which  is  absolutely  a  soul  has  no  vice  ? 

How  can  she  have,  consistently  with  the  preceding  argument  ? 

Then,  according  to  this,  if  the  souls  of  all  animals  are  equally 
and  absolutely  souls,  they  will  be  equally  good  ? 

I  agree  with  you^  Socrates,  he  said. 

And  can  all  this  be  true,  think  you  ?  he  said ;  and  are  all  these 
consequences  admissible — which  nevertheless  seem  to  follow  from 
the  assumption  that  the  soul  is  a  harmony  ? 

Certainly  not,  he  said. 

Once  more,  he  said,  what  ruling  principle  is  there  of  human 
things  other  than  the  soul,  and  especially  the  wise  soul  ?  Do  you 
know  of  any  ? 

Indeed,  I  do  not. 

And  is  the  soul  in  agreement  with  the  affections  of  the  body  ? 
or  is  she  at  variance  with  them  ?  For  example,  when  the  body  is 
hot  and  thirsty,  does  not  the  soul  incline  us  against  drinking?  and 
when  the  body  is  hungry,  against  eating  ?  And  this  is  only  one 
instance  out  of  ten  thousand  of  the  opposition  of  the  soul  to  the 
things  of  the  body. 

Very  true. 

But  we  have  already  acknowledged  that  the  soul,  being  a 
harmony,  can  never  utter  a  note  at  variance  with  the  tensions 
and  relaxations  and  vibrations  and  other  affections  of  the  strings 
out  of  which  she  is  composed ;  she  can  only  follow,  she  cannot 
lead  them  ? 

Yes^  he  said,  we  acknowledged  that,  certainly. 

And  yet  do  we  not  now  discover  the  soul  to  be  doing  the  exact 
opposite — leading  the  elements  of  which  she  is  believed  to  be 
composed ;  almost  always  opposing  and  coercing  tiiem  in  all  sorts 
of  ways  throughout  life,  sometimes  more  violently  with  the  pains 
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of  medicine  and  gymnastic ;  then  again  more  gently ; — ^threatening 
and  also  reprimanding  the  desires,  passions,  fears,  as  if  talking  to 
a  thing  which  is  not  herself,  as  Homer  in  the  Odyssee  represents 
Odysseus  doing  in  the  words : — 

'He  beat  his  breast,  and  thus  reproached  his  heart: 
Endure,  my  heart;  far  worse  hast  thou  endured!' 

Do  you  think  that  Homer  could  have  written  this  under  the 
idea  that  the  soul  is  a  harmony  capable  of  being  led  by  the 
affections  of  the  body,  and  not  rather  of  a  nature  which  leads  and 
masters  them  ^  and  herself  a  far  diviner  thing  than  any  harmony? 

Yes,  Socrates,  I  quite  agree  to  that. 

Then,  my  friend,  we  can  never  be  right  in  saying  that  the  soul 
is  a  harmony,  for  that  would  clearly  contradict  the  divine  Homer  9i 
as  well  as  ourselves. 

True,  he  said. 

Thus  much,  said  Socrates,  of  Harmonia,  your  Theban  goddes^ 
Cebes,  who  has  not  been  ungracious  to  us,  I  think ;  but  what  shall 
I  say  to  the  Theban  Cadmus,  and  how  shall  I  propitiate  him  ? 

I  think  that  you  will  discover  a  way  of  propitiating  him,  said 
Cebes;  I  am  sure  that  you  have  answered  the  argument  about 
harmony  in  a  manner  that  I  could  never  have  expected.  For 
when  Simmias  mentioned  his  objection,  I  quite  imagined  that  no 
answer  could  be  given  to  him,  and  therefore  I  was  surprised  at 
finding  that  his  argument  could  not  sustain  the  first  onset  of  yours, 
and  not  impossibly  the  other,  whom  you  call  Cadmus^  may  share 
a  similar  fate. 

Nay,  my  good  friend,  said  Socrates,  let  us  not  boast,  lest  some 
evil  eye  should  put  to  flight  the  word  which  I  ^m  about  to  speak. 
That,  however,  may  be  left  in  the  hands  of  those  above ;  while 
I  draw  near  in  Homeric  fashion,  and  try  the  mettle  of  your  words. 
Briefly,  the  sum  of  your  objection  is  as  follows : — ^You  want  to 
have  proven  to  you  that  the  soul  is  imperishable  and  immortal, 
and  you  think  that  the  philosopher  who  is  confident  in  death  has 
but  a  vain  and  foolish  confidence,  if  he  thinks  that  he  will  fare 
better  than  one  who  has  led  another  sort  of  life,  in  the  world 
below,  unless  he  can  prove  this :  and  you  say  that  the  demonstra- 
tion of  the  strength  and  divinity  of  the  soul,  and  of  her  existence 
prior  to  our  becoming  men,  does  not  necessarily  imply  her  im- 
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mortality.  Granting  that  the  soul  is  longlived,  and  has  known 
and  done  much  in  a  former  state,  still  she  is  not  on  that  account 
immortal^  and  her  entrance  into  the  human  form  may  be  a 
sort  of  disease  which  is  the  beginning  of  dissolution,  and  may  at 
last,  after  the  toils  of  life  are  over,  end  in  that  which  is  called 
death.  And  whether  the  soul  enters  into  the  body  once  only  or 
many  times,  that,  as  you  would  say,  makes  no  difference  in  the 
fears  of  individuals.  For  any  man,  who  is  not  devoid  of  natural 
feeling,  has  reason  to  fear,  if  he  has  no  knowledge  or  proof  of  the 
soul's  inmiortality.  That  is  what  I  suppose  you  to  say,  Cebes, 
which  I  designedly  repeat,  in  order  that  nothing  may  escape  us, 
and  that  you  may,  if  you  wish,  add  or  subtract  anything. 

But,  said  Cebes,  as  far  as  I  see  at  present,  I  have  nothing  to  add 
or  subtract  ^  you  have  exj^essed  my  meaning. 

Socrates  paused  awhile,  and  seemed  to  be  absorbed  in  reflection. 
At  length  he  said :  This  is  a  very  serious  enquiry  which  you  are 
raising,  Cebes,  involving  the  whole  question  of  generation  and 
^  corruption,  about  which  I  will,  if  you  like,  give  you  my  own 
experience ;  and  you  can  apply  this,  if  you  think  that  anything 
which  I  say  will  avail  towards  the  solution  of  your  difficulty. 

I  should  very  much  like,  said  Cebes,  to  hear  what  you  have 
to  say. 

Then  I  will  tell  you,  said  Socrates.  When  I  was  young,  Cebes, 
I  had  a  prodigious  desire  to  know  that  department  of  philosophy 
which  is  called  Natural  Science;  this  appeared  to  me  to  have 
Icrfly  aims,  as  being  the  science  which  has  to  do  with  the  causes 
of  things,  and  which  teaches  why  a  thing  is,  and  is  created 
and  destroyed ;  and  I  was  always  agitating  myself  with  the  con-> 
sideration  of  such  questions  as  these  : — Is  the  growth  of  animals 
the  result  of  some  decay  which  the  hot  and  cold  principle 
contract,  as  some  have  said?  Is  the  blood  the  element  with 
which  we  think,  or  the  air,  or  the  fire?  or  perhaps  nothing  of 
this  sort — but  the  brain  may  be  the  originating  power  of  the 
perceptions  of  hearing  and  sight  and  smell,  and  memory  and 
opinion  may  come  from  them,  and  science  may  be  based  on 
memory  and  opinion  when  no  longer  in  motion,  but  at  rest. 
And  then  I  went  on  to  examine  the  decay  of  them,  and  then 
to  the  things  of  heaven  and  earth,  and  at  last  I  concluded  that 
I  was  wholly  incapable  of  these  inquiries,  as  I  will  satisfactorily 
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prove  to  you.  For  I  was  fascinated  by  them  to  such  a  degree 
tiiat  my  eyes  grew  blind  to  things  that  I  had  seemed  to  myself, 
and  also  to  others,  to  know  quite  well ;  and  I  forgot  what  I  had 
before  thought  to  be  self-evident,  that  the  growth  of  man  is 
the  result  of  eating  and  drinking;  bx  when  by  the  digestion 
of  food  flesh  is  added  to  flesh  and  bone  to  bone,  and  whenever 
there  is  an  aggr^;ation  of  congenial  elements^  the  lesser  bulk 
becomes  larger  and  the  small  man  greater.  Was  not  that  a 
reasonable  notion? 

Yes,  said  Cebes,  I  think  so. 

Well;  but  let  me  tell  you  something  more.  There  was  a 
time  when  I  thought  that  I  understood  the  meaning  of  greater 
and  less  pretty  well ;  and  when  I  saw  a  great  man  standing  by 
a  little  one,  I  fancied  that  one  was  taller  than  the  other  by  a 
head;  or  one  horse  would  appear  to  be  greater  than  another 
horse:  and  still  more  clearly  did  I  seem  to  perceive  that  ten 
is  two  more  than  eight,  and  that  two  cul^its  are  more  than 
one,  because  two  is  twice  one. 

And  what  is  now  your  notion  of  such  matters  ?  said  Cebes. 

I  should  be  far  enough  from  imagining,  he  replied,  that  I 
knew  the  cause  of  any  of  them,  indeed  I  should,  for  I  cannot 
satisfy  myself  that  when  one  is  added  to  one,  the  one  to  which 
the  addition  is  made  becomes  two,  or  that  the  two  units  added  97 
together  make  two  by  reason  of  the  addition.  For  I  cannot  un- 
derstand how,  when  separated  from  the  other,  each  of  them  was 
one  and  not  two,  and  now,  when  they  are  brought  together,  the 
mere  juxtaposition  of  them  can  be  the  cause  of  their  becoming 
two :  nor  can  I  understand  how  the  division  of  one  is  the  way 
to  make  two ;  for  then  a  different  cause  would  produce  the  same 
effect, — as  in  the  former  instance  the  addition  and  juxtaposition 
of  one  to  one  was  the  cause  of  two,  in  this  the  separation  and 
subtraction  of  one  from  the  other  would  be  the  cause.  Nor  am  I 
any  longer  satisfied  that  I  understand  the  reason  why  one  or 
anything  else  either  is  generated  or  destroyed  or  is  at  aU,  but 
I  have  in  my  mind  some  confused  notion  of  another  method, 
and  can  never  admit  this. 

^  Then  I  heard  some  one  who  had  a  book  of  Anaxagoras,  as  he  said, 
out  of  which  he  read  that  mind  was  th^  disposer  and  cause  of 
all,  and  I  was  quite  delighted  at  the  notion  of  this^  which  appeared 
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admirable,  and  I  said  to  myself:  If  mind  is  the  disposer,  mind 
will  dispose  all  for  the  best,  and  put  each  particular  in  the 
best  place  ^  and  I  argued  that  if  any  one  desired  to  find  out 
the  cause  of  the  generation  or  destruction  or  existence  of  any- 
thing, he  must  find  out  what  state  of  being  or  sufiering  or  doing 
was  best  for  that  thing,  and  therefore  a  man  had  only  to  consider 
the  best  for  himself  and  others,  and  then  he  would  also  know 
the  worse,  for  that  the  same  science  comprised  both.  And  I 
rejoiced  to  think  that  I  had  found  in  Ansjcagoras  a  teacher  of 
the  causes  of  existence  such  as  I  desired^  and  I  imagined  that 
he  would  tell  me  first  whether  the  earth  is  flat  or  round ;  and  then 
he  would  further  explain  the  cause  and  the  necessity  of  this, 
and  would  teach  me  the  nature  of  the  best  and  show  that 
this  was  best  \  and  if  he  said  that  the  earth  was  in  the  centre, 
he  would  explain  that  this  position  was  the  best,  and  I  should 
)8  be  satisfied  if  this  were  shown  to  me,  and  not  want  any  other 
sort  of  cause.  And  I  thought  that  I  would  then  go  on  and  ask 
him  about  the  sun  and  moon  and  stars,  and  that  he  would  explain 
to  me  their  comparative  swiftness,  and  their  returnings  and 
various  states,  and  how  their  several  affections,  active  and  passive, 
were  all  for  the  best.  For  I  could  not  imagine  that  when  he 
spoke  of  mind  as  the  disposer  of  them,  he  would  give  any  other 
account  of  their  being  as  they  are,  except  that  this  was  best; 
and  I  thought  that  when  he  had  explained  to  me  in  detail  the 
cause  of  each  and  the  cause  of  all,  he  would  go  on  to  explain  to 
me  what  was  best  for  each  and  what  was  best  for  all.  I  had  hopes 
which  I  would  not  have  sold  for  much,  and  I  seized  the  books  and 
read  them  as  fast  as  I  could  in  my  eagerness  to  know  the  better 
and  the  worse. 

What  hopes  I  had  formed,  and  how  grievously  was  I  disap- 
pointed! As  I  proceeded,  I  found  my  philosopher  altogether 
forsaking  mind  or  any  other  principle  of  order,  but  having 
recourse  to  air,  and  ether^  and  water,  and  other  eccentricities. 
I  might  compare  him  to  a  person  who  began  by  maintaining 
generally  that  mind  is  the  cause  of  the  actions  of  Socrates,  but 
who,  when  he  endeavoured  to  explain  the  causes  of  my  several 
actions  in  detail,  went  on  to  show  that  I  sit  here  because  my 
body  is  made  up  of  bones  and  muscles;  and  the  bones,  as  he 
would  say^  are  hard  and  have  ligaments  which  divide  them,  and 
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the  muscles  are  elastic,  and  they  cover  the  bones,  which  have  also 
a  covering  or  environment  of  flesh  and  skin  which  contains  them ; 
and  as  the  bones  are  lifted  at  their  joints  by  the  contraction  or 
relaxation  of  the  muscles,  I  am  able  to  bend  my  limbs^  and  this 
is  why  I  am  sitting  here  in  a  curved  posture  j — ^that  is  what  he 
would  say,  and  he  would  have  a  similar  explanation  of  my  talking 
to  you,  which  he  would  attribute  to  sound,  and  air,  and  hearing, 
and  he  would  assign  ten  thousand  other  causes  of  the  same  sort, 
forgetting  to  mention  the  true  cause,  which  is,  that  the  Athenians  9c 
have  thought  fit  to  condemn  me,  and  accordingly  I  have  thought 
it  better  and  more  right  to  remain  here  and  undergo  my  sentence ; 
for  I  am  inclined  to  think  that  these  muscles  and  bones  of  mine 
would  have  gone  off  to  Megara  or  Boeotia — ^by  the  dog  of  Egypt 
they  would,  if  they  had  been  guided  only  by  their  own  idea  of 
what  was  best,  and  if  I  had  not  chosen  as  the  better  and  nobler 
part,  instead  of  playing  truant  and  running  away,  to  undergo  any 
punishment  which  the  state  ijiflicts.  There  is  surely  a  strange 
confusion  of  causes  and  conditions  in  all  this.  It  may  be  said, 
indeed,  that  without  bones  and  muscles  and  the  other  parts  of 
the  body  I  cannot  execute  my  purposes.  But  to  say  that  I  do  as 
I  do  because  of  them,  and  that  this  is  the  way  in  which  mind  acts, 
and  not  from  the  choice  of  the  best,  is  a  very  careless  and  idle 
mode  of  speaking.  I  wonder  that  they  cannot  distinguish  the 
cause  from  the  condition,  which  the  many,  feeling  about  in  the 
dark,  are  always  mistaking  and  misnaming.^  And  thus  one  man 
makes  a  vortex  all  round  and  steadies  the  earth  by  the  heaven  \ 
another  gives  the  air  as  a  support  to  the  earth,  which  is  a  sort  of 
broad  trough.  Any  power  which  in  disposing  them  as  they  are 
disposes  them  for  the  best  never  enters  into  their  minds,  nor  do 
they  imagine  that  there  is  any  superhuman  strength  in  that ;  they 
rather  expect  to  find  another  Atlas  of  the  world  who  is  stronger 
and  more  everlasting  and  more  containing  than  the  good  is,  and 
are  clearly  of  opinion  that  the  obligatory  and  containing  power 
of  the  good  is  as  nothing;  and  yet  this  is  the  principle  which 
I  would  fain  learn  if  any  one  would  teach  me.  But  as  I  have 
failed  either  to  discover  myself,  or  to  learn  of  any  one  else,  the 
nature  of  the  best,  I  will  exhibit  to  you,  if  you  like,  what  I  have 
found  to  be  the  second  best  mode  of  inquiring  into  tjie  cause. 
I  should  very  much  like  to  hear  that,  he  replied. 
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Socrates  proceeded : — I  thought  that  as  I  had  foiled  in  the  con- 
templation of  true  existence,  I  ought  to  be  careftil  that  I  did  not 
lose  the  eye  of  my  soul ;  as  people  may  injure  their  bodily  eye  by 
observing  and  gazing  on  the  sun  during  an  eclipse,  unless 
they  take  the  precaution  of  only  looking  at  the  image  reflected  in 
the  water,  or  in  some  similar  medium.  That  occurred  to  me,  and 
o®  I  was  afraid  that  my  soul  might  be  blinded  altogether  if  I  looked 
at  things  with  my  eyes  or  tried  by  the  help  of  the  senses  to  appre- 
hend them.  And  I  thought  that  I  had  better  have  recourse  to 
idc^as,  and  seek  in  them  the  truth  of  existence.  I  dare  say  that 
the  simile  is  not  perfect — for  I  am  very  far  from  admitting  that 
he  who  contemplates  existences  through  the  medium  of  ideas,  sees 
them  only  ^  through  a  glass  darkly,'  any  more  than  he  who  sees 
them  in  their  working  and  effects.  However,  this  was  the 
method  which  I  adopted:  I  first  assumed  some  principle  which 
I  judged  to  be  the  strongest,  and  then  I  affirmed  as  true  whatever 
seemed  to  agree  with  this,  whether  relating  to  the  cause  or  to 
anything  else ;  and  that  which  disagreed  I  regarded  as  untrue. 
But  I  should  like  to  explain  my  meaning  clearly,  as  I  do  not  think 
that  you  understand  me. 

No  indeed,  replied  Cebes,  not  very  well. 

There  is  nothing  new,  he  said,  in  what  I  am  about  to  tell  you ; 
but  only  what  I  have  been  always  and  everywhere  repeating  in  the 
previous  discussion  and  on  other  occasions:  I  want  to  show  you 
the  nature  of  that  cause  which  has  occupied  my  thoughts,  and 
I  shall  have  to  go  back  to  those  familiar  words  which  are  in  the 
mouth  of  every  one,  and  first  of  all  assume  that  there  is  an 
absolute  beauty  and  goodness,  and  greatness^  and  the  like ;  grant 
me  this,  and  I  hope  to  be  able  to  show  you  the  nature  of  the 
cause,  and  to  prove  the  immortality  of  the  soul. 

Cebes  said :  You  may  proceed  at  once  with  the  proof,  as  I  readily 
grant  you  this. 

Well,  he  said,  then  I  should  like  to  know  whether  you  agree 
with  me  in  the  next  step ;  for  I  cannot  help  thinking  that  if  there 
be  anything  beautiful  other  than  absolute  beauty,  that  can  only  be 
beautiful  in  as  far  as  it  partakes  of  absolute  beauty — and  this  I 
should  say  of  everything.   Do  you  agree  in  this  notion  of  the  cause  ?  ^ 

Yes,  he  said,  I  agree. 

He  proceeded :   I  know  nothing  and  can  imdcrstand  nothing  of 
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any  other  of  those  wise  causes  which  are  allied ;  and  if  a  person 
says  to  me  that  the  bloom  of  colour,  or  form,  or  anything  else  of 
that  sort  is  a  source  of  beauty,  I  leave  all  that,  whid  is  only  con- 
fusing to  me,  and  simply  and  singly,  and  perhaps  foolishly,  hold 
and  am  assured  in  my  own  mind  that  nothing  makes  a  thing 
beautiful  but  the  presence  and  participation  of  beauty  in  whatever 
way  or  manner  obtained ;  for  as  to  the  manner  I  am  uncertain, 
but  I  stoutly  contend  that  by  beauty  all  beautiful  things  become 
beautiful.  That  appears  to  me  to  be  the  only  safe  answer  that 
I  can  give,  either  to  myself  or  to  any  other,  and  to  that  I  ding, 
in  the  persuasion  that  I  shall  never  be  overthrown,  and  that  I  may 
safely  answer  to  myself  or  any  other,  that  by  beautf  beautifU 
things  become  beautiful.    Do  you  not  agree  to  that  ? 

Yes,  I  agree. 

And  that  by  greatness  only  great  things  become  great  and 
greater  greater,  and  by  smallness  the  less  become  less. 

True. 

Then  if  a  person  remarks  that  A  is  taller  by  a  head  than  B,  '^ 
and  B  less  by  a  head  than  A,  you  would  refuse  to  admit  this, 
and  would  stoutly  contend  that  what  you  mean  is  only  that 
the  greater  is  greater  by,  and  by  reason  of,  greatness,  and  the 
less  is  less  only  by,  or  by  reason  of,  smallness  ^  and  thus  you  would 
avoid  the  danger  of  saying  that  the  greater  is  greater  and  the 
less  less  by  the  measure  of  the  head,  which  is  the  same  in  both, 
and  would  also  avoid  the  monstrous  absurdity  of  supposing  that 
the  greater  man  is  greater  by  reason  of  the  head,  which  is  small. 
Would  you  not  be  afraid  of  that? 

Indeed,  I  should,  said  Cebes,  laughing. 

In  like  manner  you  would  be  afraid  to  say  that  ten  exceeded 
eight  by,  and  by  reason  of,  two  \  but  would  say  by,  and  by  reason 
of,  number  j  or  that  two  cubits  exceed  one  cubit  by  a  half,  but 
by  magnitude? — that  is  what  you  would  say,  for  there  is  the 
same  danger  in  both  cases. 

Very  true,  he  said. 

Again,  would  you  not  be  cautious  of  affirming  that  the  addition 
of  one  to  one,  or  the  division  of  one,  is  the  cause  of  two  ?  And 
you  would  loudly  asseverate  that  you  know  of  no  way  in  which 
anything  comes  into  existence  except  by  participation  in  its 
own  proper  essence,  and  consequently,  as  far  as  you  know,  the 
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only  cause  of  two  is  the  participation  in  duality^  that  is,  the 
way  to  make  two,  and  tbs  partidpation  in  one  is  the  way  to 
make  one.  You  would  say :  I  will  let  alone  puzzles  of  division 
and  addition — wiser  heads  than  mine  may  answer  them;  inex- 
perienced as  I  am,  and  ready  to  start,  as  the  proverb  says,  at  xay 
own  shadow,  I  cannot  afford  to  give  up  the  sure  ground  of  a 
principle.  And  if  any  one  assails  you  there,  you  would  not  mind 
him,  or  answer  him,  until  you  had  seen  whether  the  consequences 
which  follow  agree  with  one  another  or  not,  and  when  you  are 
further  required  to  give  an  explanation  of  this  principle,  you 
would  go  on  to  assume  a  higher  principle^  and  the  best  of  the 
higher  ones  until  you  found  a  resting-place;  but  you  would  not 
conitise  the  principle  and  the  consequences  in  your  reasoning, 
like  the  Eristics — at  least  if  you  wanted  to  discover  real  exist- 
ence. Not  that  this  confusion  signifies  to  them  who  never  care 
or  think  about  the  matter  at  all,  for  they  have  the  wit  to  be 
well  pleased  with  themselves  however  great  may  be  the  turmoil 
09  af  their  ideas.  But  you,  if  you  are  a  philosopher,  will,  I  be- 
lieve, do  as  I  say. 

What  you  say  is  most  true^  said  Simmias  and  Cebes,  both 
speaking  at  once. 

Ech.  Yes,  Phaedo ;  and  I  don't  wonder  at  their  assenting.  Any 
one  who  has  the  least  sense  will  acknowledge  the  wonderful 
clearness  of  Socrates'  reasoning. 

Pbaed.  Certainly, ,  Echecrates ;  and  that  was  the  feeling  of  the 
whole  company  at  the  time. 

Ech.  Yes,  and  equally  of  ourselves,  who  were  not  of  the  com- 
pany, and  are  now  listening  to  your  recital.     But  what  followed  ? 

Phaed.  After  all  this  was  admitted,  and  they  had  agreed  about 
the  existence  of  ideas  and  the  participation  in  them  of  the 
other  things  which  derive  their  names  from  them,  Socrates,  if 
I  remember  rightly,  said : — 

This  is  your  way  of  speaking;  and  yet  when  you   say  that 
Simmias  is  greater  than  Socrates  and  less  than  Phaedo,  do  you 
not  predicate  of  Simmias  both  greatness  and  smallness  ? 
Yes,  I  do. 

But  still  you  allow  that  Simmias  does  not  really  exceed  Socrates, 
as  the  words  may  seem  to  imply,  because  he  is  Simmias,  but  by 
reason  of  the  size  which  he  has ;  just  as  Sinunias  does  not  ex- 
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ceed  Socrates  because  he  is  Simmias^  any  more  than  because 
Socrates  is  Socrates,  but  because  he  has  smaUness  when  compared 
with  the  greatness  of  Simmias  ? 

True'. 

And  if  Phaedo  exceeds  him  in  size,  this  is  not  because  I%aedo 
is  Phaedo,  but  because  Phaedo  has  greatness  relatively  to  Simmias, 
who  is  comparatively  smaller  ? 

That  is  true. 

And  therefore  Simmias  is  said  to  be  great,  and  is  also  said  to 
be  smail^  because  he  is  in  a  mean  between  them,  exceeding  the 
smallness  of  the  one  by  his  greatness,  and  allowing  the  greatness 
of  the  other  to  exceed  his  smallness.  He  added,  laughing,  1  am 
speaking  like  a  book,  but  I  believe  that  what  I  am  saying  is  true. 

Simmias  assented  to  this. 

The  reason  why  I  say  this,  is  that  I  want  you  to  agree  with 
me  in  thinking,  not  only  that  absolute  greatness  will  never  be 
great  and  also  small,  but  that  greatness  in  us  or  in  the  concrete 
will  never  admit  the  small  or  admit  of  being  exceeded:  in- 
stead of  this  one  of  two  things  will  happen,  either  the  greater 
will  fly  or  retire  before  the  opposite,  which  is  the  less,  or  at 
the  advance  of  the  less  will  cease  to  exist;  but  will  not,  if 
allowing  or  admitting  smallness,  be  changed  by  that;  even  as 
I,  having  received  and  admitted  smallness  when  compared  with 
Simmias,  remain  just  as  I  was,  and  am  the  same  small  person. 
And  as  the  idea  of  greatness  cannot  condescend  ever  to  be  or 
become  small,  in  like  manner  the  smallness  in  us  cannot  be 
or  become  great;  nor  can  any  other  opposite  which  remains 
the  same  ever  be  or  become  its  own  opposite,  but  either  passes  lo 
away  or  perishes  in  the  change. 

That,  replied  Cebes,  is  quite  my  notion. 

One  of  the  company,  though  I  do  not  exactly  remember  which 
of  them,  on  hearing  this,  said :  By  heaven,  is  not  this  the  direct 
contrary  of  what  was  admitted  before — that  out  of  the  greater 
came  the  less  and  out  of  the  less  the  greater,  and  that  opposites 
were  simply  generated  from  opposites;  whereas  now  this  ^ems 
to  be  utterly  denied. 

Socrates  inclined  his  head  to  the  speaker  and  listened.  1  like 
your  courage,  he  said,  in  reminding  us  of  this.  But  you  do  not 
observe  that  there  is  a  difference  in  the  two  cases.  For  then  we 
were  speaking    of  opposites  in  the  concrete,  and  now  of  the 
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opposite  which,  as  is  aflBrmcd,  neither  in  us  nor  in 
nature  can  ever  be  at  variance  with  itself:  then,  my  friend,  we 
were  speaking  of  things  in  which  opposites  are  inherent  and  which 
are  called  after  them,  but  now  about  the  opposites  which  are 
inherent  in  them  and  which  give  their  name  to  them;  these 
essential  opposites  will  never,  as  we  maintain,  admit  of  genera- 
tion into  or  out  of  one  another.  At  the  same  time,  turning  to 
Cebes,  he  said:  Were  you  at  all  disconcerted,  Cebes,  at  our 
friend's  objection  ? 

That  was  not  my  feeling,  said  Cebes ;  and  yet  I  cannot  deny 
that  I  am  apt  to  be  disconcerted. 

Then  we  are  agreed  after  all,  said  Socrates,  that  the  opposite 
will  never  in  any  case  be  opposed  to  itself? 

To  that  we  are  quite  agreed,  he  replied. 

Yet  once  more  let  me  ask  you  to  consider  the  question  from 
another  point  of  view,  and  see  whether  you  agree  with  me:- — 
There  is  a  thing  which  you  term  heat,  and  another  thing  which 
you  term  cold? 

Certainly. 

But  are  they  the  same  as  fire  and  snow  ? 

Most  assuredly  not. 

Heat  is  not  the  same  as  fire,  nor  is  cold  the  same  as  snow  ? 

No. 

And  yet  you  will  surely  admit,  that  when  snow,  as  was  before 
said,  is  under  the  influence  of  heat,  they  will  not  remain  snow  and 
heat ;  but  at  the  advance  of  the  heat,  the  snow  will  either  retire 
or  perish  ? 

Very  true,  he  replied. 

And  the  fire  too  at  the  advance  of  the  cold  will  either  retire  or 
perish ;  and  when  the  fire  is  under  the  influence  of  the  cold,  they 
will  not  remain  as  before,  fire  and  cold. 

That  is  true,  he  said. 

And  in  some  cases  the  name  of  the  idea  is  not  confined  to  the 
idea;  but  anything  else  which,  not  being  the  idea,  exists  only  in  the 
form  of  the  idea,  may  also  lay  claim  to  it.  I  will  try  to  make  this 
clearer  by  an  example : — ^The  odd  number  is  always  called  by  the 
name  of  odd  ? 
t04      Very  true. 

But  is  this  the  only  thing  which  is  called  odd  ?  Are  there  not 
other  things  which  have  their  own  name,  and  yet  are  called  odd, 
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because,  although  not  the  same  as  oddness,  they  are  never  without 
oddness  ? — that  is  what  I  mean  to  ask — ^whether  numbers  such  as 
the  number  three  are  not  of  the  class  of  odd.  And  there  are  many 
other  examples :  would  you  not  say,  for  ezamfrie,  that  three  may 
be  called  by  its  proper  name,  and  also  be  called  odd,  which  is  not 
the  same  with  three  ?  and  this  may  be  said  not  only  of  three  but 
also  of  fiye,  and  every  alternate  number— each  of  them  without 
being  oddness  is  odd,  and  in  the  same  way  two  and  four^  and  the 
whole  series  of  alternate  numbers,  has  every  number  even,  without 
being  evenness.     Do  you  admit  that  ? 

Yes,  he  said,  how  can  I  deny  that  ? 

Then  now  mark  the  point  at  which  I  am  aiming : — not  only  do 
essential  opposites  exclude  one  another,  but  also  concrete  things, 
which,  although  not  in  themselves  opposed,  contain  opposites  j 
these,  I  say,  also  reject  the  idea  which  is  opposed  to  that  which  is 
contained  in  them,  and  at  the  advance  of  that  they  either  peri^ 
or  withdraw.  There  is  the  number  three  for  example ; — will  not 
that  endure  annihilation  or  anything  sooner  than  be  converted 
into  an  even  number,  remaining  three  ? 

Very  tnie,  said  Cebes. 

And  yet,  he  said,  the  number  two  is  certainly  not  opposed  to 
the  number  three  ? 

It  is  not. 

Then  not  only  do  opposite  ideas  repel  the  advance  of  one 
another,  but  also  there  are  other  things  which  repel  the  approach 
of  opposites. 

That  is  quite  true,  he  said. 

Suppose,  he  said,  that  we  endeavour,  if  possible,  to  determine 
what  these  are. 

By  all  means. 

Are  they  not,  Cebes,  such  as  compel  the  things  of  which  they 
have  possession,  not  only  to  take  their  own  form,  but  also  the 
form  of  some  opposite? 

What  do  you  mean  ? 

I  mean,  as  I  was  just  now  saying,  and  have  no  need  to  repeat 
to  you,  that  those  things  which  are  possessed  by  the  number  tiiree 
must  not  only  be  three  in  number,  but  must  also  be  odd. 

Quite  true. 

And  on  this  oddness,  of  ^ich  the  number  three  has  the  impress, 
the  opposite  idea  will  never  intrude  ? 
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And  this  impress  was  given  by  the  odd  principle  ? 
Yes. 

And  to  the  odd  is  opposed  the  even? 
True. 

Then  the  idea  of  the  even  number  will  never  arrive  at  three  ? 
Na 

Then  three  has  no  part  in  the  even  ? 
None. 

Then  the  triad  or  number  three  is  uneven  ? 
Very  true. 

To  return  then  to  my  distinction  of  natures  which  are  not 
opposites,  and  yet  do  not  admit  opposites:  as  in  this  instance, 
three,  although  not  opposed  to  the  even,  does  not  any  the  more 
admit  of  the  even,  but  always  brings  the  opposite  into  play  on  the 
S  other  side  ^  or  as  two  does  not  receive  the  odd,  or  fire  the  cold — 
fixxn  these  examples  (and  there  are  many  more  of  them)  perhaps 
you  may  be  able  to  arrive  at  the  general  conclusion,  that  not  only 
opposites  will  not  receive  opposites,  but  also  that  nothing  which 
brings  the  opposite  will  admit  the  opposite  of  that  which  it  brings 
in  that  to  which  it  is  brought.  And  here  let  me  recapitulate — for 
there  is  no  harm  in  repetition.  The  number  five  will  not  admit 
the  nature  of  the  even,  any  more  than  ten,  which  is  the  double  of 
five,  will  admit  the  nature  of  the  odd— the  double,  though  not 
strictly  opposed  to  the  odd,  rejects  the  odd  altogether.  Nor  again 
will  parts  in  the  ratio  of  3 : 2,  nor  any  fraction  in  which  there  is 
a  half,  nor  again  in  which  there  is  a  third,  admit  the  notion  of 
the  whole,  although  they  are  not  opposed  to  the  whole.  You 
will  agree  to  that  ? 

Yes,  he  said,  I  entirely  agjree  and  go  along  with  you  in  that. 

And  now,  he  said,  I  think  that  I  may  begin  again ;  and  to  the 
question  which  I  am  about  to  ask  I  will  beg  you  to  give  not  the 
old  safe  answer,  but  another,  of  which  I  will  oflFer  you  an  example; 
and  I  hope  that  you  will  find  in  what  has  been  just  said  another 
foundation  which  is  as  safe.  I  mean  that  if  any  one  asks  you  ^what 
that  is,  the  inherence  of  which  makes  the  body  hot,'  you  will  reply 
not  heat  (this  is  what  I  call  the  safe  and  stupid  answer),  but  fire,  a 
far  better  answer,  which  we  are  now  in  a  condition  to  give.  Or  if 
any  one  asks  you  ^  why  a  body  is  diseased,'  you  will  not  say  from 
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disease,  but  from  fever  ^  and  instead  of  saying  that  oddness  is  the 
cause  of  odd  numbers,  you  will  say  that  the  monad  is  the  cause  of 
them :  and  so  of  things  in  general,  as  I  dare  say  that  you  will 
understand  sufficiently  without  my  adducing  any  further  examples. 

Yes,  he  said,  I  quite  understand  you. 

Tell  me,  then,  what  is  that  the  inherence  of  which  will  render 
the  body  alive  ? 

The  soul,  he  replied. 

And  is  this  always  the  case  ? 

Yes,  he  said,  of  course. 

Then  whatever  the  soul  possesses,  to  that  she  comes  bearing 
life?  * 

Yes,  certainly. 

And  is  there  any  opposite  to  life  ? 

There  is,  he  said. 

And  what  is  that  ? 

Death. 

Then  the  soul,  as  has  been  acknowledged,  will  never  receive 
the  opposite  of  what  she  brings.  And  now,  he  said,  what  did  we 
call  that  principle  which  repels  the  even  ? 

The  odd. 

And  that  principle  which  repels  the  musical,  or  the  just  ? 

The  unmusical,  he  said,  and  the  unjust. 

And  what  do  we  call  that  principle  which  does  not  admit  of 
death? 

The  immortal,  he  said. 

And  does  the  soul  admit  of  death  ? 

No. 

Then  the  soul  is  immortal  ? 

Yes,  he  said. 

And  may  we  say  that  this  is  proven  ? 

Yes,  abundantly  proven,  Socrates,  he  replied. 

And  supposing  tliat  the  odd  were  imperishable,  must  not  three  lo 
be  imperishable  ? 

Of  course. 

And  if  that  which  is  cold  wore  imperishable,  when  the  warm 
principle  came  attacking  the  snow,  must  not  the  snow  have 
retired  whole  and  unmelted — for  it  could  never  have  perished, 
nor  could  it  have  remained  and  admitted  the  heat  ? 
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Tnie,  he  said. 

Again,  if  the  iincooling  or  warm  principle  were  imperishable, 
the  fire  when  assailed  by  cold  would  not  have  perished  or  have 
been  extinguished,  but  would  have  gone  away  unaffected  ? 

Certainly,  he  said. 

And  ttie  same  may  be  said  of  the  immortal :  if  the  immortal  is 
also  imperishable,  the  soul  when  attacked  by  death  cannot  perish ; 
for  the  preceding  argument  shows  that  the  soul  will  not  admit  of 
death,  or  ever  be  dead,  any  more  than  three  or  the  odd  number 
will  admit  of  the  even,  or  fire,  or  the  heat  in  the  fire,  of  the 
cold.  Yet  a  person  may  say:  ^But  although  the  odd  will  not 
become  even  at  the  approach  of  the  even,  why  may  not  the 
odd  perish  and  the  even  take  the  place  of  the  odd  ?'  Now  to  him 
who  makes  this  objection,  we  cannot  answer  that  the  odd  prin- 
ciple is  imperishable^  for  this  has  not  been  acknowledged,  but 
if  this  had  been  acknowledged,  there  would  have  been  no  dif- 
ficulty in  contending  that  at  the  approach  of  the  even  the  odd 
principle  and  the  number  three  took  up  their  departure ;  and  the 
same  ailment  would  have  held  good  of  fire  and  heat  and  any 
other  thing. 

Very  true. 

And  the  same  may  be  said  of  the  immortal :  if  the  immortal  is 
also  imperishable,  then  the  soul  will  be  imperishable  as  well  as 
immortal ;  but  if  not,  some  other  proof  of  her  imperishableness 
will  have  to  be  given. 

No  other  proof  is  needed,  he  said ;  for  if  the  immortal,  being 
eternal,  is  liable  to  perish,  then  nothing  is  imperishable. 

Yes,  replied  Socrates,  all  men  will  agree  that  God,  and  the 
essential  form  of  life,  and  the  immortal  in  general,  will  never 
perish. 

Yes,  all  men,  he  said — ^that  is  tniej  and  what  is  more,  gods, 
if  I  am  not  mistaken,  as  well  as  men. 

Seeing  then  that  tlie  immortal  is  indestructible,  must  not  the 
soul,  if  she  is  immortal,  be  also  imperishable  ? 

Most  certainly. 

Then  when  death  attacks  a  man,  the  mortal  portion  of  him  may 
be  supposed  to  die,  but  the  immortal  goes  out  of  the  way  of  death 
and  is  preserved  safe  and  sound  ? 

True. 
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Then,  Cebes,  beyond  question,  the  soul  is  immcntal  and  im- 
perishable, and  our  souls  will  truly  exist  in  another  world  !  io| 

I  am  convinced,  Socrates,  said  Cebes,  and  have  nothing  more 
to  object ;  but  if  my  friend  Simmias,  or  any  one  else,  has  any 
further  objection,  he  had  better  speak  out,  and  not  keep  silence, 
since  I  do  not  know  how  there  can  ever  be  a  more  fitting  time  to 
which  he  can  defer  the  discussion,  if  there  is  anything  which  he 
wants  to  say  or  have  said. 

But  I  have  nothing  more  to  say,  replied  Simmias ;  nor  do  I  see 
any  room  for  uncertainty,  except  that  which  arises  necessarily  out 
of  the  greatness  of  the  subject  and  the  feebleness  of  man,  and 
which  I  cannot  help  feeling. 

Yes,  Simmias,  replied  Socrates,  that  is  well  said:  and  more 
than  that,  first  principles,  even  if  they  appear  certain,  should 
be  carefully  considered ;  and  when  they  are  satisfactorily  ascer- 
tained, then,  with  a  sort  of  hesitating  confidence  in  human  reason, 
you  may,  I  think^  follow  the  course  of  the  argument ;  and  if  this 
is  clear,  there  will  be  no  need  for  any  further  inquiry. 

That,  he  said,  is  true. 

But  then,  O  my  friends,  he  said,  if  the  soul  is  really  immortal, 
what  care  should  be  taken  of  her,  not  only  in  respect  of  the 
portion  of  time  which  is  called  life,  but  of  eternity!  And  the 
danger  of  neglecting  her  from  this  point  of  view  does  indeed 
appear  to  be  awful.  If  death  had  only  been  the  end  of  all,  the 
wicked  would  have  had  a  good  bargain  in  dying,  for  they  would 
have  been  happily  quit  not  only  of  their  body,  but  of  their  own 
evil  together  with  their  souls.  But  now,  as  the  soul  jdainly 
appears  to  be  immortal,  there  is  n6  release  or  salvation  from 
evil  except  the  attainment  of  the  highest  virtue  and  wisdom. 
For  the  soul  when  on  her  progress  to  the  world  below  takes 
nothing  with  her  but  nurture  and  education;  which  are  indeed 
said  greatly  to  benefit  or  greatly  to  injure  the  departed,  at  the 
very  beginning  of  his  pilgrimage  in  the  other  world. 

For  after  death,  as  they  say,  the  genius  of  each  individual,  to 
whom  he  belonged  in  life,  leads  him  to  a  certain  place  in  which 
the  dead  are  gathered  together  for  judgment,  whence  they  go 
into  the  world  below,  following  the  guide,  who  is  appointed  to 
conduct  them  from  this  world  to  the  other:  and  when  they 
have  there  received  their  due  and  remained  their  time,  another 
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giude  brings  them  back  again  after  many  revolutions  of  ages. 
Now  this  journey  to  the  other  world  is  not,  as  Aeschylus  says  in 
8tfie  Telepfaus,  a  single  and  straight  path — ^no  guide  would  be 
wanted  for  that,  and  no  one  could  miss  a  single  path ;  but  there 
are  many  partings  of  the  road,  and  windings,  as  I  must  infer 
from  the  rites  and  sacrifices  which  are  ofiered  to  the  gods  be- 
low in  places  where  three  ways  meet  on  earth.    The  wise  and 
orderly  soul  is  conscious  of  her  situation,  and   follows  in  the 
path ;  but  the  soul  which  desires  the  body,  and  which,  as  I  was 
relating  before,  has  long  been  fluttering  about  the  lifeless  frame 
and  the  world  of  sight,  is  after  many  struggles  and  many  sufferings 
hardly  and  with  violence  carried  away  by  her  attendant  genius,  and 
when  she  arrives  at  the  place  where  the  other  souls  are  gathered, 
if  she  be  impure  and  have  done  impure  deeds,  or  been  concerned 
in  foul  murders  or^other  crimes  which  are  the  brothers  of  these, 
and  the  works  of  brothers  in  crime — ^from  that  soul  every  one 
flees  and  turns  away;  no  one  will  be  her  companion,  no  one 
her  guide,    but  alone  she   wanders   in  extremity  of  evil  until 
certain  times  are  fulfilled,  and  when  they  are  fulfilled,  she  is 
borne  irresistibly  to  her  own  fitting  habitation;   as  every  pure 
and  just  soul  which  has  passed  through  life  in  the  company  and 
under  the  guidance  of  the  gods  has  also  her  own  proper  home. 

Now  the  earth  has  divers  wonderful  regions,  and  is  indeed 
in  nature  and  extent  very  unlike  the  notions  of  geographers,  as 
I  believe  on  the  authority  of  one  who  shall'  be  nameless. 

What  do  you  mean,  Socrates?  said  Simmias.  I  have  myself 
heard  many  descriptions  of  the  earth,  but  I  do  not  know  in  what 
you  are  putting  your  faith,  and  I  should  like  to  know. 

Well,  Simmias,  replied  Socrates,  the  recital  of  a  tale  does  not, 
I  think,  require  the  art  of  Glaucus ;  and  I  know  not  that  the 
art  of  Glaucus  could  prove  the  truth  of  my  tale,  which  I  myself 
should  never  be  able  to  prove,  and  even  if  I  could,  I  fear,  Simmias, 
that  my  life  would  come  to  an  end  before  the  argument  was 
completed.  I  may  describe  to  you,  however,  the.  form  and  regions 
of  the  earth  according  to  my  conception  of  them. 
That,  said  Simmias,  will  be  enough. 

Well  then,  he  said,  my  conviction  is,  that  the  earth  is  a  round 
body  in  the  centre  of  the  heavens,  and  therefore  has  no  need 
of  air  or  any  similar  force  as  a  support,  but  is  kept  there  and 
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hindered  from  falling  or  inclining  any  way  by  the  equability  of  109 
the  surrounding  heaven  and  by  her  own  equipoise.  For  that 
which,  being  in  equipoise,  is  in  the  centre  of  that  which  is 
equably  diffused,  will  not  incline  any  way  in  any  degree,  but 
will  always  remain  in  the  same  state  and  not  deviate.  And 
this  is  my  first  notion. 

Which  is  surely  a  correct  one,  said  Simmias. 

Also  I  believe  that  the  earth  is  very  vast,  and  that  we  who 
dwell  in  the  region  extending  from  the  river  Phasis  to  the  Pillars 
of  Heracles  along  the  borders  of  the  sea,  are  just  like  ants  or 
bo^  about  a  marsh,  and  inhabit  a  small  portion  only,  and  that 
many  others  dwell  in  many  like  places.  For  I  should  say  that 
in  all  parts  of  the  earth  there  are  hollows  of  various  forms  and 
sizes,  into  which  the  water  and  the  mist  and  the  air  collect; 
and  that  the  true  earth  is  pure  and  in  the  pure  heaven,  in 
which  also  are  the  stars — ^that  is  the  heaven  which  is  com- 
monly spoken  of  as  the  ether,  of  which  this  is  but  the  sediment 
collecting  in  the  hollows  of  the  earth.  But  we  who  live  in  these 
hollows  are  deceived  into  the  notion  that  we  are  dwelling  above 
on  the  surface  of  the  earth ;  which  is  just  as  if  a  creature  who 
was  at  the  bottom  of  the  sea  were  to  fSuicy  that  he  was  on  the 
surface  of  the  water,  and  that  the  sea  was  the  heaven  through 
which  he  saw  the  sun  and  the  other  stars, — he  having  never 
come  to  the  surface  by  reason  of  his  feebleness  and  sluggishness, 
and  having  never  lifted  up  his  head  and  seen,  nor  ever  heard 
from  one  who  had  seen,  this  other  region  which  is  so  much 
purer  anji  fairer  than  his  own.  Now  this  is  exactly  our  case: 
for  we  are  dwelling  in  a  hollow  of  the  earth,  and  fancy  that  we 
are  on  the  surface ;  and  the  air  we  call  the  heaven,  and  in  this 
we  imagine  that  the  stars  move.  But  this  is  also  owing  to 
our  feebleness  and  sluggishness,  which  prevent  our  reaching  the 
surface  of  the  air :  for  if  any  man  could  arrive  at  the  exterior 
limit,  or  take  the  wings  of  a  bird  and  fly  upward,  like  a 
fish  who  puts  his  head  out  and  sees  this  world,  he  would  see 
a  world  beyond ;  and,  if  the  nature  of  man  could  sustain  the 
sight,  he  would  acknowledge  that  this  was  the  place  of  the  true 
heaven  and  the  true  light  and  the  true  stars.  For  this  earth,  nc 
and  the  stones,  and  the  entire  region  which  surrounds  us,  are 
spoilt  and  corroded,  like  the  things  in  the  sea  which  are  corroded 
by  the  brine;   for  in  the  sea  too  there  is  hardly  any  noble  or 
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perfect  growth,  but  dcfts  00I7,  and  sand,  and  an  cndkas  skw^ 

of  mud;   and  even  the  Aon  is   not  to  be  compared   to  the 

fiurer  si^its  of  tbis  world.     And  greater  ba  is  the  super  ioiity 

of  the  other.     Now  of  that  upper  earth  which  is  under  the  hcayen, 

I  can  tell  you  a  charming  tale,  Simmias^  which  is  well  worth 


And  we^  Socrates,  replied  Simmias,  shall  be  charmed  to 
The  tale^  my  friend,  he  said,  is  as  foUows :— In  the  first  place, 
the  earth,  when  looked  at  firom  above,  is  like  one  of  those  balls 
whidi  have  kadier  coverii^  in  twelve  pieces,  and  is  of  divers 
colours,  of  whidi  the  odours  which  painters  use  on  earth  are 
only  a  sample.    But  there  the  whole  earth  is  made  up  of  them, 
and   they  are   bri^ter  for  and   clearer  than  ours;    there  is  a 
purple  of  wonderful  lustre,  also  the  radiance  of  gold,  and  the  white 
which  is  in  the  earth  is  whiter  than  any  chalk  or  snow.     Of 
these   and   other  colours  the  earth   is   made  up,  and   they  are 
more  in  number  and  fairer  than  the  eye  of  man  has  ever  seen  ; 
and  the  very  hollows  (of  which  I  was  speaking)  filled  with  air  and 
water  are  seen  like  lig^t  flashing  amid  the  other  colours,  and 
have  a  colour  of  their  own,  which  gives  a  sort  of  unity  to  the 
variety  of  earth.    And  in  this  fair  region  everything  that  grows — 
trees,  and  flowers,  and  fruits — are  in  a  like  degree  fairer  than 
any  here;   and  there   are  hills,  and  stones  in   them   in   a  like 
d^ree  smoother,  and  more  transparent,  and  fairer  in  colour  than 
our   highly-vahied    emeralds    and   sardonyxes    and   jaspers,   and 
other  gems,  which  are  but  minute  fragments  of  them :    for  there 
all  the  stones  are  like  our  precious  stones,  and  fairer  still.     The 
reason  of  this  is,  that  they  are  pure,  and  not,  like  our  precious 
stones,  infected  or  corroded  by  the  corrupt  briny  elements  whidi 
coagulate  among  us,  and  which  breed  foulness  and  disease  both 
in  earth  and  stones,  as  well  as  in  animals  and  plants.     They  arc 
the  jewels    of  the   upper   earth,   which    also    shines   with   gold 
II  and  silver  and  the  like,  and  they  are  visible  to  sight  and  large 
and   abundant    and   found    in  every  region   of  the  earth,  and 
blessed  is  he  who  sees  them.    And  upon  the  earth  are  animals 
and  men,  some  in  a  middle  region,  others  dwelling  about  the 
air  as  we  dwell  about  the  sea;   others  in  islands  which  the  air 
flows  round,  near  the  continent :  and  in  a  word,  the  air  is  used 
by  them  as  the  water  and  the  sea  are  by  us,  and  the  ether  is 
to  them  what  the  air  is  to  us.    Moreover,  the  temperament  of 
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their  seasons  is  such  that  they  have  no  disease,  and  live  much 
longer  than  we  do,  and  have  sight  and  hearing  and  smelly  and 
all  the  other  senses,  in  far  greater  perfection,  in  the  same  degree 
that  air  is  purer  than  water  or  the  ether  than  air.  Also  they 
have  temples  and  sacred  places  in  which  the  gods  really  dwell, 
and  they  hear  their  voices  and  receive  their  answers,  and  are 
conscious  of  them  and  hold  converse  with  them,  and  they  see 
the  sun,  moon,  and  stars  as  they  really  are,  and  their  otiier 
blessedness  is  of  a  piece  with  this. 

Such  is  the  nature  of  the  whole  earth,  and  of  the  things  which 
are  around  the  earth  ^  and  there  are  divers  regions  in  the  hollows 
on  the  face  of  the  globe  everywhere,  some  of  them  deeper  and  also 
wider  than  that  which  we  inhabit,  others  deeper  and  with  a  nar- 
rower opening  than  ours,  and  some  are  shallower  and  wider;  all 
have  numerous  perforations,  and  passages  broad  and  narrow  in  the 
interior  of  the  earth,  connecting  them  with  one  another;  and  tiiere 
flows  into  and  out  of  them,  as  into  basins,  a  vast  tide  of  water,  and 
huge  subterranean  streams  of  perennial  rivers^  and  springs  hot  and 
cold,  and  a  great  fire,  and  great  rivers  of  fire,  and  streams  df  liquid 
mud,  thin  or  thick  (like  the  rivers  of  mud  in  Sicily,  and  the  lava 
streams  which  follow  them),  and  the  regions  about  which  they  hap^ 
pen  to  flow  are  filled  up  with  them.  And  there  is  a  sort  of  swing 
in  the  interior  of  the  earth  which  moves  all  this  up  and  down. 
Now  the  swing  is  on  this  wise : — ^There  is  a  chasm  which  is  the 
vastest  of  them  all,  and  pierces  right  through  the  whole  earth ;  this 
is  that  which  Homer  describes  in  the  words : —  1 1 

'  Far  off,  where  is  the  inmost  depth  beneath  the  earth ;' 

and  which  he  in  other  places,  and  many  other  poets,  have  called 
Tartarus.  And  the  swing  is  caused  by  the  streams  flowing  into 
and  out  of  this  chasm,  and  they  each  have  the  nature  of  the  soil 
through  which  they  flow.  And  the  reason  why  the  streams  are 
always  flowing  in  and  oiit,  is  that  the  watery  element  has  no  bed 
or  bottom,  and  is  surging  and  swinging  up  and  down,  and  the 
surrounding  wind  and  air  do  the  same ;  they  follow  the  water  up 
and  down,  hither  and  thither,  over  the  earth — ^just  as  in  respiring 
the  air  is  always  in  process  of  inhalation  and  exhalation; — and 
the  wind  swinging  with  the  water  in  and  out  produces  fearful  and 
irresistible  blasts:  when  the  waters  retire  with  a  rush  into  the 
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lower  parts  of  the  earth,  as  they  are  called,  they  flow  through  the 
earth  into  those  regions,  and  fill  them  up  as  with  the  alternate 
motion  of  a  pump,  and  then  when  they  leave  those  regions  and 
rush  back  hither,  they  again  fill  the  hollows  here,  and  ^en  these 
are  filled^  flow  through  subterranean  channels  and  find  their  way  to 
their  several  places,  forming  seas,  and  lakes,  and  rivers,  and 
springs.  Thence  they  again  enter  the  earth,  some  of  them  making 
a  long  circuit  into  many  lands,  others  going  to  few  places  and 
those  not  distant ;  and  again  fail  into  Tartarus,  some  at  a  point 
a  good  deal  lower  than  that  at  which  they  rose,  and  others  not 
much  lower,  but  all  in  some  degree  lower  than  the  point  of  issue. 
And  some  burst  forth  again  on  the  opposite  side,  and  some  on  the 
same  side,  and  some  wind  round  the  earth  with  one  or  many  folds 
like  the  coils  of  a  serpent,  and  descend  as  far  as  they  can,  but 
always  return  and  fall  into  the  lake.  The  rivers  on  either  side 
can  descend  only  to  the  centre  and  no  further^  for  to  the  rivers  on 
both  sides  the  opposite  side  is  a  precipice. 

Now  these  rivers  are  many,  and  mighty,  and  diverse,  and  there 
are  four  principal  ones,  of  which  the  greatest  and  outermost  is  that 
called  Oceanus,  which  flows  round  the  earth  in  a  circle ;  and  in 
the  opposite  direction  flows  Acheron,  which  passes  under  the  earth 
through  desert  places,  into  the  Acherusian  lake :  this  is  the  lake  to 
the  shores  of  which  the  souls  of  the  many  go  when  they  are  dead, 
and  after  waiting  an  appointed  time,  which  is  to  some  a  longer 
and  to  some  a  shorter  time^  they  are  sent  back  again  to  be  born  as 
animals.  The  third  river  rises  between  the  two,  and  near  the  place 
of  rising  pours  into  a  vast  region  of  fire,  and  forms  a  lake  larger 
than  the  Mediterranean  Sea,  boiling  with  water  and  mud;  and 
proceeding  muddy  and  turbid,  and  winding  about  the  earth,  comes, 
among  other  places,  to  the  extremities  of  the  Acherusian  lake,  but 
mingles  not  with  the  waters  of  the  lake,  and  after  making  many 
coils  about  the  earth  plunges  into  Tartarus  at  a  deeper  level. 
This  is  that  Pyriphlegethon,  as  the  stream  is  called,  which  throws 
up  jets  of  fire  in  all  sorts  of  places.  The  fourth  river  goes  out  on 
the  opposite  side,  and  falls  first  of  all  into  a  wild  and  savage 
region,  which  is  all  of  a  dark  blue  colour,  like  lapis  lazuli ;  and 
this  is  that  river  which  is  called  the  Stygian  river,  and  falls  into  and 
forms  the  Lake  Styx,  and  after  falling  into  the  lake  and  receiving 
strange  powers  in  the  waters,  passes  under  the  earth,  winding 
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round  in  the  opposite  direction  to  Pyriphlegethon,  and  meeting  in 
the  Acherusian  lake  from  the  opposite  side.  And  the  water  of 
this  river  too  mingles  with  no  other,  but  flows  round  in  a  circle 
and  falls  into  Tartarus  over  against  Pyriphlegethon ;  and  the  name 
of  this  river,  as  the  poets  say,  is  Cocytus- 

Such  is  the  nature  of  the  other  world;  and  when  the  dead  arrive 
at  the  place  to  which  the  genius  of  each  severally  conveys  them, 
first  of  all,  they  have  sentence  passed  upon  them,  as  they  have 
lived  well  and  piously  or  not.  And  those  who  appear  to  have  lived 
neither  well  nor  ill,  go  to  the  river  Acheron,  and  mount  such  con- 
veyances as  they  can  get,  and  are  carried  in  them  to  the  lake^  and 
there  they  dwell  and  are  purified  of  their  evil  deeds,  and  sufiFer  the 
penalty  of  the  wrongs  which  they  have  done  to  others,  and  arc 
absolved,  and  receive  the  rewards  of  their  good  deeds  according  to 
their  deserts.  But  those  who  appear  to  be  incurable  by  reason 
of  the  greatness  of  their  crimes — who  have  committed  many  and 
terrible  deeds  of  sacrilege,  murders  foul  and  violent,  or  the  like — 
such  are  hurled  into  Tartarus  which  is  their  suitable  destiny,  and 
they  never  come  out.  Those  again  who  have  committed  crimes, 
which,  although  great,  are  not  unpardonable — who  in  a  moment  of 
anger,  for  example,  have  done  violence  to  a  father  or  a  mother,  and  ii 
have  repented  for  the  remainder  of  their  lives,  or,  who  have  taken  the 
life  of  another  under  the  like  extenuating  circumstances — these  are 
plunged  into  Tartarus,  the  pains  of  which  they  are  compelled  to 
undergo  for  a  year,  but  at  the  end  of  the  year  the  wave  casts  them 
forth — mere  homicides  by  way  of  Cocytus,  parricides  and  matricides 
by  Pyriphlegethon — and  they  are  borne  to  the  Acherusian  lake,  and 
there  they  lift  up  their  voices  and  call  upon  the  victims  whom  they 
have  slain  or  wronged,  to  have  pity  on  them,  and  to  receive  them, 
and  to  let  them  come  out  of  the  river  into  the  lake.  And  if  they 
prevail,  then  they  come  forth  and  cease  from  their  troubles ;  but  if 
not,  they  are  carried  back  again  into  Tartarus  and  from  thence 
into  the  rivers  unceasingly,  until  they  obtain  mercy  from  those 
whom  they  have  wronged  :  for  that  is  the  sentence  inflicted  upon 
them  by  their  judges.  Those  also  who  are  remarkable  for  having 
led  holy  lives  are  released  from  this  earthly  prison,  and  go  to  their 
pure  home  which  is  above,  and  dwell  in  the  purer  earth ;  and  those 
who  have  duly  purified  themselves  with  philosophy,  live  henceforth 
altogether  without  the  body,  in  mansions  fairer  far  than  these. 
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whidi  may  not  be  described,  and  of  which  the  time  would  fail  me 
to  tell. 

Wherefore,  Simmias,  seeing  all  these  things,  what  ought  not  we 
to  do  in  order  to  obtain  virtue  and  wisdom  in  this  life  ?  Fair 
is  the  prize,  and  the  hope  great ! 

I  do  not  mean  to  affirm  that  the  description  which  I  have 
given  of  the  soul  and  her  mansions  is  exactly  true — a  man  of  sense 
ought  hardly  to  say  that.  But  I  do  say  that,  inasmuch  as  the  soul 
is  shown  to  be  immortal,  he  may  venture  to  think,  not  improperly 
or  unwortiiily,  that  something  of  the  kind  is  true.  The  venture  is 
a  glorious  one,  and  he  ought  to  comfort  himself  with  words  like 
these,  which  is  the  reason  why  I  lengthen  out  the  tale.  Where- 
fore, I  say,  let  a  man  be  of  good  cheer  about  his  soul,  who  has  cast 
away  the  pleasures  and  ornaments  of  the  body  as  alien  to  him,  and 
rather  hurtful  in  their  effects,  and  has  followed  after  the  pleasures 
of  knowledge  in  this  life ;  who  has  adorned  the  soul  in  her  own 
"5  proper  jewels,  which  are  temperance,  and  justice,  and  courage, 
and  nobility,  and  truth — in  these  arrayed  she  is  ready  to  go  on  her 
journey  to  the  world  below,  when  her  time  comes.  You,  Simmias 
and  Cebes,  and  all  other  men,  will  depart  at  some  time  or  other. 
Me  ahready,  as  the  tragic  poet  would  say,  the  voice  of  fate  calls. 
Soon  I  must  drink  the  poison;  and  I  think  that  I  had  better 
repair  to  the  bath  first,  in  order  that  the  women  may  not  have 
the  trouble  of  washing  my  body  after  I  am  dead. 

When  he  had  done  speaking,  Crito  said :  And  have  you  any 
commands  for  us,  Socrates — anything  to  say  about  your  children, 
or  any  other  matter  in  which  we  can  serve  you  ? 

Nothing  particular,  he  said :  only,  as  I  have  always  told  you, 
I  would  have  you  look  to  yourselves ;  that  is  a  service  which  you 
may  always  be  doing  to  me  and  mine  as  well  as  to  yourselves. 
And  you  need  not  make  professions ;  for  if  you  take  no  thought 
for  yourselves,  and  walk  not  according  to  the  precepts  which  I 
have  given  you,  not  now  for  the  first  time,  the  warmth  of  your 
professions  will  be  of  no  avail. 

We  will  do  our  best,  said  Crito.  But  in  what  way  would  you 
have  us  bury  you  ? 

In  any  way  that  you  like ;  only  you  must  get  hold  of  me,  and 
take  care  that  I  do  not  walk  away  from  you.  Then  he  turned 
to  us,  and  added  with  a  smile  : — I  cannot  make  Crito  believe  that 
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I  am  the  same  Socrates  who  have  been  talking  and  conducting  the 
argument ;  he  fancies  that  I  am  the  other  Socrates  whom  be  will 
soon  see,  a  dead  body — and  he  asks.  How  shall  he  bury  me  ?  And 
though  I  have  spoken  many  words  in  the  endeavour  to  show  that 
when  I  have  drunk  the  poison  I  shall  leave  you  and  go  to  the  joys 
of  the  blessed, — these  words  of  mine,  with  which  I  comforted  you 
and  myself,  have  had,  as  I  perceive,  no  eflFect  upon  Crito.  And 
therefore  I  want  you  to  be  surety  for  me  now,  as  he  was  surety  for 
me  at  the  trial :  but  let  the  promise  be  of  another  sort ;  for  he  was 
my  surety  to  the  judges  that  I  would  remain,  but  you  must  be  my 
surety  to  him  that  I  shall  not  remain,  but  go  away  and  depart;  and 
then  he  will  suffer  less  at  my  death,  and  not  be  grieved  when  he 
sees  my  body  being  burned  or  buried.  I  would  not  have  him 
sorrow  at  my  hard  lot,  or  say  at  the  burial.  Thus  we  lay  out 
Socrates,  or,  Thus  we  follow  him  to  the  grave  or  bury  him ;  for 
false  words  are  not  only  evil  in  themselves,  but  they  infect  the 
soul  with  evil.  Be  of  good  cheer  then,  my  dear  Crito,  and  say 
that  you  are  burying  my  body  only,  and  do  witii  that  as  is  usual,  ii 
and  as  you  think  best. 

When  he  had  spoken  these  words,  he  arose  and  went  into  the 
bath-chamber  with  Crito,  who  bid  us  wait ;  and  we  waited,  talk- 
ing and  thinking  of  the  subject  of  discourse,  and  also  of  the  great- 
ness of  our  sorrow ;  he  was  like  a  father  of  whom  we  were  being 
bereaved,  and  we  were  about  to  pass  the  rest  of  our  lives  as 
orphans.  When  he  had  taken  the  bath  his  children  were  brought 
to  him — (he  had  two  young  sons  and  an  elder  one) ;  and  the  women 
of  his  family  also  came,  and  he  talked  to  them  and  gave  them 
a  few  directions  in  the  presence  of  Crito;  and  he  then  dismissed 
them  and  returned  to  us. 

Now  the  hour  of  sunset  was  near,  for  a  good  deal  of  time  had 
passed  while  he  was  within.  When  he  came  out,  he  sat  down 
with  us  again  after  his  bath,  but  not  much  was  said.  Soon  the 
jailer,  who  was  the  servant  of  the  eleven,  entered  and  stood  by 
him,  saying : — To  you,  Socrates,  whom  I  know  to  be  the  noblest 
and  gentlest  and  best  of  all  who  ever  came  to  this  place,  I  will 
not  impute  the  angry  feelings  of  other  men,  who  rage  and  swear 
at  me,  when,  in  obedience  to  the  authorities,  I  bid  them  drink  the 
poison — indeed,  I  am  sure  that  you  will  not  be  angry  with  me; 
for  others,  as  you  are  aware,  and  not  I,  are  the  guilty  cause.    And 


PHAEDO.  467 


so  fare  you  well,  and  try  to  bear  lightly  what  must  needs  be ;  you 
know  my  errand.  Then  bursting  into  tears  he  turned  away  and 
went  out. 

Socrates  looked  at  him  and  said :  I  return  your  good  wishes,  and 
will  do  as  you  bid.  Then  turning  to  us,  he  said,  How  charming 
the  man  is:  since  I  have  been  in  prison  he  has  always  been 
OMniog  to  see  me^  and  at  times  he  would  talk  to  me,  and  was  as 
good  as  oould  be  to  me,  and  now  see  how  generously  he  sorrows 
foe  me.  But  we  must  do  as  he  says,  Crito;  let  the  cup  be 
hraught,  if  the  poison  is  prepared:  if  not,  let  the  attendant 
prepare  some. 

Yet,  said  Crito,  the  sun  is  still  upon  the  hill-tops,  and  many  a 
one  has  taken  the  draught  late,  and  after  the  announcement  has 
been  made  to  him,  he  has  eaten  and  drunk,  and  indulged  in 
sensual  delights ;  do  not  hasten  then,  there  is  still  time. 

Socrates  said :  Yes,  Crito,  and  they  of  whom  you  speak  are 
rig^t  in  doing  thus,  for  they  think  that  they  will  gain  by  the 
delay ;  but  I  am  right  in  not  doing  thus,  for  I  do  not  think  that 
I  should  gain  anything  by  drinking  the  poison  a  little  later  ^ 
17  I  should  be  sparing  and  saving  a  life  which  is  already  gone;  I 
could  only  laugh  at  myself  for  this.  Please  then  to  do  as  I  say, 
and  not  to  refiise  me. 

Crito,  when  he  heard  this,  made  a  sign  to  the  servant ;  and  the 
servant  went  in,  and  remained  for  some  time,  and  then  returned 
with  the  jailer  carrying  the  cup  of  poison.  Socrates  said :  You,  my 
good  friend,  who  are  experienced  in  these  matters,  shall  give  me 
directions  how  I  am  to  proceed.  The  man  answered :  You  have 
only  to  walk  about  until  your  legs  are  heavy,  and  then  to  lie  down, 
and  the  poison  will  act.  At  the  same  time  he  handed  the  cup  to 
Socrates,  who  in  the  easiest  and  gentlest  manner,  without  the  least 
fear  or  change  of  colour  or  feature,  looking  at  the  man  with  all 
his  eyes,  Echecrates,  as  his  manner  was,  took  the  cup  and  said : 
What  do  you  say  about  making  a  libation  out  of  this  cup  to  any 
gpd?  May  I,  or  not?  The  man  answered:  We  only  prepare, 
Socrates,  just  so  much  as  we  deem  enough.  I  understand,  he  said : 
yet  I  may  and  must  pray  to  the  gods  to  prosper  my  journey  from 
this  to  that  other  world — may  this  then,  which  is  my  prayer,  be 
granted  to  me.  Then  holding  the  cup  to  his  lips,  quite  readily 
and  cheerfully  he  drank  off  the  poison.     And  hitherto  most  of  us 
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had  been  able  to  control  our  sorrow ;  but  now  when  we  saw  him 
drinking,  and  saw  too  that  he  had  finished  the  draught,  we  could 
no  longer  forbear,  and  in  spite  of  myself  my  own  tears  were  flow- 
ing fast;  so  that  I  covered  my  face  and  wept  over  myself,  for 
certainly  I  was  not  weeping  over  him,  but  at  the  thought  of  my 
own  calamity  in  having  lost  such  a  companion.  Nor  was  I  the 
first,  for  Crito,  when  he  found  himself  unable  to  restrain  his  tears, 
had  got  up  and  moved  away,  and  I  followed ;  and  at  that  moment, 
ApoUodorus,  who  had  been  weeping  all  the  time,  broke  out  into 
a  loud  cry  which  made  cowards  of  us  all.  Socrates  alone  retained 
his  calmness:  What  is  this  strange  outcry?  he  said.  I  sent 
away  the  women  mainly  in  order  that  they  mi^t  not  offend  in 
this  way,  for  I  have  heard  that  a  man  should  die  in  peace.  Be 
quiet  then,  and  have  patience.  When  we  heard  that,  we  were 
ashamed,  and  refrained  our  tears ;  and  he  walked  about  until,  as 
he  said,  his  1^  began  to  fsiil,  and  then  he  lay  on  his  back,  accord- 
ing to  the  directions,  and  the  man  who  gave  him  the  poison  now 
and  then  looked  at  his  feet  and  legs ;  and  after  a  while  he  pressed 
his  foot  hard,  and  asked  him  if  he  could  feel ;  and  he  said.  No; 
and  then  his  leg,  and  so  upwards  and  upwards,  and  showed  us  that 
he  was  cold  and  stiff.  And  he  felt  them  himself,  and  said:  When  n 
the  poison  reaches  the  heart,  that  will  be  the  end.  He  was  be- 
ginning to  grow  cold  about  the  groin,  when  he  uncovered  his  face, 
for  he  had  covered  himself  up,  and  said  (they  were  his  last  words) 
— he  said :  Crito,  I  owe  a  cock  to  Asclepius ;  will  you  remember 
to  pay  the  debt?  The  debt  shaU  be  paid,  said  Oito;  is  there 
anything  else?  There  was  no  answer  to  this  question;  but  in 
a  minute  or  two  a  movement  was  heard,  and  the  attendants  un- 
covered him;  his  eyes  were  set,  and  Crito  closed  his  eyes  and 
mouth. 

Such  was  the  end,  Echecrates,  of  our  friend,  whom  I  may  truly 
call  the  wisest,  and  justest,  and  best  of  all  the  men  whom  I  have 
ever  known. 
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INTRODUCTION. 


Of  all  thfijeoAs  of  Plato  die  Symposium  is .  the  most  pfir&ct  in  fomu 
and  may  be  tniljjhought  to  contain  more  than  any  commentator  has 
everjdifiamed  of ;  or,  as  Goethe  said  of  one  of  his  own  writings^  more 
than  the  author  himself  knew.  For  in  philosophy  as  in  prophecy 
glimpses  of  the  future  may  often  be  conveyed  in  words  which  could 
hardly  have  been  understood  or  interpreted  at  the  time  when  they  were 
uttered.  (Cp.  Symp.  210  foil.  223  D.)  More  than  any  other  Platonic 
work  the  Symposiimi  is  Greek  both  in  style  and  subject,  having  a  beauty 
'  as  of  a  statue/  while  the  companion  Dialogue  of  the  Phaedrus  is  marked 
by  a  sort  of  Gothic  irregularity.  More  too  than  in  any  other  part 
of  his  writings,  Plato  is  emancipated  from  former  philosophies.  The 
genius  of  Greek  art  seems  to  triumph  over  the  traditions  of  Pythagorean, 
Eleatic,  or  Megarian  S3rstems,  and  '  the  old  quarrel  of  poetry  and  phi- 
losophy' has  at  least  a  superficial  reconcilement.     (Rep.  x.  607  B.) 

An  unknown  person  who  had  heard  of  the  discourses  in  praise  of  love 
spoken  by  Socrates  and  others  at  the  banquet  of  Agathon,  is  desirous  of 
having  an  authentic  account  of  them,  which  he  thinks  that  he  can  obtain 
from  ApoUodorus,  the  same  excitable,  or  rather  'mad'  firiend  of 
Socrates,  who  has  already  appeared  in  the  Phaedo.  He  Wi  imagined 
that  the  discourses  were  recent  There  he  is  mistaken :  but  they  are 
still  fresh  in  the  memory  of  his  informant,  who  had  just  been  repeating 
them  to  Glaucon,  and  is  quite  prepared  to  have  another  rehearsal  of  them 
in  a  walk  from  the  Piraeus  to  Athens.  He  had  not  indeed  been  present 
himself,  but  he  had  heard  them  from  the  best  authority.  Aristodemus, 
who  is  described  as  having  been  in  past  times  a  sort  of  humble  but 
inseparable  attendant  of  Socrates,  had  reported  them  to  him. 

The  narrative  which  he  had  heard  was  as  follows  :«— 

Aristodemus  meeting  Socrates  in  holiday  attire,  is  invited  by  him  to  a 
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banquet  at  the  house  of  Agathon,  who  had  been  sacrificing  in  thanks- 
giving for  his  tragic  victory  on  the  day  previous.  But  no  sooner  has  he 
entered  the  house  than  he  finds  that  Socrates  is  missing — he  has  stayed 
behind  in  a  fit  of  abstraction,  and  does  not  appear  until  the  banquet  is 
half  over.  Some  raillery  passes  between  him  and  the  host,  and  then  the 
question  is  asked,  *  What  shall  they  do  about  drinking  ?  as  they  had 
been  all  well  drunk  on  the  day  before,  and  drinking  on  two  successive 
days  is  a  bad  thing.'  This  is  confirmed  by  the  authority  of  Eryzimachus 
the  physician,  who  further  proposes  that  instead  of  listening  to  the  flute- 
girl  and  her  '  noise '  they  shall  hold  discourses  in  honour  of  love,  one 
after  another,  going  from  left  to  right  as  they  are  sitting  at  the  table. 
All  of  them  agree  to  this,  and  Phaedrus,  who  is  the  '  father '  of  the  idea 
which  he  has  previously  communicated  to  Eryximachus,  begins  as 
follows : — 

He  descants  first  of  all  upon  the  antiquity  of  love,  which  is  proved  by 
the  authority  of  the  poets,  and  then  upon  the  benefits  which  he  gives  to 
man.  The  greatest  of  these  is  the  sense  of  honour  and  dishonour.  The 
lover  is  ashamed  to  be  seen  by  the  beloved  doing  or  suffering  any 
cowardly  or  mean  act.  And  a  state  or  army  which  was  made  up  only  of 
lovers  and  their  loves  would  be  invincible.  For  love  will  convert  the 
veriest  coward  into  an  inspired  hero. 

And  there  have  been  true  loves  not  only  of  men  but  of  women  also. 
Such  was  the  love  of  Alcestis,  who  dared  to  die  for  her  husband,  and 
as  a  reward  was  allowed  to  come  again  from  the  dead.  But  Orpheus, 
the  cowardly  harper,  who  went  down  to  Hades  alive,  that  he  might  bring 
back  his  wife,  was  mocked  with  an  apparition  only,  and  the  gods  after- 
wards contrived  his  death  as  a  punishment  of  his  impudence.  The 
hero  Achilles  afibrds  an  instance  of  similar  devotion  ;  for  he  was  willing 
to  avenge  his  lover  Patroclus,  although  he  knew  that  his  own  death 
would  immediately  follow :  and  the  gods,  who  honour  the  love  of  the 
beloved  above  that  of  the  lover,  rewarded  him,  and  sent  him  to  the 
islands  of  the  blest. 

Pausanias,  who  was  sitting  next,  then  takes  up  the  tale.  He  says  that 
Phaedrus  should  have  distinguished  the  heavenly  love  from  the  earthly, 
before  he  praised  either.  For  there  are  two  loves,  as  there  are  two 
Aphrodites— one  the  heavenly,  who  has  no  mother  and  is  the  elder  and 
wiser  goddess,  and  the  other,  the  daughter  of  Zeus  and  Dione,  who  is 
popular  and  common.     The  first  of  the  two  loves  has  a  noble  purpose, 
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and  delights  only  in  the  intelligent  nature  of  man,  and  is  faithful  to  the  end, 
and  has  no  shadow  of  wantonness  or  lust  The  second  is  the  coarser 
kind  of  love,  which  is  a  love  of  the  body  rather  than  of  the  soul,  and  is 
apt  to  be  a  love  of  women  and  boys  as  well  as  of  men.  Now  actions 
vary  according  to  the  manner  of  their  performance ;  and  this  applies  to 
love  as  well  as  to  every  other  sort  of  action.  Moreover  there  is  a  differ- 
ence of  opinion  about  the  propriety  of  male  loves.  Some,  like  the  Boeo- 
tians, approve  of  them ;  others,  like  the  lonians,  and  most  of  the  barba- 
rians, disapprove  of  them ;  partly  because  they  are  aware  of  the  political 
dangers  which  ensue  from  them,  as  may  be  seen  in  the  instance  of 
Harmodius  and  Aristogeiton.  At  Athens  and  Sparta  there  is  an  apparent 
contradiction  about  them.  For  at  times  they  are  encouraged,  and  then 
the  lover  is  allowed  to  play  all  sorts  of  fantastic  tricks ;  he  may  swear  and 
forswear  himself  (and '  at  lovers'  perjuries  they  say  Jove  laughs ') ;  he  may 
be  a  servant,  and  lie  on  a  mat  at  the  door  of  his  love,  without  any  loss  of 
character ;  but  there  are  also  times  when  elders  look  grave  and  guard 
their  young  relations,  and  personal  remarks  are  made.  The  truth  is  that 
some  of  these  loves  are  disgraceful  and  others  honourable.  The  vulgar 
love  of  the  body  which  takes  wings  and  flies  away  when  the  bloom  of 
youth  is  over,  is  disgraceful,  as  is  also  the  interested  love  of  power  or 
wealth ;  but  the  love  of  the  noble  mind  is  lasting.  The  lover  should  be 
tested,  and  the  beloved  should  not  be  too  ready  to  yield.  The  rule  in 
our  country  is  that  the  beloved  may  do  the  same  service  to  the  lover 
in  the  way  of  virtue  which  the  lover  may  do  to  him. 

This  voluntary  service  rendered  for  the  sake  of  virtue  and  wisdom 
is  permitted  among  us;  and  when  these  two  customs — one  the  love 
of  youth,  the  other  the  practice  of  virtue  and  philosophy — meet  in  one, 
then  the  lovers  may  lawfully  unite.  Nor  is  there  any  disgrace  to  a  dis- 
interested lover  in  being  deceived:  but  the  interested  lover  is  doubly 
disgraced,  for  if  he  loses  his  love  he  loses  his  character ;  whereas  the 
noble  love  of  the  other  remains  the  same,  although  the  object  of  his  love 
is  unworthy :  for  nothing  can  be  nobler  than  love  for  the  sake  of  virtue. 
This  is  that  love  of  the  heavenly  goddess  which  is  of  great  price  to 
individuals  and  cities,  making  them  work  together  for  their  improvement. 

The  turn  of  Aristophanes  comes  next ;  but  he  has  the  hiccough,  and 
therefore  proposes  that  Eryzimachus  the  physician  shall  cure  him  or 
speak  in  his  turn.  Eryximachus  is  ready  to  do  both,  and  speaks  as 
follows : — 
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He  agrees  with  Pausanias  in  maintaining  that  there  are  two  kinds  of 
love ;  but  his  art  has  led  him  to  the  conclusion  that  the  empire  of  this 
double  love  extends  over  all  things,  and  is  to  be  found  in  animals  and 
plants  as  well  as  in  man.  In  the  human  body  also  there  are  two  loves ; 
and  the  art  of  medicine  shows  which  is  the  good  and  which  is  the  bad 
love,  and  persuades  the  body  to  accept  the  good  and  reject  the  bad,  and 
reconciles  conflicting  elements  and  makes  them  friends.  Every  art, 
gymnastic  and  husbandry  as  well  as  medicine,  is  the  reconciliation  of 
opposites ;  and  this  is  what  Heracleitus  meant,  when  he  spoke  of  a 
harmony  of  opposites  :  but  in  strictness  he  should  rather  have  spoken  of 
a  harmony  which  succeeds  opposites,  for  an  agreement  of  disagreements 
there  cannot  be.  Music  too  is  concerned  with  the  principles  of  love 
in  their  application  to  harmony  and  rhythm.  In  the  abstract,  all  is 
simple,  and  we  are  not  troubled  with  the  twofold  love ;  but  when  they 
are  applied  in  education  with  their  accompaniments  of  song  and  metre, 
then  the  discord  begins.  Then  the  old  tale  has  to  be  repeated  of  fair 
Urania  and  the  coarse  Polyhymnia,  who  must  be  indulged  sparingly,  just 
as  in  my  own  art  of  medicine  care  must  be  taken  that  the  taste  of  the 
epiciu-e  be  gratified  without  inflicting  upon  him  the  attendant  penalty  of 
disease. 

There  is  a  similar  harmony  or  disagreement  in  the  course  of  the 
seasons  and  in  the  relations  of  moist  and  dry,  hot  and  cold,  hoar  frost 
and  blight ;  and  diseases  of  all  sorts  spring  from  the  excesses  or  dis- 
orders of  the  element  of  love.  The  knowledge  of  this  in  relation  to  the 
heavenly  bodies  is  termed  astronomy,  and  in  relation  to  the  gods 
is  called  divination.  For  divination  is  the  peacemaker  of  gods  and 
men,  and  works  by  a  knowledge  of  the  tendencies  of  merely  human 
loves  to  piety  and  impiety.  Such  is  the  power  of  love;  and  that  love 
which  is  just  and  temperate  has  the  greatest  power,  and  is  the  source  of 
all  our  happiness  and  friendship  with  the  gods  and  with  one  another. 
I  dare  say  that  I  have  omitted  to  mention  many  things  which  you, 
Aristophanes,  may  supply,  as  I  perceive  that  you  are  cured  of  the 
hiccough. 

Aristophanes,  who  has  been  cured  of  the  hiccough,  now  speaks : — 

He  professes  to  open  a  new  vein  of  discourse,  in  which  he  begins  by 
treating  of  the  origin  of  human  nature.  The  sexes  were  originally  three, 
men,  women,  and  the  union  of  the  two ;  and  they  were  made  round, 
having  four  hands,  four  feet,  two  faces  on  a  round  neck,  and  the  rest  to 


INTRODUCTION.  475 


correspond.  TerriUe  was  their  strength  and  swiftness ;  and  they  were 
e8sa3ring  to  scale  heaven  and  attack  the  gods.  Doubt  reigned  in  the 
celestial  councils ;  the  gods  were  divided  between  the  desire  of  quelling 
the  pride  of  man  and  the  fear  of  losing  the  sacrifices.  At  last  Zeus  hit 
upon  an  expedient  Let  us  cut  them  in  two,  he  said ;  then  they  will 
only  have  half  their  strength,  and  we  shall  have  twice  as  many  sacrifices. 
He  spake,  and  split  them  as  you  might  split  an  egg  with  an  hair ;  and 
when  this  was  done,  he  told  Apollo  to  give  their  faces  a  twist  and  re- 
arrange their  persons,  taking  out  the  wrinkles  and  tying  the  skin  in  a 
knot  about  the  navel.  The  two  halves  went  about  looking  for  one 
another,  and  were  ready  to  die  of  hunger  in  one  another's  arms.  Then 
Zeus  invented  an  adjustment  of  the  sexes,  which  enabled  them  to  marry 
and  go  their  way  to  the  business  of  life.  Now  the  characters  of  men 
differ  accordingly  as  they  are  derived  from  the  original  man  or  the 
original  woman,  or  the  original  man-woman.  Those  who  come  from 
the  man-woman  are  lascivious  and  adulterous ;  those  who  come  from  the 
woman  form  female  attachments ;  those  who  are  a  section  of  the  male 
follow  the  male  and  embrace  him,  and  in  him  all  their  desires  centre. 
They  cannot  tell  what  they  want  of  one  another,  but  they  live  in  pure 
and  manly  affection  and  cannot  be  separated.  If  Hephaestus  were  to 
come  to  them  and  propose  that  they  should  be  melted  into  one  and 
remain  one  in  this  world  and  in  the  world  below,  they  would  acknow- 
ledge that  this  was  the  very  expression  of  their  want.  For  love  is  the 
desire  of  the  whole,  and  the  pursuit  of  the  whole  is  called  love.  There 
was  a  time  when  the  two  sexes  were  only  one,  but  now  God  has  halved 
them, — much  as  the  Lacedaemonians  have  cut  up  the  Arcadians, — 
and  if  they  don't  behave  themselves  he  will  quarter  them,  and  they 
will  hop  about  with  half  a  nose  and  face  in  basso  relievo.  Wherefore 
let  us  exhort  all  men  to  piety,  that  we  may  obtain  the  goods  of  which 
love  is  the  author,  and  be  reconciled  to  God,  and  find  our  own  true 
loves,  which  rarely  happens  in  this  world.  And  now  I  must  beg  you 
not  to  suppose  that  I  am  alluding  to  Pausanias  and  Agathon,  for  my 
words  refer  to  all  mankind  everywhere. 

Some  raillery  ensues  first  between  Aristophanes  and  Eryximachus  and 
then  between  Agathon  and  Socrates,  which  threatens  to  grow  into  an 
argument.  This  is  speedily  repressed  by  Phaedrus,  who  reminds  the 
disputants  of  their  tribute  to  the  god.    Agathon's  speech  follows. 

He  will  speak  of  the  god  first  and  then  of  his  gifts.    He  is  the  fairest 
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an  d  blessedest  and  best  of  the  gods,  and  also  the  youngest,  having  had 
no  existence  in  the  old  days  of  lapetus  and  Cronos  when  the  gods  were 
at  war.  The  things  that  were  done  then  were  done  of  necessity  and 
not  of  love.  For  love  is  young  and  dwells  in  soft  places, — not  like  Ate 
in  Homer,  walking  on  the  skulls  of  men,  but  in  their  hearts  and  souls, 
which  are  soft  enough.  He  is  all  flexibility  and  grace,  and  his  habitation 
is  among  the  flowers,  and  he  cannot  do  or  suffer  wrong ;  for  all  men 
serve  and  obey  him  of  their  own  free  will,  and  where  there  is  love  there 
is  obedience,  and  where  obedience  is,  there  is  justice ;  for  none  can  be 
wronged  of  his  own  free  will.  And  he  is  temperate  as  well  as  just,  for 
he  is  the  ruler  of  the  desires,  and  if  he  rules  them  he  must  be  temperate. 
Also  he  is  courageous,  for  he  is  the  conqueror  of  the  lord  of  war.  And 
he  is  wise  too ;  for  he  is  a  poet,  and  the  author  of  poesy  in  others.  He 
created  the  animals ;  he  is  the  inventor  of  the  arts ;  all  the  gods  are  his 
subjects ;  he  is  the  fairest  and  best  in  himself,  and  the  cause  of  what  is 
fairest  and  best  in  others;  he  makes  men  to  be  of  one  mind  at  a 
banquet,  filling  them  with  affection  and  emptying  them  of  disaffection ; 
the  pilot,  helper,  defender,  saviour  of  men,  in  whose  footsteps  let  every 
man  follow,  chanting  a  strain  of  love.  Such  is  the  discourse,  half 
playful,  half  serious,  which  I  dedicate  to  the  god. 

The  turn  of  Socrates  comes  next.  He  begins  by  remarking  satirically 
that  he  has  not  understood  the  terms  of  the  original  agreement,  for  he 
fancied  that  they  meant  to  speak  the  true  praises  of  love,  but  now  he 
finds  that  they  only  say  what  is  good  of  him,  whether  true  or  false.  He 
begs  to  be  absolved  from  speaking  falsely,  but  he  is  willing  to  speak  the 
truth,  and  proposes  to  begin  by  questioning  Agathon.  The  result  of 
his  questions  may  be  summed  up  as  follows : — 

Love  is  of  something,  and  that  which  love  desires  is  not  that  which 
love  is  or  has ;  for  no  man  desires  that  which  he  is  or  has.  And  love 
is  of  the  beautiful  (cp.  Agathon,  196  A,  B),  and  therefore  love  has  not 
the  beautiful.  And  the  beautiful  is  the  good,  and  therefore,  in  wanting 
and  desiring  the  beautiful,  love,  also  wants  and  desires  the  good. 
Socrates  professes  to  have  put  the  same  questions  and  have  obtained  the 
same  answers  from  Diotima,  a  wise  woman  of  Mantinea,  who,  like 
Agathon,  had  spoken  first  of  love  and  then  of  his  works.  Socrates,  like 
Agathon,  had  told  her  that  love  is  a  mighty  god  and  also  fair,  and  she 
had  shown  him  in  return  that  love  was  neither,  but  in  a  mean  between 
fair  and  foul,  good  and  evil,  and  not  a  god  at  all,  but  only  a  great 
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demon  or  intermediate  being  (cp.  Eiyximachus,  i86  D),  who  conveys  to 
the  gods  the  prayers  of  men,  and  to  men  the  commands  of  the  gods. 

Socrates  asks:  Who  are  his  father  and  mother?  To  this  Diotima 
replies  that  he  is  the  son  of  Plenty  and  Poverty,  and  partakes  of  the 
nature  of  both,  and  is  full  and  starved  by  turns.  Like  his  mother  he  is 
poor  and  squalid,  lying  on  mats  at  doors  (cp.  Pausanias,  183  A);  like  his 
father  he  is  full  of  arts  and  resources,  and  is  in  a  mean  between  ignorance 
and  knowledge.  And  in  this  he  resembles  the  philosopher  who  is  also 
in  a  mean  between  the  wise  and  the  ignorant  Such  is  the  nature  of 
love,  who  is  not  to  be  confused  with  the  beloved. 

But  love  desires  the  beautiful;  and  then  arises  the  question,  What 
does  he  desire  of  the  beautiful  ?  He  desires,  of  course,  the  possession 
of  the  beautiful ; — but  what  is  given  by  that  ?  For  the  beautiful  let  us 
substitute  the  good,  and  we  have  no  difficulty  in  seeing  that  the 
possession  of  the  good  is  happiness,  and  that  love  is  the  desire  of 
this.  But  the  meaning  of  the  term  has  been  too  often  confined  to  one 
sort  of  love,  whereas  love  is  really  co-extensive  with  the  good.  And 
love  desires  not  only  the  good,  but  the  everlasting  possession  of  the 
good.  Why  then  is  there  all  this  flutter  and  excitement  about  love  ? 
Because  all  men  and  women  at  a  certain  age  are  desirous  of  bringing 
to  the  birth.  And  love  is  not  of  beauty  only,  but  of  birth  in  beauty ; 
this  is  the  principle  of  immortality  in  a  mortal  creature.  And  when 
beauty  approaches,  then  the  conceiving  power  is  benign  and  difiiise,  but 
when  foulness,  she  is  averted  and  morose. 

But  why  again  does  this  extend  not  only  to  men  but  also  to  animals  ? 
Because  they  too  have  an  instinct  of  immortality.  Even  in  the  same 
individual  there  is  a  perpetual  succession  as  weU  of  the  parts  of  the 
material  body  as  of  the  thoughts  and  desires  of  the  mind ;  nay,  even 
knowledge  comes  and  goes.  There  is  no  sameness  of  existence,  but  the 
new  mortality  is  always  taking  the  place  of  the  old.  This  is  why  parents 
love  their  children — ^for  the  sake  of  immortality ;  and  this  is  why  men^  love 
the  immortality  of  fame.  For  the  creative  soul  creates  not  children,  but 
conceptions  of  wisdom  and  virtue,  such  as  poets  and  other  creators  have 
invented.  And  the  noblest  creations  of  all  are  those  of  legislators,  in 
honour  of  whom  temples  have  been  raised.  Who  would  not  sooner 
have  these  children  of  the  mind  than  the  ordinary  human  ones  ? 

I  will  now  initiate  you,  she  said,  into  the  greater  mysteries ;  for  he 
who  would  proceed  in  due  course  should  love  first  one  fair  form,  and 
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then  many,  and  learn  the  connexion  of  them ;  and  from  beautiful  bodies 
he  should  proceed  to  beautiful  minds,  and  the  beauty  of  laws  and  insti- 
tntions,  until  he  perceives  that  all  beauty  is  of  one  kindred ;  and  from 
institutions  he  should  go  on  to  the  sciences,  until  at  last  die  vision  is 
revealed  to  him  of  a  single  science  of  universal  beauty,  and  then  he  will 
behold  the  everlasting  nature  which  is  the  cause  of  all,  and  will  be  near 
the  end.  In  the  contemplation  of  that  supreme  being  of  love  he  will  be 
purified  of  earthly  leaven,  and  will  behold  beauty,  not  with  the  bodily  eye, 
but  with  the  eye  of  the  mind,  and  will  bring  forth  true  creations  of  virtue 
and  wisdom,  and  be  the  friend  of  God  and  heir  of  immortali^. 

Such,  Phaedrus,  is  the  tale  which  I  heard  from  the  stranger  of  Mantinea, 
and  which  you  may  call  the  encomium  of  love,  or  what  you  please. 

The  company  applaud  the  speech  of  Socrates,  and  Aristophanes  is 
about  to  say  something,  when  suddenly  a  band  of  revellers  breaks  into 
the  court,  and  the  voice  of  Alcibiades  is  heard  asking  for  Agathon.  He  is 
led  in  drunk,  and  welcomed  by  Agathon,  whom  he  has  come  to  crown  with 
a  garland.  He  is  placed  on  a  couch  at  his  side,  but  suddenly,  on  recog- 
nizing Socrates,  he  starts  up,  and  a  sort  of  conflict  is  carried  on  between 
them,  which  Agathon  is  requested  to  appease.  Alcibiades  insists  that 
they  shall  drink,  and  has  a  large  wine-cooler  filled,  which  he  first  empties 
himself,  and  then  fills  again  and  passes  on  to  Socrates.  He  is  informed 
of  the  nature  of  the  entertainment ;  he  is  willing  to  join,  if  only  in  the 
character  of  a  drunken  and  disappointed  lover  he  may  be  allowed  to 
sing  the  praises  of  Socrates. 

He  begins  by  comparing  Socrates  first  to  the  masks  of  Silenus,  which 
have  images  of  the  gods  inside  them;  and,  secondly,  to  Marsyas  the 
flute-player.  For  Socrates  produces  the  same  efiect  with  the  voice  which 
Marsyas  did  with  the  flute.  He  is  the  great  speaker  and  enchanter  who 
ravishes  the  souls  of  men,  the  convincer  of  hearts  too,  as  he  has  con- 
vinced Alcibiades,  and  made  him  ashamed  of  his  mean  and  miserable 
life.  He  has  suffered  agonies  from  him,  and  is  at  his  wit's  end. 
He  was  in  hopes  that  Socrates  would  fall  in  love  with  him ;  this  as 
he  thought  would  give  him  a  wonderful  opportunity  of  receiving  lessons 
of  wisdom.  He  narrates  the  failure  of  his  design.  He  then  proceeds  to 
mention  some  other  particulars  of  the  life  of  Socrates ;  how  they  were  at 
Potidaea  together,  where  Socrates  showed  his  superior  powers  of  endur- 
ing cold  and  fatigue ;  how  on  one  occasion  he  had  stood  for  an  entire 
day  and  night  absorbed  in  reflection  amid  the  wonder  of  the  spectators ; 
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how  on  another  occasion  he  had  saved  Alcibiades'  life ;  how  at  the  battle 
of  Delium,  after  the  defeat,  he  might  be  seen  stalking  about  like  a  pelican, 
roiling  his  eyes.  The  sum  of  all  is,  that  he  is  the  most  wonderful  of 
himian  beings,  and  absolutely  unlike  any  one  but  a  satyr.  Like  the 
satyr  in  his  language  too ;  for  he  uses  the  commonest  words  as  the  out- 
ward mask  of  the  divinest  truths. 

When  Alcibiades  has  done  speaking,  a  dispute  begins  between  him 
and  Agathon  and  Socrates.  Socrates  piques  Alcibiades  by  a  pretended 
afifection  for  Agathon.  Presendy  another  band  of  revellers  appears, 
who  introduce  disorder  into  the  feast ;  the  sober  part  of  the  company, 
Eryximachus,  Phaedrus,  and  others,  withdraw;  and  Aristodemus,  the 
follower  of  Socrates,  sleeps  during  the  whole  of  a  long  winter's  night. 
When  he  wakes  at  cockcrow  the  revellers  are  nearly  aU  asleep.  Only 
Socrates,  Aristophanes,  and  Agathon  hold  out;  they  are  drinking  out  of 
a  large  goblet,  which  they  pa3S  round,  and  Socrates  is  explaining  to  the 
two  others,  who  are  half  asleep,  that  the  genius  of  tragedy  is  the  same 
as  that  of  comedy,  and  that  the  writer  of  tragedy  ought  to  be  a  writer  of 
comedy  also.  And  first  Aristophanes  drops,  and  then,  as  the  day  is 
dawning,  Agathon.  Socrates,  having  laid  them  to  rest,  goes  to  his  daily 
avocations  imtil  the  evening. 


If  it  be  true  that  there  are  more  things  in  the  Symposium  of  Plato 
than  any  commentator  has  dreamed  of,  it  is  also  true  that  many  things 
have  been  imagined  which  are  not  really  to  be  found  there.  Some  writings 
hardly  admit  of  a  more  distinct  interpretation  than  a  musical  composition; 
and  every  reader  may  form  his  own  accompaniment  of  thought  or  feeling 
to  the  strain  which  he  hears.  The  Symposiiun  of  Plato  is  a  work  of 
this  character,  and  hardly  admits  of  being  rendered  in  any  other  words 
but  the  writer's  own.  There  are  so  many  half-lights  and  cross-lights,  so 
much  of  the  colour  of  mythology,  and  of  the  manner  of  sophistry, 
adhering — rhetoric  and  poetry,  the  playful  and  the  serious,  are  so  subdy 
intermingled  in  it,  and  vestiges  of  old  philosophy  so  curiously  blend  with 
germs  of  future  knowledge,  that  agreement  among  interpreters  is  not  to 
be  expected.  The  expression  '  poema  magis  putandum  quam  comi- 
corum  poetarum,'  which  has  been  applied  to  all  the  writings  of  Plato,  is 
especially  applicable  to  the  Symposiiun. 

The  power  of  love  is  represented  in  the  Symposium  as  running 
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through  aU  nature  and  all  bemg :  at  one  end  descending  to  aninials  and 
plants,  and  attaining  to  the  highest  vision  of  truth  at  the  other.  In  an  age 
when  man  was  seeking  for  an  expression  of  the  world  around  him,  the 
conception  of  love  greatly  affected  him.  One  of  the  first  distinctions 
of  language  and  of  mythology  was  that  of  gender ;  and  at  a  later  period 
the  ancient  physicist,  anticipating  modem  science,  saw,  or  thought  that 
he  saw,  a  sex  in  plants;  there  were  elective  affinities  among  the  ele- 
ments, marriages  of  earth  and  heaven.  (Aesch.  Frag.  Dan.  38.)  Love 
became  a  mythic  personage,  whom  philosophy,  borrowing  from  poetry, 
converted  into  an  efficient  cause  of  creation.  As  of  number  and  figure, 
the  traces  of  the  existence  of  love  were  everywhere  discerned ;  and  in 
the  Pythagorean  list  of  opposites  male  and  female  were  ranged  side  by 
side  with  odd  and  even,  finite  and  infinite. 

But  Plato  seems  also  to  be  aware  that  there  is  a  m3rstery  of  love  not 
only  in  natiu-e,  but  in  man,  extending  far«beyond  the  mere  immediate 
relation  of  the  sexes.  He  is  conscious  that  the  highest  and  noblest 
things  in  the  world  are  not  easily  severed  from  the  sensual  desires,  or 
may  even  be  regarded  as  a  spiritualised  form  of  them.  We  may  observe 
that  Socrates  himself  is  not  represented  as  originally  unimpassioned,  but 
as  one  who  has  overcome  his  passions ;  the  secret  of  his  power  over 
others  partly  lies  in  his  passionate  but  self-controlled  nature.  Love  is 
with  Plato  not  merely  the  feeling  usually  so  called,  but  the  mystical  con- 
templation of  the  beautiful  and  the  good.  The  same  passion  which  may 
wallow  in  the  mire  is  capable  of  rising  to  the  highest  summit — of  pene- 
trating to  the  inmost  secret  of  philosophy.  The  unity  of  knowledge,  the 
consistency  of  the  warring  elements  of  the  world,  the  enthusiasm  of 
knowledge  when  first  beaming  upon  mankind,  the  relativity  of  ideas  to 
the  human  mind,  and  of  the  human  mind  to  ideas,  are  all  included,  con- 
sciously or  unconsciously,  in  Plato's  doctrine  of  love. 

The  successive  speeches  in  praise  of  love  are  all  of  them  characteristic 
of  the  speakers,  and  contribute  in  various  degrees  to  the  final  result ; 
they  are  all  designed  to  prepare  the  way  for  Socrates,  who  gathers  up 
the  threads  anew,  and  skims  the  highest  points  of  each  of  them. 
But  they  are  not  to  be  regarded  as  the  stages  of  an  idea,  rising  above  one 
another  to  a  climax.  They  are  fanciful,  partly  facetious  performances, 
'yet  also  having  a  certain  degree  of  seriousness,'  which  the  successive 
speakers  dedicate  to  the  god.  All  of  them  are  rhetorical  and  poetical 
rather  than  dialectical ;  they  do  not  aim  at  truth,  but  only  at  appearance. 
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When  the  turn  of  Socrates  comes  round,  he  cannot  be  allowed  to  disturb 
the  arrangement,  and  therefore  he  throws  his  argiunent  into  the  form  of 
a  speech.  (Cp.  Gorg.  505  E,  Protag.  353  B.)  And  on  the  occasion  of 
a  banquet,  good  manners  would  not  allow  him  to  win  a  victory  either 
over  his  host  or  any  of  the  guests.  The  advantage  which  he  gains  over 
Agathon  is  ingeniously  represented  as  having  been  already  gained 
over  himself  by  Diotima.  At  the  same  time  he  maintains  his  own 
profession  of  ignorance. 

The  speeches  are  attested  to  us  by  the  very  best  authority.  The  mad- 
man Apollodorus,  who  for  three  years  past  has  made  a  daily  study  of  the 
actions  of  Socrates — to  whom  the  world  is  summed  up  in  the  words 
*  Great  is  Socrates ' — he  has  heard  them  from  another  *  madman'  who 
was  the  shadow  of  Socrates  in  days  of  old,  like  him  going  about  bare- 
footed, and  who  had  been  present  at  the  time.  Would  you  desire  better 
witness?  We  may  observe,  by  the  way,  (i)  how  the  very  appearance  of 
Aristodemus  by  himself  is  a  sufficient  indication  to  Agathon  that 
Socrates  has  been  left  behind ;  also,  (2)  how  the  courtesy  of  Agathon 
anticipates  the  excuse  which  Socrates  was  to  have  made  on  Aristodemus' 
behalf  for  coming  uninvited;  (3)  how  the  story  of  the  fit  or  trance  of 
Socrates  is  confirmed  by  the  mention  which  Alcibiades  makes  of  a 
similar  fit  of  abstraction  occurring  when  he  was  serving  with  the  army 
at  Potidaea;  like  (4)  the  drinking  powers  of  Socrates  and  his  love  of  the 
fair,  which  receive  a  similar  attestation  in  the  concluding  scene ;  or  the 
attachment  of  Aristodemus,  who  is  not  forgotten  when  Socrates  takes  his 
departure.  (5)  We  may  notice  the  manner  in  which  Socrates  himself 
regards  the  first  five  speeches,  not  as  true,  but  as  fanciful  and  exagger- 
ated encomiiuns  of  the  god  Love ;  (6)  the  ruling  passion  of  Socrates  for 
dialectics,  who  will  argue  with  Agathon  instead  of  making  a  speech,  and 
will  only  speak  at  all  upon  the  condition  that  he  is  allowed  to  speak 
the  truth.  We  may  note  also  (7)  the  characteristic  Platonic  remark 
which  occurs  in  the  speech  of  Eryximachus,  that '  confusion  first  begins 
in  the  concrete ;'  and  the  touch  of  Socratic  irony,  (8)  which  admits  of 
a  wide  application  and  reveals,  a  deep  insight  into  the  world ;  that  in 
speaking  of  holy  things  and  persons  there  is  a  general  understanding 
that  you  should  praise  them,  not  that  you  should  speak  the  truth  of 
them — this  is  the  sort  of  praise  which  Socrates  is  unable  to  give.  Lastly 
we  may  remark  that  the  banquet  is  a  real  banquet  after  all,  at  which  love 
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n  the  theme  of  discourse,  and  huge  quantities  of  wine  are  drunk. 
(ai4  A,  223  B.) 

The  discourse  of  Phaedrus  is  half-mythical,  half-ethical;  and  he  him- 
self, true  to  the  character  which  is  given  him  in  the  Dialogue  ^^lich  bears 
his  name,  is  half-sophist,  half-enthusiast  He  is  die  critic  of  poetry 
also,  who  compares  Homer  and  Aeschylus  in  the  insipid  and  irrational 
manner  of  the  schools  of  the  day,  characteristically  reasoning  about  the 
probability  of  matters  which  do  not  admit  of  reasoning.  The  age  of 
love,  the  great  blessing  of  having  a  lover,  the  incentive  which  love  is 
to  daring  deeds,  the  examples  of  Alcesds  and  Achilles,  are  the  chief 
themes  of  his  discourse.  The  love  of  women  is  regarded  by  him  as 
almost  on  an  equality  with  that  of  men;  and  he  takes  occasion  to 
remark  that  the  lover  has  a  diviner  being,  and  that  therefore  the  gods 
fitvour  the  return  of  love  ^diich  is  made  to  him  more  than  the  original 
sentiment  of  the  lover. 

There  is  something  of  a  sophistical  ring  in  the  speech  of  Phaedrus, 
which  recalls  the  first  speech  in  imitation  of  Ljrsias,  occurring  in  the 
Dialogue  called  the  Phaedrus.  This  is  still  more  marked  in  the  speech 
of  Pausanias  which  follows ;  and  which  is  at  once  hyperlogical  in  form 
and  also  extremely  confused  and  pedantic.  Plated  is  attacking  the 
logical  feebleness  of  the  sophists  and  rhetoricians,  through  their  pupils ; 
of  course,  ^  pla3ring  both  sides  of  the  game,'  as  in  the  Phaedrus ;  but  it 
is  not  necessary  in  order  to  understand  him  that  we  should  discuss  the 
fairness  of  his  mode  of  proceeding.  The  love  of  Pausanias  for  Agathon 
has  already  been  touched  upon  in  the  Protagoras  (315  D),  and  is 
alluded  to  by  Aristophanes  (193  B).  Hence  he  is  naturally  the 
upholder  of  male  loves,  which,  like  all  the  other  affections  or  actions 
of  men,  he  regards  as  varying  according  to  the  manner  of  their 
performance;  thus  the  question  of  morals  is  converted  into  one 
of  manners.  Like  the  sophists  and  like  Plato  himself,  though  in  a  dif- 
ferent sense,  he  begins  his  discussion  by  an  appeal  to  m3rthology,  and 
distinguishes  between  the  elder  and  younger  love.  The  value  which  he 
attributes  to  such  loves  as  motives  to  virtue  and  philosophy  is  greatly 
at  variance  with  modem  and  Christian  notions,  but  is  in  accordance 
with  Hellenic  sentiment  For  it  is  impossible  to  deny  that  some  of  the 
best  and  greatest  of  the  Greeks  indulged  in  attachments,  which  Plato 
in  the  Laws,  no  less  than  the  universal  opinion  of  Christendom,  has 
stigmatised  as  unnatural.     Pausanias  is  very  earnest  in  insisting  on  the 
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innocence  of  such  loves,  when  pursued  in  a  right  spirit ;  and  he  speaks  of 
them  as  generally  approved  of  among  the  HeUenes  and  disapproved  by 
the  barbarians,  the  latter  for  the  sophistical  reason  that  they  are  inimical 
to  tyrants.  The  speech  as  a  whole  is  '  more  words  than  matter/  such 
as  might  certainly  have  been  composed  by  a  pupil  of  Lysias  and  Pro- 
dicus,  although  there  is  no  hint  given  that  Plato  is  designing  to  parody 
them. 

Plato  transposes  the  two  next  speeches,  as  in  the  Republic  he  would  trans- 
pose the  virtues  (iv.  430  D)  and  the  mathematical  sciences  (viL  528  A). 
This  is  done  partly  to  avoid  monotony,  partly  for  the  sake  of  making 
Aristophanes  '  the  cause  of  wit  in  others/  and  also  in  order  to  bring  the 
comic  and  tragic  poet  into  juxtaposition,  as  if  by  accident.  A  suitable 
'  expectation'  of  Aristophanes  is  raised  by  the  ludicrous  circumstance  of 
his  having  the  hiccough,  which  is  appropriately  cured  by  his  substitute,  the 
physician  Eryximachus.  To  Eryximachus  Love  is  the  good  physician ; 
he  sees  everything  as  an  intelligent  physicist,  and,  like  many  professors 
of  his  art  in  modem  times,  attempts  to  reduce  die  moral  to  the  physical ; 
or  recognises  one  law  of  love  which  pervades  them  both.  There  are 
loves  and  strifes  of  the  body  as  well  as  of  the  mind.  Like  Hippocrates 
the  Asclepiad,  he  is  a  disciple  of  Heracleitus,  whose  conception  of  the 
harmony  of  opposites  he  explains  in  a  new  way  as  the  harmony  after 
discord;  to  his  common  sense,  as  to  that  of  many  modems  as  well  as 
ancients,  the  identity  of  contradictories  is  an  absurdity.  His  notion 
of  love  may  be  summed  up  as  the  harmony  of  man  with  himself  in  soul 
as  well  as  body,  and  of  all  things  in  heaven  and  earth  with  one  another. 
Aristophanes  is  ready  to  laugh  and  make  laugh  before  he  opens  his 
mouth,  just  as  Socrates,  tme  to  his  character,  is  ready  to  argue  before 
he  begins  to  speak.  He  expresses  the  very  genius  of  the  old  comedy, 
its  coarse  and  forcible  imagery,  and  the  licence  of  its  language  in 
speaking  about  the  gods.  He  has  no  sophistical  notions  about  love, 
which  is  brought  back  by  him  to  its  common-sense  meaning  of  love 
between  intelligent  beings.  His  account  of  the  origin  of  the  sexes 
has  the  greatest  (comic)  probability  and  verisimilitude.  Nothing  in 
Aristophanes  is  more  truly  Aristophanic  than  the  description  of  the 
human  monster  whirling  round  on  four  arms  and  four  legs,  eight  in  aU, 
with  incredible  rapidity.  Yet  there  is  a  mixture  of  earnestness  in  this 
jest;  three  serious  principles  seem  to  be  insinuated: — first,  that  maa 
cannot  exist  in  isolation ;  he  must  be  reunited  if  he  is  to  be  perfected : 
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secondly,  that  love  is  the  mediator  and  reconciler  of  poor,  divided  human 
nature :  thirdly,  that  the  loves  of  this  world  are  an  indistinct  anticipation 
of  an  ideal  union  which  is  not  yet  realised. 

The  speech  of  Agathon  is  conceived  in  a  higher  strain,  and  receives 
the  real,  if  half-ironical,  approval  of  Socrates.  It  is  the  speech  of  the 
tragic  poet  and  a  sort  of  poem,  like  tragedy,  moving  among  the  gods  of 
Olympus,  and  not  among  the  elder  or  Orphic  deities.  In  the  idea  of  the 
antiquity  of  love  he  cannot  agree ;  love  is  not  of  the  old  time,  but 
present  and  youthful  ever.  The  speech  may  be  compared  with  that 
speech  of  Socrates  in  the  Phaedrus,  in  which  he  describes  himself  as 
talking  dithyrambs.  It  is  at  once  a  preparation  for  Socrates  and  a  foil 
to  him.  The  rhetoric  of  Agathon  elevates  the  soul  to  '  sunlit  heights,' 
but  at  the  same  time  contrasts  with  the  natural  and  necessary  eloquence 
of  Socrates.  Agathon  contributes  the  distinction  between  love  and  the 
works  of  love,  and  also  hints  incidentally  that  love  is  always  of  beauty, 
which  Socrates  afterwards  elevates  into  a  principle.  While  the  con- 
sciousness of  discord  is  stronger  in  the  comic  poet  Aristophanes, 
Agathon,  the  tragic  poet,  has  a  deeper  sense  of  harmony  and  reconcilia- 
tion, and  speaks  of  Love  as  the  creator  and  artist. 
.  All  the  earlier  speeches  embody  conmion  opinions  coloured  with 
a  tinge  of  philosophy.  They  furnish  the  material  out  of  which  Socrates 
proceeds  to  form  his  discourse,  starting,  as  in  other  places,  from 
mythology  and  the  opinions  of  men.  From  Phaedrus  he  takes  the 
thought  that  love  is  stronger  than  death ;  from  Pausanias,  that  the  true 
love  is  akin  to  intellect  and  political  activity;  from  Eryximachus,  that 
love  is  a  universal  phenomenon  and  the  great  power  of  nature ;  from 
Aristophanes,  that  love  is  the  child  of  want,  and  is  not  merely  the 
love  of  the  congenial  or  of  the  whole,  but  (as  he  adds)  of  the  good ; 
from  Agathon,  that  love  is  of  beauty — not  however  of  beauty  only,  but 
of  birth  of  beauty. 

The  speech  of  the  day  begins  with  a  short  argument  which  over- 
throws not  only  Agathon  but  all  of  them,  by  the  help  of  a  distinction 
which  has  escaped  them.  Extravagant  praises  have  been  ascribed  to  Love 
as  the  author  of  every  good;  no  sort  of  encomium  was  too  high  for  him, 
whether  deserved  and  true  or  not.  But  Socrates  has  no  talent  for 
speaking  anythmg  but  the  truth,  and  if  he  is  to  speak  the  truth  of  Love 
he  must  honestly  confess  that  he  is  not  a  good  at  all :  for  love  is  of  the 
good,  and  no  man  can  desire  that  which  he  has.    This  piece  of  dialectics 
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is  ascribed  to  Diotima,  the  wise  woman  of  Mantineia,  who  has  aheady 
urged  upon  Socrates  the  argument  which  he  urges  against  Agathon. 

But  Diotima,  the  prophetess  of  Mantineia,  whose  sacred  and  super- 
human character  raises  her  above  the  ordinary  proprieties  of  women,  has 
taught  Socrates  far  more  than  this  about  the  art  and  mystery  of  love. 
She  has  taught  bipi  that  Inye^is  another  aspect  of  philosophy^  The 
same  want  in  the  human  soul  which  is  satisfied  in  the  vulgar  by  the 
procreation  of  children,  may  become  the  highest  aspiration  of  inteUectual 
desire.  As  the  Christian  might  speak  of  hungering  and  thirsting  after 
righteousness ;  or  of  divine  loves  under  the  figure  of  hiunan  (cp.  Eph.  v. 
32 :  '  This  is  a  great  mystery,  but  I  speak  concerning  Christ  and  the 
church');  as  the  medieval  saint  might  speak  of  the  'fruitio  Dei/  so  the 
absorption  and  annihilation  of  all  other  loves  and  desires  in  the  love  of 
knowledge  is  a  feeling  that  was  at  least  intelligible  to  the  Greek  of  the 
fifth  century  before  Christ  To  most  men  reason  and  passion  appear 
to  be  antagonistic  both  in  idea  and  fact  The  union  of  the  greatest 
comprehension  of  knowledge  and  the  burning  intensity  of  love  is  a 
contradiction  in  nature,  which  may  have  existed  in  a  far-off  primeval  age 
in  the  mind  of  some  Hebrew  prophet  or  other  Eastern  sage,  but  has  now 
become  an  imagination  only.  Yet  this  '  passion  of  the  reason'  is  the 
theme  of  the  Symposium  of  Plato.  And  as  there  is  no  impossibility  in 
supposing  that  '  one  king,  or  son  of  a  king,  may  be  a  philosopher,'  so 
also  there  is  a  probabiUty  that  there  may  be  some  few— perhaps  one 
or  two  in  a  whole  generation — in  whom  the  light  of  truth  may  not  lack 
the  warmth  of  desire.  And  if  there  be  such  natures,  no  one  will  be 
disposed  to  deny  that '  from  them  flow  most  of  the  benefits  of  individuals 
and  states.' 

Yet  there  is  a  higher  region  in  which  love  is  not  only  felt,  but  satisfied, 
in  the  perfect  beauty  of  eternal  knowledge,  beginning  with  the  beauty  of 
earthly  things,  and  at  last  by  regular  steps  reaching  a  beauty  in  which  all 
existence  is  seen  harmonious  and  one.  The  limited  affection  is 
enlarged,  and  enabled  to  behold  the  ideal  beauty  of  all  things.  This 
ideal  beauty  of  the  Symposium  is  the  ideal  good  of  the  Republic; 
regarded  not  wiA  the  eye  of  knowledge,  but  of  faith  and  desire.  The 
one  seems  to  say  to  us  'the  idea  is  love,'  the  other  'the  idea  is  truth.' 
In  both  the  lover  of  wisdom  is  the  'spectator  of  all  time  and  all 
existence.'  This  is  a  sort  of  *  mystery'  in  which  Plato  also  obscurely 
intimates  the  interpenetration  of  the  moral  and  intellectual  faculties. 
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The  divine  image  of  beauty  that  resides  within  Socrates  has  been 
revealed ;  the  Silenus  mask,  or  outward  man,  has  now  to  be  exhibited. 
The  description  of  Socrates  is  placed  side  by  side  with  the  speech  of 
Socrates ;  one  is  the  complement  of  the  other.  At  the  height  of  divine 
inspiration,  when  the  force  of  nature  can  no  further  go,  as  if  by  way 
of  contrast  to  this  extreme  idealism  or  mysticism,  Alcibiades,  accom- 
panied by  a  troop  of  revellers,  staggers  in,  and  in  his  drunken  state  is  able 
to  tell  of  things  which  he  would  have  been  ashamed  to  mention,  if  he 
had  been  sober.  The  state  of  his  affections  towards  Socrates,  unin- 
telligible to  us  and  perverted  as  they  appear,  is  a  perfect  illustration  of  the 
power  ascribed  to  the  loves  of  men  in  the  speech  of  Pausanias.  Indeed, 
he  is  confident  that  the  whole  company  will  S3rmpathise  with  him; 
several  of  them  have  been  in  love  with  Socrates,  and,  like  himself,  have 
been  deceived  by  him.  The  singular  part  of  this  confession  is  the 
combination  of  the  most  degrading  passion  with  the  desire  of  virtue  and 
improvement.  The  _pa^g8,  pfjfe^QSopfay  ^"^^  o^  ^^  work-tPgetiier  on 
this  abandoned  sodj^   Such  an  union  is  not  wholly  untrue  to  human 


nature,  in  wEich  there  is  admixture  of  good  and  evS,  STsurpassmg  in 
subdety  any  pnwprs  nf  hutnap  img^gination  to  conceive.  The  Platonic 
Socrates  (for  of  the  real  Socrates  this  may  be  doubted :  cp.  Xenophon's 
Mem.  I.  2,  29,  30)  does  not  appear  to  regard  the  greatest  evil  of  Greek 
life  as  a  matter  of  abhorrence,  but  as  a  subject  for  irony,  and  is  far  from 
resenting  the  imputation  of  such  attachments.  Nor  does  Plato  feel  any 
repugnance,  such  as  would  be  felt  in  modem  times,  in  bringing  his  great 
master  and  hero  into  connexion  with  nameless  crimes.  He  is  contented 
with  representing  him  as  a  sort  of  saint,  who  has  won  *  the  Olympian 
victory'  over  the  temptations  of  human  nature.  The  fault  of  Uste, 
which  to  us  appears  glaring,  and  which  was  recognised  by  the -Greeks 
of  a  later  age,  was  not  perceived  by  Plato  himself  Still  more  surprising 
is  the  fact  itself,  that  the  elevation  of  sentiment,  which  is  regarded  by 
Plato  as  the  first  step  in  the  upward  progress  of  the  philosopher,  is 
aroused  not  by  female  beauty,  but  by  the  beauty  of  youth,  which  alone 
seems  to  have  been  capable  of  inspiring  the  modern  feeling  of  romance 
f  in  the  Greek  mind.  The  passion  which  was  unsatisfied  by  the  love 
ef  women,  took  the  spmious  form  of  an  enthusiasm  for  the  ideal  of 
beauty-r-a  worship  as  of  some  godlike  image  of  an  Apollo  or  Andnous. 
Thus  wide  is  the  gulf  which  separates  a  portion  of  Hellenic  sentiment 
in  the  age  of  Plato  (for  about  the  opinion  of  Plato  himself,   as  of 
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Socrates,  respecting  these  male  loves  we  are  in  the  same  perplexity  which 
he  attributes  to  his  countrymen,  182  A,  B;  cp.  Laws  viii.  841  folL) 
not  only  from  Christian,  but  from  Homeric  feeling. 

The  character  here  attributed  to  AlcilMades  is  hardly  less  remarkaUe 
than  that  of  Socrates,  and  agrees  with  the  picture  given  of  him  in  the  first 
of  the  two  Dialogues  which  are  called  by  his  name,  and  also  with  the 
slight  sketch  of  him  in  the  Protagoras.  He  is  the  impersonation  of 
lawlessness — '  the  lion's  whelp,  who  ought  not  to  be  reared  in  the  city/ 
yet  not  without  a  certain  generosity  which  gained  the  hearts  of  men, — 
strangely  fascinated  by  Socrates,  and  possessed  of  a  genius  which  might 
have  been  either  the  destruction  or  salvation  of  Athens.  The  dramatic 
interest  of  the  character  is  heightened  by  the  recollection  of  his  after 
history.  He  seems  to  have  been  present  to  the  mind  of  Plato  in  the 
description  of  the  democratic  man  of  the  Republic  (viiL  560). 

There  is  no  criterion  of  the  date  of  the  Symposium,  except  that  which 
is  furnished  by  the  allusion  to  the  division  of  Arcadia  after  the  destruction 
of  Mantineia.  This  took  place  in  the  year  B.C.  384,  which  is  the  forty- 
fourth  year  of  Plato's  life.  The  Symposiimi  cannot  therefore  be  regarded 
as  a  youthful  work.  As  Mantineia  was  restored  in  the  year  369,  the 
composition  of  the  Dialogue  will  probably  fall  between  384  and  369. 
Whether  the  recollection  of  the  event  is  more  likely  to  have  been 
renewed  at  the  destruction  or  restoration  of  the  city,  rather  than  at  some 
intermediate  period,  is  a  consideration  not  worth  raising. 

The  Symposium  is  closely  connected  with  the  Phaedrus  both  in  style 
and  matter.  They  are  the  only  Dialogues  of  Plato  in  which  the  subject 
of  love  is  considered  at  length.  In  both  philosophy  is  regarded  as  a 
sort  of  enthusiasm  or  madness.  Philosophy  in  the  Phaedo,  might  also 
be  described  as  '  dying  for  love.'  But  while  the  Phaedo  and  Ph^drus 
look  backwards  and  forwards  to  past  and  future  states  of  existence,  the 
Symposium  is  bounded  by  this  world.  The  intellectual  and  ethical  are 
held  in  solution  with  the  physical.  Philosophy  is  not  death,  or  ab- 
straction from  life :  in  and  through  the  sensible  world  we  rise  to  the 
ideal.  Nor  is  the  eternity  of  knowledge  asserted ;  but  only  the  eternal 
succession  of  knowledge.  The  immortality  is  not  personal,  but  an  im- 
mortality of  the  race.  The  Lysis  (sub  fin.)  may  be  compared  as  con- 
taining the  first  suggestion  of  the  questions  finally  answered  in  the 
speech  of  Socrates. 

The  Symposium  of  Xenophon,  in  .which  Socrates  describes  himself 
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as  a  pander,  and  also  discourses  of  the  difference  between  sensual  and 
sentimental  love,  likewise  offers  several  interesting  points  of  comparison. 
But  the  suspicion  which  hangs  over  other  writings  of  Xenophon,  and 
the  niunerous  minute  references  to  the  Phaedrus  and  Symposiiun,  throw 
a  doubt  on  the  genuineness  of  the  work.  The  S3rmposium  of  Xenophon, 
if  written  by  him  at  all,  would  certainly  show  that  he  wrote  against  Plato, 
and  was  acquainted  with  his  works.  Of  this  there  is  no  trace  in  the 
Memorabilia.  Such  a  rivalry  is  more  characteristic  of  an  imitator  than 
of  an  original  writer.  This  (so-called)  Symposium  of  Xenophon  may 
therefore  have  no  more  tide  to  be  regarded  as  genuine  than  the  con- 
fessedly spurious  Apology. 

There  are  no  means  of  determining  the  relative  order  in  time  of  the 
Phaedo,  Symposium,  Phaedrus.  The  order  which  has  been  adopted  in 
this  translation  rests  on  no  other  principle  than  the  desire  to  bring 
together  in  a  series  the  memorials  of  the  life  of  Socrates. 
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PERSONS  OF  THE  DIALOGUE. 

ApolLODORUS,  <ivbo  repeats   to  bu  ErTXIMACHUS. 

companion    the    dialogue    which  ARISTOPHANES. 

he  had  heard  from  Arutodemiu^  AGATHON. 

and  had  already  once  narrated  SOCRATES. 

to  Glaucon,  AlCIBIADES. 

Phaedrus.  a  troop  of  Revellers. 

Pausanias. 

Scene: — The  House  of  Agathon. 

cph.  X  BELIEVE  that  I  am  prepared  with  an  answer.  For  the 
"7^  J-  day  before  yesterday  I  was  coming  from  my  own  home  at 
Phalerum  to  the  city,  and  one  of  my  acquaintance,  who  had 
caught  a  sight  of  the  back  of  me  at  a  distance^  in  merry  mood 
commanded  me  to  halt :  Apollodorus,  he  cried,  O  thou  man  of 
Phalerum,  halt!  So  I  did  as  I  was  bid^  -and  then  he  said,  I 
was  looking  for  you,  Apollodorus,  only  just  now,  that  I  might 
hear  about  the  discourses  in  praise  of  love,  which  were  de- 
livered by  Socrates,  Aldbiades,  and  others,  at  Agathon's  supper. 
Phoenix,  the  son  of  Philip,  told  another  person  who  told  me  of 
them,  and  he  said  that  you  knew;  but  he  was  himself  very 
indistinct,  and  I  wish  that  you  would  give  me  an  account  of 
them.  Who  but  you  should  be  the  reporter  of  the  words  of 
your  friend?  And  first  tell  me,  he  said,  were  you  present  at 
this  meeting? 
Your  informant,  Glaucon,  I  said,  must  have  been  very  indis- 
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tinct  indeed,  if  you  imagine  that  the  occasion  was  recent^  or 
that  I  could  have  been  present. 

Why,  yes,  he  replied,  that  was  my  impression. 

But  how  is  that  possible  ?  I  said.  For  Agathon  has  not  been 
in  Athens  for  many  years,  (are  you  aware  of  that?)  and  my 
acquaintance  with  Socrates,  of  whose  every  action  and  word  I 
now  make  a  daily  study,  is  not  as  yet  of  three  years'  standing.  17; 
I  used  to  be  running  about  the  world,  thinking  that  I  was  doing 
something,  and  would  have  done  anything  rather  than  be  a 
philosopher ;  I  was  almost  as  miserable  as  you  are  now. 

Well,  he  said,  cease  firom  jesting,  and  tell  me  when  the 
meeting  occurred. 

In  our  boyhood,  I  replied,  when  Agathon  won  the  prize  with 
his  first  tragedy,  on  the  day  after  that  on  which  he  and  his  chorus 
offered  the  sacrifice  of  victory. 

That  is  a  long  while  ago,  he  said  ^  and  who  told  you — did 
Socrates  ? 

No  indeed,  I  replied,  but  the  same  person  who  told  Phoenix ; 
—he  was  a  little  fellow,  who  never  wore  any  shoes,  Aristodemus, 
of  the  deme  of  Cydathenaeum.  He  had  been  at  this  feast ;  and 
I  think  that  there  was  no  one  in  those  days  who  was  a  more 
devoted  admirer  of  Socrates.  Moreover,  I  asked  Socrates  about 
the  truth  of  some  parts  of  his  narrative,  and  he  confirmed 
them.  Then,  said  Glaucon,  let  us  have  the  tale  over  again;  is 
not  the  road  to  Athens  made  for  conversation?  And  so  we 
walked,  and  talked  of  the  discourses  on  love ;  and  therefore,  as  I 
said  at  first,  I  am  prepared  with  an  answer,  and  will  have  another 
rehearsal,  if  you  like.  For  I  love  to  speak  or  to  hear  others 
speak  of  philosophy;-  there  is  the  greatest  pleasure  in  that,  to 
say  nothing  of  the  profit.  But  when  I  hear  any  other  discourses, 
especially  those  of  you  rich  men  and  traders,  they  are  irksome  to 
me ;  and  I  pity  you  who  are  my  companions,  because  you  always 
think  that  you  are  hard  at  work  when  really  you  are  idling. 
And  I  daresay  that  you  pity  me  in  return,  whom  you  regard 
as  an  unfiortunate  wi^t,  which  I  perhaps  am.  But  I  certainly 
know  of  you  what  you  only  think  of  me^ — there  is  the  differ- 
ence. 

Companum.  I  see,  Apollodorus,  that  you  are  just  the  same — always 
speaking  evil  of  yourself,  and  of  others;  and  I  do  believe  that 
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you  pity  all  mankind,  beginning  with  yourself  and  including 
everybody  else  with  the  exception  of  Socrates,  true  in  this  to 
your  old  name,  which,  however  deserved,  I  know  not  how  you 
acquired,  of  Apollodorus  the  madman ;  for  your  humour  is  always 
to  be  out  of  humour  with  yourself  and  with  everybody  except 
Socrates. 

Apollodorus.  Yes,  friend,  and  I  am  proved  to  be  mad,  and 
out  of  my  wits,  because  I  have  these  notions  of  myself  and  you ; 
no  other  evidence  is  required. 

Com.  I  have  no  wish  to  dispute  about  that,  Apollodorus^  but 
let  me  renew  my  request  that  you  would  repeat  the  tale  of  love, 

Apoll.  Well,  the  tale  of  love  was  on  this  wise: — But  perhaps 
I  had  better  begin  at  the  beginning,  and  endeavour  to  repeat 
to  you  the  words  as  Aristodemus  gave  them. 

He  said  that  he  met  Socrates  fresh  from  the  bath  and  sandalled  ^ 
and  as  the  sight  of  the  sandals  was  unusual,  he  asked  him  whither 
he  was  going  that  he  was  so  fine. 

To  a  banquet  at  Agathon%  he  replied,  whom  I  refused  yester- 
day, fearing  the  crowd  that  there  would  be  at  his  sacrifice,  but 
promising  that  I  would  come  to-day  instead ;  and  I  have  put  on 
my  finery  because  he  is  a  fine  creature.  What  say  you  to  going 
with  me  unbidden  ? 

Yes,  I  replied,  I  will  go  with  you,  if  you  like. 

Follow  then,  he  said,  and  let  us  demolish  the  proverb  that 

'  To  the  feasts  of  lesser  men  the  good  unbidden  go ;' 

instead  of  which  our  proverb  will  run  that 

'  To  the  feasts  of  the  good  unbidden  go  the  good ;' 

and  this  alteration  may  be  supported  by  the  authority  of  Homer, 
who  not  only  demolishes  but  literally  outrages  this  proverb. 
For,  after  picturing  Agamemnon  as  the  most  valiaat  of  men,  he 
makes  Menelaus,  who  is  but  a  soft-hearted  warrior,  come  of 
his  own  accord^  to  the  sacrificial  feast  of  Agamenmon,  the  worse 
to  the  better. 

I  am  afraid,  Socrates,  said  Aristodemus,  that  I  shall  rather  be 
the  inferior  person,  who,  like  Menelaus  in  Homer, 

*  To  the  feasts  of  the  wise  unbidden  goes.' 


'  lUad,  xm.  588. 
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But  I  shall  say  that  I  was  bidden  of  you,  and  then  you  will  have 
to  make  the  excuse. 

*  Two  going  together/ 

he  replied,  in  Homeric  fashion,  may  invent  an  excuse  by  the 
way*. 

This  was  the  style  of  their  conversation  as  they  went  along  \ 
and  a  comical  thing  happened — Socrates  stayed  behind  in  a  fit 
of  abstraction,  and  desired  Aristodemus,  who  was  waiting,  to  go 
on  before  him.  When  he  reached  the  house  of  Agathon  he  found 
the  doors  wide  open,  and  a  servant  coming  out  met  him,  and 
led  him  at  once  into  the  banqueting-hall  in  which  the  guests 
were  reclining,  for  the  banquet  was  about  to  begin.  Welcome, 
Aristodemus,  said  Agathon,  you  are  just  in  time  to  sup  with 
us ;  if  you  come  on  any  other  errand  put  that  off,  and  make  one 
of  us,  as  I  was  looking  for  you  yesterday  and  meant  to  have 
asked  you,  if  I  could  have  found  you.  But  what  have  you  done 
with  Socrates  ? 

I  turned  round  and  saw  that  Socrates  was  missing,  and  I  had 
to  explain  that  he  had  been  with  me  a  moment  before,  and  that 
I  came  by  his  invitation. 

You  were  quite  right  in  coming,  said  Agathon ;  but  where  is 
he  himself? 

He  was  behind  me  just  now,  as  I  entered,  he  said,  and  I  cannot  i^ 
think  what  has  become  of  him. 

Go  and  look  for  him,  boy,  said  Agathon,  and  bring  him  in  ^ 
do  you,  Aristodemus,  meanwhile  take  the  place  by  Eryximachus. 

Then  he  said  that  the  attendant  assisted  him  to  wash,  and 
that  he  lay  down,  and  presently  another  servant  came  in  and 
said  that  our  friend  Socrates  had  retired  into  the  portico  of 
the  neighbouring  house.  ^  There  he  is  fixed,  and  when  I  call  to 
him,*  said  the  servant,  ^  he  will  not  stir.* 

How  strange,  said  Agathon;  then  you  must  call  him  again, 
and  keep  calling  him. 

Let  him  alone,  said  my  informant;  he  has  just  a  habit  of 
stopping  anywhere  and  losing  himself  without  any  reason ;  don't 
disturb  him,  as  I  believe  he  will  soon  appear. 

Well,  if  you  say  that,  I  will  not  interfere  with  him,  said  Agathon. 

^  Iliad,  X.  334. 
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My  domestics,  who  on  these  occasions  become  my  masters,  shall 
entertain  us  as  their  guests.  ^  Put  on  the  table  whatever  you  like/ 
he  said  to  the  servants,  ^as  usual  when  there  is  no  one  to  give 
you  orders,  which  I  never  do.  Imagine  that  you  are  our  hosts, 
and  that  I  and  the  company  are  your  guests  j  and  treat  us  well, 
and  then  we  shall  commend  you.'  After  this  they  supped^ 
and  during  the  meal  Agathon  several  times  expressed  a  wish 
to  send  for  Socrates,  but  Aristodemus  would  not  allow  him;  and 
when  the  feast  was  half  over — for  the  fit,  as  usual,  was  not  of 
long  duration — Socrates  entered.  Agathon,  who  was  reclining 
alone  at  the  end  of  the  table,  begged  that  he  would  take  the 
place  next  to  him ;  that  I  may  touch  the  sage,  he  said,  and  get 
some  of  that  wisdom  which  came  into  your  mind  in  the  portico. 
For  I  am  certain  that  you  would  not  have  left  until  you  had 
found  what  you  were  seeking. 

How  I  wish,  said  Socrates,  taking  his  place  as  he  was  desired, 
that  wisdom  could  be  infused  through  the  medium  of  touch,  out 
of  the  full  into  the  empty  man,  like  the  water  which  the  wool 
sucks  out  of  the  full  vessel  into  an  empty  one;  in  that  case 
how  much  I  should  prize  sitting  by  you!  For  you  would  have 
filled  me  fiill  of  gifts  of  wisdom,  plenteous  and  fair,  in  comparison 
of  which  my  own  is  of  a  very  mean  and  questionable  sort,  no 
better  than  a  dream;  but  yours  is  bright  and  only  beginning, 
and  was  manifested  forth  in  all  the  splendour  of  youth  the  day 
before  yesterday,  in  the  presence  of  more  than  thirty  thousand 
Hellenes. 

You  are  insolent,  said  Agathon ;  and  you  and  I  will  have  to 
settle  hereafter  who  bears  off  the  palm  of  wisdom,  and  of  this 
Dionysus  shall  be  the  judge;  but  at  present  you  are  better  occupied 
76  with  the  banquet. 

Socrates  took  his  place  on  the  couch ;  and  when  the  meal  was 
ended,  and  the  libations  offered,  and  after  a  hymn  had  been  sung 
to  the  god,  and  there  had  been  the  usual  ceremonies, — as  they  were 
about  to  commence  drinking,  Pausanias  reminded  them  that  they 
had  had  a  bout  yesterday,  from  which  he  and  most  of  them  were 
still  suffering,  and  they  ought  to  be  allowed  to  recover,  and  not  go 
on  drinking  to-day.  He  would  therefore  ask.  How  the  drinking 
could  be  made  easiest  ? 

I  entirely  agree,  said  Aristophanes,  that  we  should,  by  all  means. 
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get  ofFthe  drinking,  having  been  myself  one  of  those  who  were 
yesterday  drowned  in  drink. 

I  think  that  you  are  right,  said  Eryximachus,  the  son  of 
Acumenus;  but  I  should  like  to  hear  one  oher  person  speak. 
What  are  the  inclinations  of  our  host  ? 

I  am  not  able  to  drink,  said  Agathon. 

Then,-  said  Eryximachus,  the  weak  heads  like  myself,  Aristo- 
demus,  Phaedrus,  and  others  who  never  can  drink,  are  fortunate  in 
finding  that  the  stronger  ones  are  not  in  a  drinking  mood.  (I  do 
not  include  Socrates,  who  is  an  exceptional  being,  and  able  either 
to  drink  or  to  abstain.)  Well,  then,  as  the  company  seem  indis- 
posed to  drink  much,  I  may  be  forgiven  for  saying,  as  a  physician, 
that  drinking  is  a  bad  practice,  which  I  never,  if  I  can  help,  follow, 
and  certainly  do  not  recommend  to  another,  least  of  all  to  any  one 
who  still  feels  the  eflfects  of  yesterday's  carouse. 

I  always  follow  what  you  advise,  and  especially  what  you  pre- 
scribe as  a  physician/ rejoined  Phaedrus  tiie  Myrrhinusian,  and 
the  rest  of  the  company,  if  they  are  wise,  will  do  the  same. 

All  agreed  that  drinking  was  not  to  be  the  order  of  the  day.  Then, 
said  Eryximachus,  as  you  are  all  agreed  that  drinking  is  to  be 
voluntary,  and  that  there  is  to  be  no  compulsion,  I  move,  in  the 
next  place,  that  the  flute-girl,  who  has  just  made  her  appearance, 
be  told  to  go  away ;  she  may  play  to  herself,  or,  if  she  has  a  mind, 
to  the  women  who  are  within.  But  on  this  day  let  us  have  con- 
versation instead ;  and,  if  you  will  allow  me,  I  will  tell  you  what 
sort  of  conversation.  This  proposal  having  been  accepted,  Eryxi- 
machus proceeded  as  follows : —  i  ^ 

I  will  begin,  he  said,  after  the  manner  of  Melanippe  in  Euri- 
pides, 

'  Not  mine  the  word  * 

which  1  am  about  to  speak,  but  that  of  Phaedrus.  For  he  is  in  the 
habit  of  complaining  that,  whereas  other  gods  have  poems  and 
hymns  made  in  their  honour  by  the  poets,  who  are  so  many,  the 
great  and  glorious  god.  Love,  has  not  a  single  panegyrist  or  enco- 
miast. Many  sophists  also,  as  for  example  the  excellent  Prodicus, 
have  descanted  in  prose  on  the  virtues  of  Heracles  and  other 
heroes ;  and,  what  is  still  more  extraordinary,  I  have  met  with  a 
phiIoso|diical  work  in  which  (he  utility  of  salt  has  been  made  the 
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theme  of  an  eloquent  discourse ;  and  many  other  like  things  have 
had  a  like  honour  bestowed  upon  them.  And  only  to  think  that 
there  should  have  been  an  eager  interest  created  about  them,  and 
yet  that  to  this  day,  as  Phaedrus  well  and  truly  says,  no  one  has 
ever  dared  worthily  to  hymn  Love's  praises.  This  mighty  deity  has 
been  neglected  wholly !  Now  I  want  to  oflfer  Phaedrus  a  contri- 
bution to  his  feast ;  nor  do  I  see  how  the  present  company  can,  at 
this  moment,  do  anything  better  than  honour  the  god  Love.  And 
if  you  agree  to  this,  there  will  be  no  lack  of  conversation ;  for  I 
mean  to  propose  that  each  of  us  in  turn  shall  make  a  discourse  in 
honour  of  Love.  Let  us  have  the  best  which  he  can  make ;  and 
Phaedrus,  who  is  sitting  first  on  the  left  hand,  and  is  the  father  of 
the  thou^t,  shall  begin. 

No  one  will  oppose  that,  Eryximachus,  said  Socrates;  I  certainly 
cannot  refxise  to  speak  on  the  only  subject  of  which  I  profess  to 
have  any  knowledge,  and  Agathon  and  Pausanias  will  surely  assent ; 
and  there  can  be  no  doubt  of  Aristophanes^  who  is  always  in  the 
company  of  Dionysus  and  Aphrodite;  nor  will  any  one  disagree  of 
tliose  whom  I  see  around  me.  The  proposal,  as  I  am  aware,  may 
seem  hard  upon  us  whose  place  is  last ;  but  that  does  not  matter  if 
we  hear  some  good  speeches  first.  Let  Phaedrus  begin  the  praise 
8  of  Love,  and  good  luck  to  him.  All  the  company  expressed  their 
assent,  and  desired  him  to  do  as  Socrates  bade  him. 

Aristodemus  did  not  recollect  all  that  was  said,  nor  do  I  recol- 
lect all  that  he  related  to  me;  but  I  will  tell  you  what  1  thou^t 
most  worthy  of  remembrance,  and  what  the  chief  speakers  said. 

Phaedrus  began  by  affirming  that  Love  is  a  mighty  god,  and  won- 
derful among  gods  and  men,  but  especially  wonderful  in  his  birth. 
For  that  he  is  the  eldest  of  the  gods  is  an  honour  to  him ;  and  a 
proof  of  this  is,  that  of  his  parents  there  is  no  memorial ;  neither 
poet  nor  prose-writer  has  ever  affirmed  that  he  had  any.  As  Hesiod 
says : — 

*  First  Chaos  came,  and  then  broad-bosomed  Earth, 
The  ererlasting  seat  of  all  that  is. 
And  Love.' 

In  other  words,  after  Chaos,  the  Earth  and  Love,  these  two  came 
into  being.     Also  Parmenides  sings  of  the  generation  of  the  gods  : 

*  First  in  the  train  of  gods,  he  moukled  Lore.' 
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And  Acusilaus  agrees  with  Hesiod.  Thus  numerous  are  the  witnesses 
which  acknowledge  Love  to  be  the  eldest  of  the  gods.  And  not 
only  is  he  the  eldest,  he  is  also  the  source  of  the  greatest  benefits 
to  us.  For  I  know  not  any  greater  blessing  to  a  young  man  ban- 
ning life  than  a  virtuous  lover,  or  to  the  lover  than  a  beloved 
youth.  For  the  principle  which  ought  to  be  the  guide  of  men  who 
would  nobly  live — that  principle,  I  say,  neither  kindred,  nor  honour, 
nor  wealth,  nor  any  other  motive  is  able  to  implant  as  surely  as  ' 
love.  Of  what  am  I  speaking  ?  Of  the  sense  of  honour  and  dis- 
honour, without  which  neither  states  nor  individuals  ever  do  any 
good  or  great  work.  And  I  say  that  a  lover  who  is  detected  in 
doing  any  dishonourable  act,  or  submitting  through  cowardice  when 
any  dishonour  is  done  to  him  by  another,  will  be  more  pained  at 
being  detected  by  his  beloved  than  at  being  seen  by  his  father,  or 
his  companions,  or  any  one  else.  And  the  beloved  has  the  same 
feeling  about  his  love,  when  he  again  is  seen  on  any  disgraceful 
occasion.  And  if  there  were  only  some  way  of  contriving  that 
a  state  or  an  army  should  be  made  up  of  lovers  and  their  loves, 
they  would  be  the  very  best  governors  of  their  own  city,  abstain- 
ing from  all  dishonour,  and  emulating  one  another  in  honour;  and 
when  fighting  at  one  another's  side,  although  a  mere  handful,  they  i^ 
would  overcome  all  men.  For  what  lover  would  not  choose  rather 
to  be  seen  by  all  mankind  than  by  his  beloved,  either  when  aban- 
doning his  post  or  throwing  away  his  arms  ?  He  would  be  ready  to 
die  a  thousand  deaths  rather  than  endure  this.  Or  who  would  desert 
his  beloved  or  fail  him  in  the  hour  of  danger?  The  veriest  coward 
would  become  an  inspired  hero,  equal  to  the  bravest,  at  such  a  time; 
Love  would  inspire  him.  That  courage  which,  as  Homer  says,  the 
god  breathes  into  the  soul  of  heroes.  Love  of  himself  infuses  into 
the  lover. 

Love  will  make  men  dare  to  die  for  their  beloved ;  and  women 
as  well  as  men.  Of  this,  Alcestis,  the  daughter  of  Pelias,  is  a 
monument  to  all  Hellas;  for  she  was  willing  to  lay  down  her 
life  on  behalf  of  her  husband,  when  no  one  else  would,  although 
he  had  a  father  and  mother;  but  the  tenderness  of  her  love  so 
far  exceeded  theirs,  that  they  seemed  to  be  as  strangers  to  their 
own  son,  having  no  concern  with  him;  and  so  noble  did  this 
action  of  hers  appear,  not  only  to  men  but  also  to  the  gods, 
that  among  the  many  who  have  done   virtuously  she   was  one 
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of  the  very  few  to  whom  the  gods  have  granted  the  privilege 
of  returning  to  earth,  in  admiration  of  her  virtue ;  such  exceeding 
honour  is  paid  by  them  to  the  devotion  and  virtue  of  love.     But 
Orpheus,  the  son  of  Oeagrus,  because  he  appeared  to  them  to  be 
a  cowardly  harper,  who  did  not  dare  to  die  for  love,  like  Alcestis, 
but  contrived  to  go  down  alive  to  Hades,  was  sent  back  by  them 
without  effecting  his  purpose ;  to  him  they  showed  an  apparition 
only  of  her  whom  he  sought,  but  herself  they  would  not  give  up ; 
moreover,  they  afterwards  caused  him  to  suffer  death  at  the  hands 
of  women,  as  the  punishment  of  his   intrusiveness.     Far  other 
was  the  reward  of  the  true  love  of  Achilles  towards  his  lover 
Patroclus — his  lover  and  not  his  love  (the  notion  that  Patroclus 
was  the  beloved  one  is  a  foolish  error  into  which  Aeschylus  has 
fallen,  for  Achilles  was  surely  the  fairer  of  the  two,  fairer  also 
\o  than  all  the  other  heroes ;  and  he  was  much  younger,  as  Homer 
informs   us,   and  he   had    no   beard).     And   greatly  as  the  gods 
honour  the  virtue  of  love,  still  the  return  of  love  on  the  part  of  the 
beloved  to  the  lover  is  more  admired  and  valued  and  rewarded  by 
them,  for  the  lover  has  a  nature  more  divine  and  more  worthy  of 
worship.     Now  Achilles  was  quite  aware,  for  he  had  been  told  by 
his  mother,  that  he  might  avoid  death  and  return  home,  and  live  to 
a  good  old  age,  if  he  abstained  from  slaying  Hector.    Neverthe- 
less he  gave  his  life  to  revenge  his  friend,  and  dared  to  die,  not 
only  on   his  behalf,  but   after  his   death.     Wherefore  the  gods 
honoured  him  even  above  Alcestis,  and  sent  him  to  the  Islands  of 
the  Blest.     These  are  my  reasons  for  affirming  that  Love  is  the 
eldest  and   noblest   and  mightiest  of  the  gods,  and  the  chiefest 
author  and  giver  of  happiness  and  virtue,  in  life  and  after  death. 

This,  or  something  like  this,  was  the  speech  of  Phaedrus ;  and 
some  other  speeches  followed  which  Aristodemus  did  not  remem- 
ber; the  next  which  he  repeated  was  that  of  Pausanias,  who 
observed  that  the  proposal  of  Phaedrus  was  too  indiscriminate, 
and  that  Love  ought  not  to  be  praised  in  this  unqualified  manner. 
If  there  were  only  one  Love,  then  what  he  said  would  be  well 
enough;  but  since  there  are  more  Loves  than  one,  he  should 
have  begun  by  determining  which  of  them  was  to  be  the  theme 
of  our  praises.  I  will  amend  this  defect,  he  said;  and  first  of  all 
I  will  tell  you  which  Love  is  worthy  of  praise,  and  then  try  to 
hymn  the  praiseworthy  one  in  a  manner  worthy  of  the  god.    For 
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we  all  know  that  Love  is  inseparable  from  Aphrodite,  and  if  there 
were  only  one  Aphrodite  there  would  be  only  one  Love ;  but  as 
there  are  two  goddesses  there  must  be  two  Loves.    For  am  I  not 
right  in  asserting  that  there  are  two  goddesses  ?    The  elder  one, 
having  no  mother,  who  is  called  the  heavenly  Aphrodite — she  is 
the  daughter  of  Uranus ;  the  younger,  who  is  the  daughter  of  Zeus 
and  Dione,  whom  we  call  common;  and  the  other  Love  who  is  her 
fellow-worker  may  and  must  also  have  the  name  of  common,  as 
the  other  is  called  heavenly.    All  the  gods  ought  to  have  praise 
given  to  them,  but  still  I  must  discriminate  the  attributes  of  the 
two  Loves.    For  actions  vary  according  to  the  manner  of  their  i8 
performance.     Take  for  example,  that  which  we  are  now  doing, 
drinking,  singing  and  talking — these  actions  are  not  in  them- 
selves either  good  or  evil,  but  turn  out  in  this  or  that   way 
according  to  the   mode  of  performing  them;  and  when   well 
done  they  are  good,  and  when  wrongly  done  they  are  evil ;  and 
in  like  manner  not  every  love,  but  only  that  which  has  a  noble 
purpose,  is  noble  and  worthy  of  praise.     But  the  Love  who  is 
the  son  of  the  common  Aphrodite   is  essentially  common,  and 
has  no  discrimination,  being  such  as  the  meaner  sort  of  men 
feel,  and  is  apt  to  be  of*  women  as  well  as  of  youths,  and  is  of 
the  body  rather  than  of  the  soul — the  most  foolish  beings  are 
the  objects  of  this  love  which  desires  only  to  gain  an  end,  but 
never  thinks  of  accomplishing  the  end  nobly,  and  therefore  does 
good  and  evil  quite  indiscriminately.     The  goddess  who  is  his 
mother  is  far  younger,  and  she  was  born  of  the  union  of  the 
male  and  female,  and  partakes  of  both  sexes.     But  the  son  of 
the  heavenly  Aphrodite  is  sprung  from  a  mother  in  whose  birth 
the  female  has  no  part,  but  she  is  from  the  male  only ;  this  is 
that  love  which  is  of  youths  only,  and  the  goddess  being  older 
has   nothing  of  wantonness.     Those  who  are   inspired  by  this 
love  turn  to  the  male,  and  delight   in   him  who   is  the  more 
valiant  and  intelligent  nature;  any  one  may  recognise  the  pure 
enthusiasts  in  the  very  character  of  their  attachments.     For  they 
love  not  boys,  but  intelligent  beings  whose  reason  is  beginning  to 
be  developed,  much  about  the  time  at  which  their  beards  begin  to 
grow:    And   in   choosing  them  as  their  companions,  they  mean 
to  be  faithful  to  them,  and  to  pass  their  whole  life  with  them,  and 
be  with  them,  and  not  to  take  them  in  their  inexperience,  and 
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deceive  them,  and  play  the  fool  with  them,  or  run  away  from  one  to 
another  of  them.     But  the  love  of  young  boys  should  be  forbidden 
by  law,  because  their  future  is  uncertain ;  they  may  turn  out  good 
or  bad,  either  in  body  or  soul,  and  the  aSection  which  is  devoted 
to  them  may  be  thrown  away^  in  this  the  good  are  a  law  to 
themselves,  and  the  coarser  sort  of  lovers  ought  to  be  restrained 
32  by  force,  as  we  restrain  or  attempt  to  restrain  them  from  fixing 
their  aflFections  on   women  of  free   birth.    For  the  abuse  of  a 
thing  brings  discredit  on  the  lawful  use,  and  this  has  led  some 
to  deny  the  lawfulness  of  love  when  they  see  the  impropriety 
and  evil  of  attachments  of  this  sort ;   for  surely  nothing  that  is 
decorously  and  lawfully  done  can  justly  be  censured.     Now  in 
most  cities  the  practice  about  love  is  determined  by  a  simple 
rule,  and   is  easily  intelligible.      But  here  and   in  Lacedaemon 
there  is  a  perplexity, — in  Elis  and  Boeotia,  having  no  gifts  of 
eloquence,  they  are  very  straightforward ;  the  universal  sentiment 
is  simply  in  favour  of  these  connexions,  and  no  one,  whether 
young  or  old,  has  anything  to  say  to  their  discredit.     The  reason 
is,  as  I  suppose,  that  they  are  men  of  few  words  in  those  parts, 
and  therefDre  the  lovers  do  not  like  the  trouble  of  pleading  their 
suit.     But  in  Ionia  and  other  places,  and  generally  in  countries 
which   are  subject  to  the  barbarians,  loves  of  youths  share  the 
evil    repute   of   philosophy  and    gymnastics,   because    they   are 
inimical  to  tyranny  ^   for  the  interests  of  rulers  require  that  their 
subjects  should  be  poor  in  spirit,  and  that  there  should  be  no 
strong  bond  of  friendship  or  society  among  them,  and  love,  above 
all  other  motives,  is  likely  to  inspire  this,  as  our  Athenian  tyrants 
learned   by  experience;   for  the  love   of  Aristogeiton   and  the 
constancy  of  Harmodius  had  a  strength  which  "undid  their  power. 
And,  therefore,  the  ill-repute  into  which  these  attachments  have 
fallen  is  to  be  ascribed  to  the  evil  condition  of  those  who  make 
them  to  be  ill-reputed ;   that  is  to  say,  to  the  rapacity  of  the 
governors  and  the  cowardice  of  the  governed ;  on  the  other  hand, 
the   indiscriminate  honour  which   is  given  to   them    in    some 
countries  is  attributable  to  the  laziness  of  those  who  hold  this 
opinion  of  them.    There  is  yet  a  more  excellent  way  of  legislating 
about  them,  which  is  our  own  way ;.  but  this,  as  I  was  saying,  is 
rather  perplexing.    For,  observe  that  open  loves  are  held  to  be 
more  honourable  than  secret  ones,  and   that  the  love  of  the 
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noblest  and  highest,  even  if  their  persons  are  less  beautifiil 
than  others,  is  especially  honourable.  Consider,  too,  how  great 
is  the  encouragement  which  all  the  world  gives  to  the  lover  j 
neither  is  he  supposed  to  be  doing  anything  dishonourable  ^  but  if 
he  succeeds  he  is  praised,  and  if  he  fail  he  is  blamed.  And  in  the 
pursuit  of  his  love  the  custom  of  mankind  allows  him  to  do  many 
strange  things,  which  philosophy  would  bitterly  censure  if  they  i^ 
were  done  from  any  motive  of  interest,  or  wish  for  office  or  power. 
He  may  pray,  and  entreat,  and  supplicate,  and  swear,  and  be  a 
servant  of  servants,  and  lie  on  a  mat  at  the  door ;  in  any  other 
case  friends  and  enemies  would  be  equally  ready  to  prevent  him, 
but  now  there  is  no  friend  who  will  be  ashamed  of  him  and 
admonish  him,  and  no  enemy  will  charge  him  with  meanness  or 
flattery  ^  the  actions  of  a  lover  have  a  grace  which  ennobles  them  \ 
and  custom  has  decided  that  they  are  highly  commendable  and 
that  there  is  no  loss  of  character  in  them ;  and,  what  is  yet  more 
strange,  he  only  may  swear  and  forswear  himself  (this  is  what 
the  world  says),  and  the  gods  will  forgive  his  transgression, 
for  there  is  no  such  thing  as  a  lover's  oath.  Such  is  the  entire 
liberty  which  gods  and  men  allow  the  lover,  and  which  in  our 
part  of  the  world  the  custom  confirms.  And  this  is  one  side 
of  the  question,  which  may  make  a  man  fairly  think  that  in 
this  city  to  love  and  to  be  loved  is  held  to  be  a  very  honourable 
thing.  But  when  there  is  a  new  regime,  and  parents  forbid  their 
sons  to  talk  with  their  lovers,  and  place  them  under  a  tutor's 
care,  and  their  companions  and  equals  are  personal  in  their  re- 
marks when  they  see  anything  of  this  sort  going  on,  and  their 
elders  refuse  to  silence  them  and  do  not  reprove  their  words  ^  any 
one  who  reflects  on  this  will,  on  the  contrary,  think  that  we  hold 
these  practices  to  be  disgraceful.  But  the  truth,  as  I  imagine,  and 
as  I  said  at  first,  is,  that  whether  such  practices  are  honourable  or 
whether  they  are  dishonourable  is  not  a  simple  question  ^  they  are 
honourable  to  him  who  follows  them  honourably,  dishonourable  to 
him  who  follows  them  dishonourably.  There  is  dishonour  in 
yielding  to  the  evil,  or  in  an  evil  manner ;  but  there  is  honour 
in  yielding  to  the  good^  or  in  an  honourable  manner.  Evil  is 
the  vulgar  lover  who  loves  the  body  rather  than  the  soul,  and 
who  is  inconstant  because  he  is  a  lover  of  the  inconstant,  and 
therefore  when  the  bloom  of  youth  which  he  was  desiring  is  over. 
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he  takes  wings  and  flies  away,  in  spite  of  all  his  words  and 
promises ;  whereas  the  love  of  the  noble  mind,  which  is  in  union 
with  the  unchangeable,  is  everlasting.  The  custom  of  our  country 
would  have  them  both  proven  well  and  truly,  and  would  have 
U  us  yield  to  the  one  sort  of  love  and  avoid  the  other  j  testing  them 
in  contests  and  trials,  which  will  show  to  which  of  the  two  classes 
the  lover  and  the  beloved  respectively  belong.  And  this  is  the 
reason  why,  in  the  first  place,  a  hasty  attachment  is  held  to  be 
dishonourable,  because  time  is  the  true  test  of  this  as  of  most 
other  things;  and  then  again  there  is  a  dishonour  in  being  over- 
come by  the  love  of  money,  wealth,  or  of  political  power,  whether 
a  man  suffers  and  is  frightened  into  surrender  at  the  loss  of  them, 
or  is  unable  to  rise  above  the  advantages  of  them.  For  none  of 
these  things  are  of  a  permanent  or  lasting  nature ;  not  to  mention 
that  no  generous  friendship  ever  sprung  from  them.  There  re- 
mains, then,  only  one  way  of  honourable  attachment  which 
custom  allows  in  the  beloved,  and  this  is  the  way  of  virtue ;  any 
service  which  the  lover  did  was  not  to  be  accounted  flattery  or 
dishonour,  and  the  beloved  has  also  one  way  of  voluntary  service 
which  is  not  dishonourable,  and  this  is  virtuous  service. 

For  we  have  a  custom,  and  according  to  our  custom  any  one 
who  does  service  to  another  under  the  idea  that  he  will  be  im- 
proved by  him  either  in  wisdom,  or  in  some  other  particular  of 
virtue — such  a  voluntary  service  as  this,  I  say,  is  not  regarded  as 
a  dishonour,  and  is  not  open  to  the  charge  of  flattery.  And  these 
two  customs,  one  the  love  of  youth,  and  the  other  the  practice  of 
philosophy  and  virtue  in  general,  ought  to  meet  in  one,  and  then 
the  beloved  may  honourably  indulge  the  lover.  For  when  the 
lover  and  beloved  come  together,  having  each  of  them  a  law,  and 
the  lover  on  his  part  is  ready  to  confer  any  favour  that  he  rightly 
can  on  his  gracious  loving  one,  and  the  other  is  ready  to  yield  any 
compliance  that  he  rightly  can  to  him  who  is  to  make  him  wise 
and  good ;  the  one  capable  of  communicating  wisdom  and  virtue, 
the  other  seeking  after  knowledge,  and  making  his  object  education 
and  wisdom  j  when  the  two  laws  of  love  are  fulfilled  and  meet  in 
one — then,  and  then  only,  may  the  beloved  yield  with  honour  to  the 
lover.  Nor  when  love  is  of  this  disinterested  sort  is  there  any 
disgrace  in  being  deceived,  but  in  every  other  case  there  is  equal 
disgrace  in  being  or  not  being  deceived.     For  he  who  is  gracious 
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to  his  lover  under  the  impression  that  he  is  ridi,  and  is  disap- 185 
pointed  of  his  gains  because  he  turns  out  to  be  poor,  is  disgraced 
all  the  same :  for  he  has  done  his  best  to  show  that  he  would  turn 
himself  to  any  one's  uses  base  for  the  sake  of  money,  and  this  is 
not  honourable.  But  on  the  same  principle  he  who  lives  for  the 
sake  of  virtue,  and  in  the  hope  that  he  will  be  improved  by  his 
lover's  company,  shows  himself  to  be  virtuous,  even  though  the 
object  of  his  affection  be  proved  to  be  a  villain,  and  to  have  no 
virtue ;  and  if  he  is  deceived  he  has  committed  a  noble  error.  For 
he  has  proved  that  for  his  part  he  will  do  anything  for  anybody  for 
the  sake  of  virtue  and  improvement,  and  nothing  can  be  nobler 
than  this.  Thus  noble  in  every  case  is  the  acceptance  of  another 
for  the  sake  of  virtue.  This  is  that  love  which  is  the  love  of  the 
heavenly  goddess,  and  is  heavenly,  and  of  great  price  to  individuals 
and  cities,  making  the  lover  and  the  beloved  alike  eager  in  the 
work  of  their  own  improvement.  But  all  other  loves  are  the  off- 
spring of  the  common  or  vulgar  goddess.  To  you,  Phaedrus,  I  oflfer 
this  my  encomium  of  love,  which  is  as  good  as  I  could  make  on 
the  sudden. 

When  P^usSnias  came  t6  a  pause  (this  is  the  balanced  way  in 
which  I  have  been  taught  by  the  wise  to  speak),  Aristodemus  said 
that  the  turn  of  Aristophanes  was  next,  but  that  either  he  had  eaten 
too  much,  or  from  some  other  cause  he  had  the  hiccough  and  was 
obliged  to  change  with  Eryximachus  the  physician,  who  was  reclin- 
ing on  the  couch  below  him.  Eryximachus,  he  said,  you  ought 
either  to  stop  my  hiccough,  or  to  speak  in  my  turn  until  I  am 
better. 

I  will  do  both,  said  Eryximachus :  I  will  speak  in  your  turn,  and 
do  you  speak  in  mine ;  and  while  I  am  speaking  let  me  recommend 
you  to  hold  your  breath,  and  if  this  fails,  then  to  gargle  with  a 
little  water ;  and  if  the  hiccough  still  continues,  tickle  your  nose 
with  something  and  sneeze ;  and  if  you  sneeze  once  or  twice,  even 
the  most  violent  hiccough  is  sure  to  go.  In  the  meantime  I  will 
take  your  turn,  and  you  shall  take  mine.  I  will  do  as  you  pre- 
scribe, said  Aristophanes,  and  now  get  on. 

Eryximachus  spoke  as  follows:  Seeing  that  Pausanias  made  a 
fair  beginning,  and  but  a  lame  ending,  I  will  endeavour  to  supply  i 
his  deficiency.     I  think  that  he  has  rightly  distinguished  two  kinds 
of  love.    But  my  art  instructs  me  that  this  double  love  is  to  be 
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found  in  all  animals  and  plants,  and  I  may  say  in  all  that  is;  and 
is  not  merely  an  affection  of  the  soul  of  man  towards  the  fair,  or 
towards  anything ;  that,  I  say,  is  a  view  of  the  subject  which  I 
seem  to  have  gathered  from  my  own  art  of  medicine,  which  shows 
me  how  great  and  wonderful  and  universal  is  this  deity,  whose 
empire  is  over  all  that  is,  divine  as  well  as  human.  And  from 
medicine  I  will  begin  that  1  may  do  honour  to  my  art.  For  there 
are  in  the  human  body  two  loves,  which  are  confessedly  different 
and  unlike,  and  being  unlike,  have  loves  and  desires  which  are 
unlike ;  and  the  desire  of  the  healthy  is  one,  and  the  desire  of  the 
diseased  is  another;  and,  as  Pausanias  says,  the  good  are  to  be 
accepted,  and  the  bad  are  not  to  be  accepted ;  and  so  too  in  the 
body  the  good  and  healthy  elements  are  to  be  indulged,  and  the 
bad  elements  and  the  elements  of  desire  are  not  to  be  indulged, 
but  discouraged.  And  this  is  what  the  physician  has  to  do,  and  in 
this  the  art  of  medicine  consists :  for  medicine  may  be  regarded 
generally  as  the  knowledge  of  the  loves  and  desires  of  the  body, 
and  how  to  fill  or  empty  them ;  and  the  good  physician  is  he  who 
is  able  to  separate  fair  love  from  foul,  or  to  convert  one  into  the 
other;  and  if  he  is  a  skilful  practitioner,  he  knows  how  to  eradi- 
cate and  how  to  implant  love,  whichever  is  required,  and  he  can 
reconcile  the  most  hostile  elements  in  the  constitution,  and  make 
them  friends.  Now  the  most  hostile  are  the  most  opposite,  such 
as  hot  and  cold,  moist  and  dry,  bitter  and  sweet,  and  the  like. 
And  my  ancestor,  Asclepius,  knowing  how  to  implant  friendship 
and  accord  in  these  elements,  was  the  creator  of  our  art,  as  our 
friends  the  poets  here  tell  us,  and  I  believe  them ;  and  not  only 
medicine  in  every  branch,  but  the  arts  of  gymnastic  and  husbandry 
37  are  under  his  dominion.  Any  one  who  pays  the  least  attention 
will  also  perceive  that  in  music  there  is  the  same  reconciliation  of 
opposites ;  and  I  suppose  that  this  must  have  been  the  meaning  of 
Heracleitus,  although  his  words  are  not  accurate ;  for  he  says  that 
one  is  united  by  disunion,  like  the  harmony  of  the  bow  and  the 
lyre.  Now  there  is  an  absurdity  in  saying  that  harmony  is  dis- 
agreement or  is  composed  of  elements  which  are  still  in  a  state  of 
disagreement.  But  perhaps  what  he  really  meant  to  say  was  that 
harmony  is  composed  of  differing  notes  of  higher  or  lower  pitch 
•which  disagreed  once,  but  are  now  reconciled  by  the  art  of  music; 
for  if  the  higher  and  lower  notes  still  disagreed,  there  could  be  no 
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harmony,  as  is  indeed  evident.  For  harmony  is  a  symj^ny,  and 
symphony  is  an  agreement;  but  an  agreement  of  disagreements 
while  they  disagree  cannot  exist ;  there  is  no  harmony  of  discord 
and  disagreement.  This  may  be  illustrated  by  rhythm,  which  is 
composed  of  elements  short  and  long,  once  differing  and  now  in 
accord;  which  accordance,  as  in  the  former  instance,  medicine,  so  in 
this,  music  implants,  making  love  and  unison  to  grow  up  among 
them :  and  thus  music,  too,  is  concerned  with  the  principles  of  love 
in  their  application  to  harmony  and  rhythm.  Again,  in  the  ab- 
stract principles  of  harmony  and  rhythm  there  is  no  difficulty  in 
discerning  them,  for  as  yet  love  has  no  double  nature.  But  when 
you  want  to  use  them  in  actual  life,  either  in  the  composition  of 
music  or  in  the  correct  performance  of  airs  or  metres  composed 
already,  which  latter  is  called  education,  then  the  difficulty  begins, 
and  the  good  artist  is  needed.  Then  the  old  tale  has  to  be  repeated 
of  fair  and  heavenly  love — ^the  love  of  Urania  the  fair  and  heavenly 
muse,  and  of  the  duty  of  accepting  the  temperate,  and  the  intem- 
perate only  that  they  may  become  temperate,  and  of  preserving  their 
love ;  and  again,  of  the  vulgar  Polyhymnia,  who  must  be  used  with 
circumspection  that  the  pleasure  may  not  generate  licentiousness ; 
just  as  in  my  own  art  great  skill  is  shown  in  gratifying  the  taste 
of  the  epicure  without  inflicting  upon  him  the "  attendant  evil  of 
disease.  The  conclusion  is  that  in  music,  in  medicine,  in  all  other 
things  human  as  well  as  divine,  both  loves  ought  to  be  noted  as  \i 
far  as  may  be,  for  they  are  both  present. 

The  course  of  the  seasons  is  also  fiill  of  both  principles ;  and 
when,  as  I  was  saying,  the  elements  of  hot  and  cold,  moist  and 
dry,  attain  the  harmonious  love  of  one  another  and  blend  in 
temperance  and  harmony,  they  bring  to  men,  animals  and  veget- 
ables health  and  wealth,  and  do  them  no  harm;  whereas  the 
wantonness  and  overbearingness  of  the  other  love  affecting  the 
seasons  is  a  great  injurer  and  destroyer,  and  is  the  source  of 
pestilence,  and  brings  many  different  sorts  of  diseases  on  animals 
and  plants ;  for  hoar-frost  and  hail  and  blight  spring  from  the 
excesses  and  disorders  of  these  elements  of  love,  the  knowledge  of 
which  in  relation  to  the  revolutions  of  the  heavenly  bodies  and  the 
seasons  of  the  year  is  termed  astronomy.  Furthermore  all  sacrifices 
and  the  whole  art  of  divination,  which  is  the  art  of  communion* 
between  gods  and  men — these,  I  say,  are  concerned  only  with  the 
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salvation  and  healing  power  of  love.  For  all  impiety  is  likely  to 
ensue  if,  instead  of  accepting  and  honouring  and  reverencing  the 
harmonious  love  in  all  his  actions,  a  man  honours  the  other  love, 
whether  in  his  feelings  towards  gods  or  parents,  towards  the 
living  or  the  dead.  Wherefore  the  business  of  divination  is  to 
see  to  these  loves  and  to  heal  them,  and  divination  is  the  peace- 
maker of  gods  and  men,  working  by  a  knowledge  of  the  religious 
or  irreligious  tendencies  which  exist  in  merely  human  loves.  Such 
is  the  great  and  mighty,  or  rather  universal,  force  of  all  love.  And 
that  love,  especially,  which  is  concerned  with  the  good,  and  which 
is  perfected  in  company  with  temperance  and  justice,  whether 
among  gods  or  men,  has  the  greatest  power,  and  is  the  source  of 
all  our  happiness  and  harmony  and  friendship  with  the  gods 
which  are  above  us,  and  with  one  another.  I  dare  say  that  I  have 
omitted  several  things  which  might  be  said  in  praise  of  Love,  but 
this  was  not  intentional,  and  you,  Aristophanes,  may  now  supply 
the  omission ^or  take  some  other  line  of  commendation;  as  I 
perceive  that  you  are  cured  of  the  hiccough. 
B9  Yes,  said  Aristophanes,  who  followed,  the  hiccough  is  gone ;  not, 
however,  until  I  applied  the  sneezing ;  and  I  wonder  whether  the 
principle  of  order  in  the  human  frame  requires  these  sort  of  noises 
and  ticklings,  for  I  no  sooner  applied  the  sneezing  than  I  was 
cured. 

Eryximachus  said:  Take  care,  friend  Aristophanes,  you  arc 
beginning  with  a  joke,  and  I  shall  have  to  watch  if  you  talk 
nonsense;  and  the  interruption  will  be  occasioned  by  your  own 
fault. 

You  are  very  right,  said  Aristophanes,  laughing,  and  I  will 
retract  what  I  said ;  and  do  you  please  not  to  watch  me,  as  I  fear 
that  in  what  I  am  going  to  say,  instead  of  making  others  laugh, 
which  is  to  the  manner  born  of  our  muse  and  would  be  all  the 
better,  I  shall  only  be  laughed  at  by  them. 

Do  you  expect  to  shoot  your  bolt  and  escape,  Aristophanes? 
Well,  if  you  are  very  careful  and  have  a  due  sense  of  responsibility, 
I  may  be  induced  to  let  you  oflF. 

Aristophanes  professed  to  open  another  vein  of  discourse ;  he 
had  a  mind  to  praise  Love  in  another  way,  not  like  that  either  of 
9ausanias  or  Eryximachus.  Mankind,  he  said,  judging  by  their 
neglect  of  him,  have  never,  as  I  think,  at  all  understood  the  power 
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of  Love.  For  if  they  had  understood  him  they  would  surely  have 
built  noble  temples  and  altars,  and  ofiered  solemn  sacrifices  in  his 
honour;  but  this  is  not  done,  and  certainly  ought  to  be  done: 
for  of  all  the  gods  he  is  the  best  friend  of  men,  the  helper  and 
the  healer  of  the  ills  which  are  the  great  obstruction  to  the  happi- 
ness of  the  race.  I  shall  rehearse  to  you  his  power,  and  you  may 
repeat  what  I  say  to  the  rest  of  the  world.  And  first  let  me  treat 
of  the  nature  and  state  of  man ;  for  the  original  human  nature 
was  not  like  the  present,  but  different.  In  the  first  place,  the  sexes 
were  originally  three  in  number,  not  two  as  they  are  now ;  there 
was  man,  woman,  and  the  union  of  the  two,  having  a  name 
corresponding  to  this  double  nature;  this  once  had  a  real 
existence,  but  is  now  lost,  and  the  name  only  is  preserved  as  a 
term  of  reproach.  In  the  second  place,  the  primeval  man  was 
round  and  had  four  hands  and  four  feet,  back  and  sides  formiii^ 
a  circle,  one  head  with  two  faces,  looking  opposite  ways,  set  on 
a  round  neck  and  precisely  alike;  also  four  ears,  two  jnivyi) 
members,  and  the  remainder  to  correspond.  When  he  had  a 
mind  he  could  walk  as  men  now  do,  and  he  could  also  roll  over 
and  over  at  a  great  rate,  leaning  on  his  four  hands  and  four  feet, 
eight  in  all,  like  tumblers  going  over  and  over  with  their  l^s  in 
the  air ;  this  was  when  he  wanted  to  run  fast.  Now  there  were 
these  three  sexes,  because  the  sun,  moon,  and  earth  are  three ;  and 
the  man  was  originally  the  child  of  the  sun,  the  woman  of  the 
earth,  and  the  man-woman  of  the  moon,  which  is  made  up  of  sun 
and  earth,  and  they  were  all  round  and  moved  round  and  round 
like  their  parents.  Terrible  was  their  might  and  strength,  and 
the  thoughts  of  their  hearts  were  great,  and  they  made  an  attack 
upon  the  gods ;  and  of  them  is  told  the  tale  of  Otus  and  Ephialtes 
who,  as  Homer  says,  dared  to  scale  heaven,  and  would  have  laid 
hands  upon  the  gods.  Doubt  reigned  in  the  councils  of  Zeus  and 
of  the  gods.  Should  they  kill  them  and  annihilate  the  race  with 
thunderbolts,  as  they  had  done  the  giants,  then  there  would  be  an 
end  of  the  sacrifice  and  worship  which  men  offered  to  them ;  but, 
on  the  other  hand,  the  gods  could  not  suffer  their  insolence  to  be 
unrestrained.  At  last,  after  a  good  deal  of  reflection,  Zeus  dis- 
covered a  way.  He  said :  ^  I  have  a  notion  which  will  humble 
their  pride  and  mend  their  manners ;  they  shall  continue  to  exist, 
but  I  will  cut  them  in  two  and  then  they  will  be  diminished  in 
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strength  and  increased  in  numbers ;  this  will  have  the  advantage 

of  making  them  more  profitable  to  us.    They  shall  walk  upright 

on  two  legs,  and  if  they  continue  insolent  and  won't  be  quiet,  I 

•will  split  them  again  and  they  shall  hop  about  on  a  single  leg.* 

He  spoke  and  cut  men  in  two,  like  a  sorb-apple  which  is  halved 

for  pickling,  or  as  you  might  divide  an  egg  witii  a  hair ;  and  as  he 

cut  them  one  after  another,  he  bade  Apollo  give  the  fece  and  the 

half  of  the  neck  a  turn  in  order  that  the  man  might  contemplate 

the  section  of  himself:  this  would  teach  him  a  lesson  of  humility. 

He  was  also  to  heal  their  wounds  and  compose  their  forms. 

Apollo  twisted  the  face  and  pulled  the  skin  all  round  over  that 

which  in  our  language  is  called  the  belly,  like  the  purses  which 

draw  in,  and  he  made  one  mouth  at  the  centre,  which  he  fastened 

1 1  in  a  knot  (this  is  called  the  navel);  he  also  moulded  the  breast 

and  took  out  most  of  the  wrinkles,  much  as  a  shoemaker  might 

smooth  out  leather  upon  a  last ;  he  left  a  few,  however,  in  the 

region  of  the  belly  and  navel,  as  a  memorial  of  the  primeval 

change.     After  the  division  the  two  parts  of  man,  each  desiring 

his  other  half,  came  together,  and  threw  their  arms  about  one 

another  eager  to  grow  into  one,  and  would  have  perished  from 

hunger  without  ever  making  an  eflfbrt,  because  they  did  not  like 

to  do  anything  apart ;  and  when  one  of  the  halves  died  and  the 

other  survived,  the  survivor  sought  another  mate,  whether  the 

section  of  an   entire  man  or  of  an  entire  woman,  which  had 

usurped  the  name  of  man  and  woman,  and  clung  to  that.    And 

this  was  being  the  destruction  of  them,  when  Zeus  in   pity 

invented  a  new  plan :  he  turned  the  pai;^  of  generation  round  in 

front,  for  this  was  not  always  their  position,  and  they  sowed  the 

seed  no  longer  as  hitherto  like  grasshoppers  in  the  ground,  but  in 

one  another;  and  after  the  transposition  the  male  generated  in  the 

female  in  order  that  by  the  mutual  embraces  of  man  and  woman 

they  might  breed,  and  the  race  might  continue ;  or  if  man  came 

to  man  they  might  be  satisfied,  and  rest  and  go  their  ways  to  the 

business  of  life :  so  ancient  is  the  desire  of  one  another  which  is 

implanted  in  us,  reuniting  our  original  nature,  making  one  of 

two,  and  healing  the  state  of  man.     Each  of  us  when  separated  is 

but  the  indenture  of  a  man,  having  one  side  only  like  a  fiat 

fish,  and  he  is  always  looking  for  his  other  half.    Men  who  are 

a  section  of  that  double  nature  which  was  once  called  Andro- 
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gynous  are  lascivious ;  adulterers  are  generally  of  this  breed,  and 
also  adulterous  and  lascivious  women:  the  women  who  are  a 
section  of  the  woman  don't  care  for  men,  but  have  female  attach- 
ments J  the  female  companions  are  of  this  sort.  But  the  men 
who  are  a  section  of  the  male  follow  the  male,  and  while  they  are 
young,  being  a  piece  of  the  man,  they  hang  about  him  andij 
embrace  him,  and  they  are  themselves  the  best  of  boys  and 
youths,  because  they  have  the  most  manly  nature.  Some  indeed 
assert  that  they  are  shameless,  but  this  is  not  true ;  for  they  do 
not  act  thus  from  any  want  of  shame,  but  because  they  are  valiant 
and  manly^  and  have  a  manly  countenance,  and  they  embrace 
that  which  is  like  them.  And  these  when  they  grow  up  are  our 
statesmen,  and  these  only,  which  is  a  great  proof  of  the  truth 
of  what  I  am  saying.  And  when  they  reach  manhood  they  are 
lovers  of  youth,  and  are  not  naturally  inclined  to  marry  or  beget 
children,  which  they  do,  if  at  all,  only  in  obedience  to  the  law, 
but  they  are  satisfied  if  they  may  be  allowed  to  live  un wedded; 
and  such  a  nature  is  prone  to  love  and  ready  to  return  love, 
always  embracing  that  which  is  akin  to  him.  And  when  one 
of  them  finds  his  other  half,  whether  he  be  a  lover  of  youth  or 
a  lover  of  another  sort,  the  pair  are  lost  in  an  amazement  of  love 
and  friendship  and  intimacy,  and  one  will  not  be  out  of  the  other's 
sight,  as  I  may  say,  even  for  a  moment :  these  are  they  who  pass 
their  lives  with  one  another;  yet  they  could  not  explain  what 
they  desire  of  one  another.  For  the  intense  yearning  which  each 
of  them  has  towards  the  other  does  not  appear  to  be  the  desire  of 
intercourse,  but  of  something  else  which  the  soul  desires  and 
cannot  tell,  and  of  which  she  has  only  a  dark  and  doubtful 
presentiment.  Suppose  Hephaestus,  with  his  instruments,  to  come 
to  the  pair  who  are  lying  side  by  side  and  say  to  them,  ^  What 
do  you  people  want  of  one  another?'  they  would  be  unable  to 
explain.  And  suppose  further,  that  when  he  saw  their  perplexity 
he  said  :  '  Do  you  desire  to  be  wholly  one ;  always  day  and  night 
to  be  in  one  another's  company?  for  if  this  is  what  you  desire, 
I  am  ready  to  melt  you  into  one  and  let  you  grow  together,  so 
that  being  two  you  shall  become  one,  and  while  you  live  live  a 
common  life  as  if  you  were  a  single  man,  and  after  your  death 
in  the  world  below  still  be  one  departed  soul  instead  of  two — I 
ask  whether  this  is  what  you  lovingly  desire,  and  whether  you  are 
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satisfied  to  attain  this  ?' — there  is  not  a  man  among  them  when 
he  heard  this  who  would  deny  or  who  would  not  acknowledge  that 
this  meeting  and  melting  in  one  another's  arms,  this  becoming 
one  instead  of  two,  was  the  very  expression  of  his  ancient  need. 
And  the  reason  is  that  human  nature  was  originally  one  and  we 
were  a  whole,  and  the  desire  and  pursuit  of  the  whole  is  called 
love.  There  was  a  time,  I  say,  when  the  two  were  one,  but  now 
because  of  this  wickedness  of  men  God  has  dispersed  us,  as  the 
Arcadians  were  dispersed  into  villages  by  the  Lacedaemonians. 
And  if  we  are  not  obedient  to  the  gods  there  is  a  danger  that  we 
shall  be  split  up  again  and  go  about  in  basso-relievo,  like  the 
figures  having  only  half  a  nose  which  are  sculptured  on  columns, 
and  that  we  shall  be  like  tallies.  Wherefore  let  us  exhort  all 
men  to  piety,  that  we  may  avoid  the  evil  and  obtain  the  good,  of 
which  Lx)ve  is  the  lord  and  leader  j  and  let  no  one  oppose  him — 
he  is  the  enemy  of  the  gods  who  opposes  him.  For  if  we  are 
friends  of  God  and  reconciled  to  him  we  shall  find  our  own  true 
loves,  which  rarely  happens  in  this  world.  I  am  serious,  and 
therefore  I  must  beg  Eryximachus  not  to  make  fun  or  to  find  any 
allusion  to  Pausanias  and  Agathon,  who,  as  I  believe,  are  of  the 
manly  sort  such  as  I  have  been  describing.  But  my  words  have 
a  wider  application — they  include  men  and  women  everywhere ; 
and  I  believe  that  if  all  of  us  obtained  our  love,  and  each  one  had 
his  particular  beloved,  thus  returning  to  his  original  nature,  then 
our  race  would  be  happy.  And  if  this  would  be  best  of  all,  that 
which  would  be  best  under  present  circumstances  would  be  the 
nearest  approach  to  such  an  union ;  and  that  will  be  the  attain- 
ment of  a  congenial  love.  Therefore  we  shall  do  well  to  praise 
the  god  Love,  who  is  the  author  of  tBis  gift,  and  who  is  also  our 
greatest  benefactor,  leading  us  in  this  life  back  to  our  own  nature, 
and  giving  us  high  hopes  for  the  future,  that  if  we  are  pious,  he 
will  restore  us  to  our  original  state,  and  heal  us  and  make  us 
happy  and  blessed.  This,  Eryximachus,  is  my  discourse  of  love, 
which,  although  diflFerent  from  yours,  I  must  beg  you  to  leave 
unassailed  by  the  shafts  of  your  ridicule,  in  order  that  each  may 
have  his  turn  j  each,  or  rather  either,  fDr  Agathon  and  Socrates  are 
the  only  ones  left. 

Indeed,  I  am  not  going  to  attack  you,  said  Eryximachus,  for  I 
thought  your  speech  charming,  and  did  I  not  know  that  Agathon 
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and  Socrates  are  masters  in  the  art  of  love,  I  should  be  really 
afraid  that  they  would  have  nothing  to  say,  after  all  the  world  of 
things  which  have  been  said  already.     But,  for  all  that,  I  am  not' 
without  hopes. 

Socrates  said:  You  did  your  part  well,  Eryzimachus;  but  if 
you  were  as  I  am  now,  or  rather  as  I  shall  be  when  Agathon  has 
spoken,  you  would,  indeed,  be  in  a  great  strait. 

You  want  to  cast  a  spell  over  me,  Socrates,  said  Agathon,  in 
the  hope  that  I  may  be  disconcerted,  thinking  of  the  anticipatioD 
which  the  theatre  has  of  my  fine  speech. 

I  should  be  strangely  forgetful,  Agathon,  replied  Socrates,  of  the 
courage  and  magnanimity  which  you  showed  when  your  own  com- 
positions were  about  to  be  exhibited,  coming  upon  the  stage  with 
the  actors  and  facing  the  whole  theatre  altogether  undismayed^  if 
I  thought  that  your  nerves  coiild  be  fluttered  at  a  small  party  of 
friends. 

Do  you  think,  Socrates,  said  Agathon,  that  my  head  is  so  full  of 
the  theatre  as  not  to  know  how  much  more  formidable  to  a  man  of 
sense  a  few  good  judges  are  than  many  fools  ? 

Nay,  replied  Socrates,  I  should  be  very  wrong  in  attributing  to 
you,  Agathon,  that  or  any  other  want  of  refinement.  And  I  am 
quite  aware  that  if  you  happened  to  meet  with  any  ont  whom  you 
thought  wise,  you  would  care  for  his  opinion  much  more  than  for 
that  of  the  many.  But  then  we,  having  been  a  part  of  the  foolish 
many  in  the  theatre5  cannot  be  regarded  as  the  select  wise ;  though! 
know  that  if  you  chanced  to  light  upon  a  really  wise  man,  you  would 
be  ashamed  of  disgracing  yourself  before  him — would  you  not  ? 

Yes,  said  Agathon. 

But  you  would  not  be  ashamed  of  disgracing  yourself  before  the 
many? 

Here  Phaedrus  interrupted  them,  saying:  Don't  answer  him, 
my  dear  Agathon  ^  for  if  he  can  only  get  a  partner  with  whom  he 
can  talk,  especially  a  good-looking  one,  he  will  no  longer  care 
about  the  completion  of  our  plan.  Now  I  love  to  hear  him  talk  ^ 
but  just  at  present  I  must  not  forget  the  encomium  on  Love  which 
I  ought  to  receive  from  him  and  every  one.  When  you  and  he 
have  paid  the  tribute  to  the  god,  then  you  may  talk. 

Very  good,  Phaedrus,  said  Agathon;  I  see  no  reason  why  I 
should  not  proceed  with  my  speech,  as  I  shall  have  other  oppor- 
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tunities  of  conversing  with  Socrates.  Let  me  say  first  how  I 
ought  to  speak,  and  then  speak. 

^  The  previous  speakers,  instead  of  praising  the  god  Love,  or  un- 
folding his  nature,  appear  to  have  congratulated  mankind  on  the 

15  benefits  which  he  confers  upon  them.  But  I  woiild  rather  praise 
the  god  first,  and  then  speak  of  his  gifts ;  this  is  always  the  right 
way  of  praising  everything.  May  I  express  unblamed  then,  that 
of  all  the  blessed  gods  he  is  the  blessedest  and  the  best  ?  And 
also  the  fairest,  which  I  prove  in  this  way :  for,  in  the  firsjt  place, 
Phaedrus,  he  is  the  youngest,  and  of  his  youth  he  is  himself  the 
witness,  fleeing  out  of  the  way  of  age,  which  is  swift  enough 
surely,  swifter  than  most  of  us  like :  yet  he  cannot  be  overtaken 
by  him ;  he  is  not  a  bird  of  that  feather ;  youth  and  love  live  and 
move  together — like  to  like,  as  the  proverb  says.  There  are  many 
things  which  Phaedrus  said  about  Love  in  which  I  agree  with  him  j 
but  I  cannot  agree  that  he  is  older  than  lapetus  and  Kronos — that 
is  not  the  truth;  as  I  maintain,  he  is  the  youngest  of  the  gods,  and 
youthfid  ever.  The  ancient  things  of  which  Hesiod  and  Par- 
menides  speak,  if  they  were  done  at  all,  were  done  of  necessity 
and  not  of  love ;  had  love  been  in  those  days,  there  would  have 
been  no  chaining  or  mutilation  of  the  gods,  or  other  violence,  but 
peace  and  sweetness,  as  there  is. now  in  heaven,  since  the  rule  of 
Love  began.  Love  is  young  and  also  tender ;  he  ought  to  have 
a  poet  like  Homer  to  describe  his  tenderness,  as  Homer  says  of 
Ate,  that  she  is  a  goddess  and  tender : — 

*Her  feet  are  tender,  for  she  sets  her  steps, 
Not  on  the  ground  but  on  the  heads  of  men :' 

which  is  an  excellent  proof  of  her  tenderness,  because  she 
walks  not  upon  the  hard  but  upon  the  soft.  Let  us  adduce 
a  similar  proof  of  the  tenderness  of  Love;  for  he  walks  not 
upon  the  earth,  nor  yet  upon  the  skulls  of  men,  which  are 
hard  enough,  but  in  the  hearts  and  souls  of  men :  in  them 
he  walks  and  dwells  and  has  his  home.  Not  in  every  soul 
without  exception,  for  where  there  is  hardness  he  departs,  where 
there  is  softness  there  he  dwells;  and  clinging  always  with  his 
feet  and  in  all  manner  of  ways  in  the  softest  of  soft  places, 
how  can  he  be  other  than  the  softest  of  all  things?  And  he 
96  is  the  youngest  as  well  as  the  tenderest,  and  also  he  is  of  flexile 
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form  ^  for  without  flexure  he  ccaild  not  enfold  all  things^  or  wind 
his  way  into  and  out  of  every  soul  of  man  without  being  dis- 
covered, if  he  were  hard.  And  a  proof  of  his  flexibility  and  sym- 
metry of  form  is  his  grace,  which  is  universally  admitted  to  be  in 
an  especial  manner  the  attribute  of  Love  ^  ungrace  and  love  are 
always  at  war  with  one  another.  The  fairness  of  his  complexion 
is  revealed  by  his  habitation  among  the  flowers;  for  he  dweUs 
not  amid  unflowering  or  fading  beauties,  whether  of  body  or 
soul  or  aught  else,  but  in  the  place  of  flowers  and  scents,  there 
he  dwells  and  abides.  Enough  of  his  beauty — of  which,  however, 
there  is  more  to  tell.  But  I  must  now  speak  of  his  virtue:  his 
greatest  glory  is  that  he  can  neither  do  nor  sufler  wrong  from  any 
god  or  any  man;  for  he  suffers  not  by  force  if  he  suflfers,  for 
force  comes  not  near  him,  neither  does  he  act  by  force.  For  all 
serve  him  of  their  own  free  will,  and  where  there  is  love  as  well 
as  obedience,  there,  as  the  laws  which  are  the  lords  of  the  dty 
say,  is  justice.  And  not  only  is  he  just  but  exceedingly  temperate, 
for  Temperance  is  the  acknowledged  ruler  of  the  pleasures  and 
desires,  and  no  pleasure  ever  masters  Love ;  he  is  their  master  and 
they  are  his  servants ;  and  if  he  conquers  them  he  must  be  tem- 
perate indeed.  As  to  courage,  even  the  God  of  War  is  no 
match  for  him ;  he  is  the  captive  and  Love  is  the  lord,  for  love, 
the  love  of  Aphrodite,  masters  him,  as  the  tale  runs ;  and  the 
master  is  stronger  than  the  servant.  And  if  he  conquers  the 
bravest  of  all  he  must  be  himself  the  bravest.  Of  his  courage 
and  justice  and  temperance  I  have  spoken;  but  I  have  yet  to 
speak  of  his  wisdom,  and  I  must  try  to  do  my  best,  according 
to  the  measure  of  my  ability.  For  in  the  first  place  he  is  a 
poet  (and  here,  like  Eryximachus,  I  magnify  my  art),  and  he 
is  also  the  source  of  poesy  in  others,  which  he  could  not  be  if 
he  were  not  himself  a  poet.  And  at  the  touch  of  him  every  one 
becomes  a  poet,  even  though  he  had  no  music  in  him  before ;  this 
also  is  a  proof  that  Love  is  a  good  poet  and  accomplished  in  all 
the  musical  arts  j  for  no  one  can  give  to  another  that  which  he 
has  not  himself,  or  teach  that  of  which  he  has  no  knowledge. 
Who  will  deny  that  the  creation  of  the  animals  is  his  doing  ?  i( 
Are  they  not  all  the  works  of  his  wisdom,  born  and  begotten 
of  him  ?  And  as  to  the  artists,  do  we  not  know  that  he  only 
of  them  whom  love  inspires  has  the  light  of  fame? — he  whom 
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love  touches  not  walks  in  darkness.  The  arts  of  medicine  and 
archery  and  divination  were  discovered  by  Apollo,  under  the 
guidance  of  love  and  desire,  so  that  he  too  is  a  disciple  of  love. 
Also  the  melody  of  the  Muses,  the  metallurgy  of  Hephaestus,  the 
weaving  of  Athene,  the  empire  of  Zeus  over  gods  and  men,  are 
all  due  to  love,  who  was  the  inventor  of  them.  Love  set  in  order 
the  empire  of  the  gods — the  love  of  beauty,  as  is  evident,  for 
of  deformity  there  is  no  love.  And  formerly,  as  I  was  saying, 
dreadful  deeds  were  done  amcfng  the  gods,  because  of  the  rule 
of  necessity;  but  now  since  the  birth  of  love,  and  from  the 
love  of  the  beautiful,  has  sprung  every  good  in  heaven  and 
earth.  Therefore,  Phaedrus,  I  say  of  love  that  he  is  the  fairest 
and  best  in  himself,  and  the  cause  of  what  is  fairest  and  best 
in  all  other  things.  And  I  have  a  mind  to  say  of  him  in 
verse  that  he  is  the  god  who 

'  Gives  peace  on  earth  and  calms  the  stormy  deep, 
Who  stills  the  waves  and  bids  the  sufferer  sleep.' 

He  makes  men  to  be  of  one  mind  at  a  banquet  such  as  this, 
fulfilling  them  with  aflPection  and  emptying  them  of  disaflfection. 
In  sacrifices,  banquets,  dances,  he  is  our  lord—  supplying  kindpcss 
and  banishing  unkindness,  giving  friendship  and  forgiving  enmity, 
the  joy  of  the  good,  the  wonder  of  the  wise,  the  amazement  of 
the  gods  i  desired  by  those  who  have  no  part  in  him,  and  precious 
to  those  who  have  the  better  part  in  him ;  parent  of  delicacy, 
luxury,  desire,  fondness,  softness,  grace ;  careful  of  the  good,  un- 
careful of  the  evil.  In  every  word,  work,  wish,  fear — pilot,  helper, 
defender,  saviour;  glory  of  gods  and  men,  leader  best  and  brightest: 
in  whose  footsteps  let  every  man  follow,  chanting  a  hymn  and 
joining  in  that  fkir  strain  with  which  love  charms  the  souls  of 
gods  and  men.  Such  is  the  discourse,  Phaedrus,  half  playful,  yet 
^8  having  a  certain  measure  of  seriousness,  which,  according  to  my 
ability,  I  dedicate  to  the  god. 

When  Agathon  had  done  speaking,  Aristodemus  said  that  there 
was  a  general  cheer ;  the  fair  youth  was  thought  to  have  spoken  in 
a  manner  worthy  of  himself,  and  of  the  god.  And  Socrates,  look- 
ing at  Eryximachus,  said  :  Tell  me,  son  of  Acumenus,  was  I  not 
a  prophet?  Did  I  not  anticipate  that  Agathon  would  make  a 
wonderful  oration  and,  that  I  should  be  in  a  strait  ? 

Ll 
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I   chink,  said  Eryximachus,  that  you  were   right    in  the  first 
anticipation,  but  not  in  the  second. 

Why,  my  dear  friend,  said  Socrates,  must  not  I  or  any  one  be  in 
a  strait  who  has  to  speak  after  such  a  rich  and  varied  discourse 
as  that  ?  I  am  especially  struck  with  the  beauty  of  the  concluding 
words — who  could  listen  to  them  without  amazement?  When 
I  reflected  on  the  immeasurable  inferiority  of  my  own  powers, 
I  was  ready  to  run  away  tor  shame,  if  there  had  been  any  escape. 
For  I  was  reminded  of  Gorgias,  and  at  the  end  of  his  speech  I 
fancied  that  Agathon  was  shaking  at  me  the  Gorginian  or  Gw- 
gonian  head  of  the  great  master  of  rhetoric,  which  was  simply 
to  turn  me  and  my  speech  into  stone,  as  Homer  says,  and  strike 
me  dumb.  And  then  I  perceived  how  foolish  I  had  been  in  con- 
senting to  take  my  turn  with  you  in  praising  love,  and  saying  that 
I  too  was  a  master  of  the  art,  when  I  really  had  no  idea  of  the 
meaning  of  the  word  '  praise,*  which  appears  to  be  another  name 
for  glorification,  whether  true  or  felse^  in  which  sense  of  the 
term  I  am  unable  to  praise  anything.  For  I  in  my  simplicity 
imagined  that  the  topics  of  praise  should  be  truej  this  was  to 
be  the  foundation,  and  that  out  of  them  the  speaker  was  to 
choose  the  best  and  arrange  them  in  the  best  order.  And  I 
felt  quite  proud,  and  thought  that  I  could  speak  as  well  as 
another,  as  I  knew  the  nature  of  true  praise.  Whereas  I  see 
now  that  the  intention  was  to  attribute  to  love  every  species  of 
greatness  and  glory,  whether  really  belonging  to  him  or  not, 
without  regard  to  truth  or  falsehood — that  was  no  matter;  for 
the  original  proposal  seems  to  have  been  not  that  you  should 
praise,  but  only  that  you  should  appear  to  praise  him.  And  you 
attribute  to  love  every  imaginable  form  of  praise,  and  say  that 
'  he  is  all  this,'  *  the  cause  of  all  this,*  in  order  that  you  may  ij 
exhibit  him  as  the  fairest  and  best  of  all ;  and  this  of  course 
.  imposes  on  the  unwary,  but  not  on  those  who  know  him : 
and  a  noble  and  solemn  hymn  of  praise  have  you  rehearsed. 
But  as  I  misunderstood  the  nature  of  the  praise  when  I  said 
that  I  would  take  my  turn,  I  must  beg  to  be  absolved  from  the 
promise  which  (as  Euripides  would  say)  was  a  promise  of  the 
lips  and  not  of  the  mind.  Farewell  then  to  such  a  strain :  for 
that  is  not  my  way  of  praising;  no,  indeed,  I  cannot  attain 
to  that.     But   if  you  like   to  hear  the  truth  about  love,  I  am 
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ready  to  speak  in  my  own  manner,  though  I  will  not  make 
myself  ridiculous  by  entering  into  any  rivalry  with  you.  Say 
then,  Phaedrus,  whether  you  would  like  to  have  the  truth  about 
love,  spoken  in  any  words  and  in  any  order  which  may  hap- 
pen to  come  into  my  mind  at  the  time.  Will  that  be  agreeable 
to  you  ? 

Aristodemus  said  that  Phaedrus  and  the  company  bid  him 
take  his  own  course.  Then,  he  said,  let  me  have  your  permission 
first  to  ask  Agathon  a  few  more  questions,  in  order  that  I  may 
take  his  admissions  as  the  premisses  of  my  discourse. 

I  grant  the  permission,  said  Phaedrus:  put  your  questions. 
Socrates  then  proceeded  as  follows : — 

In  the  magnificent  discourse  which  you  have  uttered,  I  think 
thar  you  were  right,  my  dear  Agathon,  in  saying  that  you  would 
b^in  with  the  nature  of  love  and  then  afterwards  speak  of  his 
works — that  is  a  way  of  beginning  which  I  very  much  approve. 
And  as  you  have  spoken  thus  eloquently  of  the  nature  of  love, 
will  you  answer  me  a  further  question? — Is  love  the  love  of 
something  or  of  nothing?  And  here  I  must  explain  myself:  I 
do  not  want  you  to  say  that  love  is  the  love  of  a  father  or  the 
love  of  a  mother — that  would  be  ridiculous  ^  but  to  answer  as  you 
would,  if  I  asked  is  a  father  a  father  of  something  ?  to  which  you 
would  find  no  difficulty  in  replying,  of  a  son  or  daughter :  and 
that  would  be  right. 

Very  true,  said  Agathon.  ^ 

And  you  would  say  the  same  of  a  mother  ? 

He  assented. 

Yet  let  me  ask  you  one  more  question  in  order  further  to 
illustrate  my  meaning.  Is  not  a  brother  to  be  regarded  essen- 
tially as  a  brother  of  something  ? 

Certainly,  he  replied. 

That  is,  of  a  brother  or  sister  ? 

Yes,  he  said. 

And  now,  said  Socrates,  I  will  ask  about  love: — Is  love  of 
something  or  of  nothing  ? 

Of  something,  surely,  he  replied. 

Keep  in  mind  what  this  is,  and  tell  me  what  I  want  to  know 
— whether  love  desires  that  of  which  love  is. 

Yes,  surely. 
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And  docs  he  possess,  or  does  he  not  possess,  tiiat  which  he 
loves  and  desires  ? 

Probably  not,  I  should  say. 

Nay,  replied  Socrates,  I  would  have  you  consider  iirtiether  ne- 
cessarily is  not  rather  the  word.  The  inference  that  he  who  desires 
something  is  in  want  of  something,  and  that  he  who  desires 
nothing  is  in  want  of  nothing,  is  in  my  judgment,  Agathon, 
absolutely  and  necessarily  true.     What  do  you  think  ? 

I  think  with  you,  said  Agathon,  in  that. 

Very  good.  And  would  he  who  is  great  desire  to  be  great,  or 
he  who  is  strong  desire  to  be  strong? 

That  would  be  inconsistent  with  our  previous  admissions. 

True.  For  he  who  is  anything  cannot  want  to  be  that  which 
he  is? 

Very  true. 

But  if,  added  Socrates,  a  man  being  strong  desired  to  be  strong, 
or  being  swift  desired  to  be  swift,  or  being  healthy  desired  to 
be  healthy  (for  any  one  may  be  imagined  to  desire  any  quality 
which  he  already  has),  in  these  cases  there  might  be  an  objection 
raised — they  might  be  said  to  desire  that  which  they  have  already. 
I  give  the  example  in  order  that  we  may  avoid  misconception. 
For  as  you  may  see,  Agathon,  these  persons  must  be  supposed 
to  have  their  respective  advantages  at  the  time,  whether  they 
choose  or  not^  and  surely  no  man  can  desire  that  which  he 
has.  And  therefore,  when  a  person  says,  I  am  well  and  wish 
to  be  well,  or  I  am  rich  and  wish  to  be  rich,  and  I  desire 
simply  what  I  have;  we  shall  reply  to  him:  ^You,  my  friend, 
having  wealth  and  health  and  strength,  want  to  have  the  con- 
tinuance of  them;  iox  at  this  moment,  whether  you  choose  or 
no,  you  have  them.  And  when  you  say,  I  desire  that  which  I 
have  and  nothing  else,  is  not  your  meaning  that  you  want  to 
have  what  you  now  have  in  the  fiature  ?'    He  must  allow  this  ? 

He  must,  said  Agathon. 

Then,  said  Socrates,  this  is  equivalent  to  desiring  not  what  he 
has  or  possesses  already,  but  that  what  he  has  may  be  preserved 
to  him  in  the  future? 

Very  true,  he  said. 

Then  he  and  every  one  who  desires,  desires  that  which  he  has 
not  already,  and  which  is  future  and  not  present,  and  which  he 
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has  not,  and  is  not^  and  of  which  he  is  in  want  ^ — these  are  the 
sort  of  things  which  love  and  desire  seek  ? 

Very  true,  he  said. 

Then  now,  said  Socrates,  let  us  recapitulate  the  argument. 
First,  is  not  love  of  something,  and  of  something  too  which  is 
wanting  to  a  man  ? 

Yes,  he  replied. 

Remember  further  what  you  said  in  your  speech,  or  if  you  do 
not  remember  I  will  remind  you :  you  said  that  the  love  of  the 
beautiful  disposes  the  empire  of  the  gods,  for  that  of  deformed 
things  there  is  no  love — did  you  not  say  something  like  that? 

Yes,  said  Agathon. 

Yes,  my  friend,  and  the  remark  is  a  just  one.  And  if  this  is 
true,  love  is  the  love  of  beauty  and  not  of  deformity  ? 

He  assented. 

And  the  admission  has  been  already  made  that  love  is  of  that 
which  a  man  wants  and  has  not  ? 

True,  he  said. 

Then  love  wants  and  has  not  beauty  ? 

Certainly,  he  replied. 

And  would  you  call  that  beautiful  which  wants  and  does  not 
possess  beauty  ? 

Certainly  not. 

Then  would  you  still  say  that  love  is  beautiful  ? 

Agathon  replied :  I  fear  that  I  did  not  understand  what  I  was 
saying. 

Nay,  Agathon,  replied  Socrates  j  but  I  should  like  to  ask  you 
one  more  question : — Is  not  the  good  also  the  beautiful  ? 

Yes. 

Then  in  wanting  the  beautiful,  love  wants  also  the. good? 

I  cannot  refute  you,  Socrates,  said  Agathon.  And  let  us  suppose 
that  what  you  say  is  true. 

Say  rather,  dear  Agathon,  that  you  cannot  refute  the  truth ;  for 
Socrates  is  easily  refuted. 

And  now  I  will  take  my  leave  of  you,  and  rehearse  the  tale  of 
love  which  I  heard  once  upon  a  time  from  Diotima  of  Mantineia, 
who  was  a  wise  woman  in  this  and  many  other  branches  of 
knowledge.  She  waS  the  same  who  deferred  the  plague  of  Athens 
ten  years  by  a  sacrifice,  and  was  my  instructress  in  the  art  of 
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love.  In  the  attempt  which  I  am  about  to  make  I  shall  pursue 
Agathon's  method,  and  begin  with  his  admissions,  whidi  are 
nearly  if  not  quite  the  same  which  I  made  to  the  wise  woman 
when  she  questioned  me :  this  will  be  the  easiest  way,  and  I  shall 
take  both  parts  myself  as  well  as  I  can.  For,  like  Agathon,  she 
spoke  first  of  the  being  and  nature  of  love,  and  then  of  his  works. 
And  I  said  to  her  in  nearly  the  same  words  which  he  used  to  me, 
that  love  was  a  mighty  god,  and  likewise  fair;  and  she  proved  to 
me  as  I  proved  to  him  that,  in  my  way  of  speaking  about  him, 
love  was  neither  fair  nor  good.  ^  What  do  you  mean,  Diotima,^ 
I  said,  '  is  love  then  evil  and  foul  ?'  '  Hush,*  she  cried :,  ^'is  that 
to  be  deemed  foul  which  is  not  fair?'  *  Certainly,*  I  said.  ^  And 
is  that  which  is  not  wise,  ignorant  ?  do  you  not  see  that  there  is  20 
a  mean  between  wisdom  and  ignorance?*  'And  what  is  this?* 
I  said.  *  Right  opinion/  she  replied;  'which,  as  you  know,  being 
incapable  of  giving  a  reason,  is  not  knowledge  (for  how  could 
knowledge  be  devoid  of  reason  ?  nor  again,  ignorance,  for  neither 
can  ignorance  attain  the  truth),  but  is  clearly  something  which  is 
a  mean  between  ignorance  and  wisdom.*  '  Quite  true,*  I  replied. 
'Do  not  then  insist,*  she  said,  'that  what  is  not  fair  is  of 
necessity  foul,  or  what  is  not  good  evil ;  or  infer  that  because  love 
is  not  fair  and  good  he  is  therefore  foul  and  evil ;  for  he  is  in 
a  mean  between  them.*  '  Well,*  I  said,  '  love  is  surely  admitted 
by  all  to  be  a  great  god.*  '  By  those  who  know  or  by  those  who 
don't  know?*  'By  all.*  'And  how,  Socrates,*  she  said  with 
a  smile,  '  can  love  be  acknowledged  to  be  a  great  god  by  those 
who  say  that  he  is  not  a  god  at  all  ?'  '  And  who  are  they  ?*  I  said. 
'You  and  I  are  two  of  them,*  she  replied.  'How  can  that  be?* 
I  said.  'That  is  very  intelligible,' she  replied;  'as  you  yourself 
would  acknowledge  that  the  gods  are  happy  and  fair — of  course 
you  would — would  you  dare  to  say  that  any  god  was  not?* 
*  Certainly  not,*  I  replied.  '  And  you  mean  by  the  happy,  those 
who  are  the  possessors  of  things  good  or  fair?'  'Yes.*  'And 
you  admitted  that  love,  because  he  was  in  want,  desires  those  good 
and  fair  things  of  which  he  is  in  want?'  'Yes,  I  admitted  that.* 
'  But  how  can  he  be  a  god  who  has  no  share  in  the  good  or  the 
fair?*  'That  is  not  to  be  supposed.*  'Then  you  see  that  you 
also  deny  the  deity  of  love.* 

'  What  then  is  love  ?*  I  asked ;  '  Is  he  mortal  ?'    '  No.'   '  What 
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then?'  ^As  in  the  former  instance,  he  is  neither  mortal  nor 
imiTiortal,  but  in  a  mean  between  them/  *What  is  he  then, 
Diotima?*  'He  is  a  great  spirit  (dcUfAwv),  and  like  all  that  is 
spiritual  he  is  intermediate  between  the  divine  and  the  mortal.' 
*  And  what  is  the  nature  of  this  spiritual  power?'  I  said.  'This 
is  the  power/  she  said,  '  which  interprets  and  conveys  to  the  gods 
the  prayers  and  sacrifices  of  men,  and  to  men  the  commands  and 
rewards  of  the  gods;  and  this  power  spans  the  chasm  which 
divides  them,  and  in  this  all  is  bound  together^  and  through  this 
►3  the  arts  of  the  prophet  and  the  priest,  their  sacrifices  and  mysteries 
and  charms,  and  all  prophecy  and  incantation,  find  their  way. 
For  God  mingles  not  with  man ;  and  through  this  power  all  the 

^^  ft 

intercourse  and  speech  of  God  with  man,  whether  awake  or  asleep, 
is  carried  on.     The  wisdom  which  understands  this  is  spiritual; 
all  other  wisdom,  such  as  that  of  arts  or  handicrafts^  is  mean  and 
vulgar.     Now  these  spirits  or  intermediate  powers  are  many  and 
divine,  and  one  of  them  is  love.'     'And  who,'  I  said,  'was  his 
father,  and  who  his  mother  ?'  'The  tale/  she  said,  'will  take  time ; 
nevertheless  I  will  tell  you.     On  the  birthday  of  Aphrodite  there 
was  a  feast  of  the  gods,  at  which  the  god  Poros  or  Plenty,  who  is 
the  son  of  Metis  or  Discretion,  was  one  of  the  guests.    When  the 
feast  was  over,  Penia  or  Poverty,  as  the  manner  was,  came  about 
the  doors  to  beg.     Now  Plenty,  who  was  the  worse  for  nectar 
(there  was  no  wine  in  those  days),  came  into  the  garden  of  Zeus 
and  fell  into  a  heavy  sleep;  and  Poverty  considering  her  own 
straitened  circumstances,  plotted  to  have  him  for  a  husband,  and 
accordingly  she  lay  down  at  his  side  and  conceived  Love,  who 
partly  because  he  is  naturally  a  lover  of  the  beautiful,  and  because 
Aphrodite  is  herself  beautiful,  and  also  because  he  was  born  on 
Aphrodite's  birthday  is  her  follower  and  attendant.     And  as  his 
parentage  is,  so  also  are  his  fortunes.     In  the  first  place  he  is 
always  poor,  and  anything   but  tender  and  fair,  as  the   many 
imagine  him;  and  he  is  hard-featured  and  squalid,  and  has  no 
shoes,  nor  a  house  to  dwell  in ;  on  the  bare  earth  exposed  he  lies 
under  the  open  heaven,  in  the  streets,  or  at  the  doors  of  houses, 
taking  his  rest;  and  like  his  mother  he  is  always  in  distress.   Like 
his  father  too,  whom  he  also   partly  resembles,  he   is  always 
plotting  against  the   fair   and   good;    he  is   bold,  enterprising, 
strong,  a  hunter  of  men,  always  at  some  intrigue  or  other,  keen 
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in  the  pursuit  of  wisdom,  and  never  wanting  resources ;  a  philo- 
sopher at  all  times,  terrible  as  ^n  enchanter,  sorcerer,  sophist; 
for  as  he  is  neither  mortal  nor  immortal,  he  is  alive  and 
flourishing  at  one  moment  when  he  is  in  plenty,  and  dead  at 
another  moment,  and  again  alive  by  reason  of  his  father's  nature. 
But  that  which  is  always  flowing  in  is  always  flowing  out,  and  so 
he  is  never  in  want  and  never  in  wealth,  and  he  is  also  in  a  mean 
between  ignorance  and  knowledge.  The  truth  of  the  matter  is  204 
just  this :  No  god  is  a  philosopher  or  seeker  after  wisdom,  for  he 
is  wise  already;  nor  does  any  one  else  who  is  wise  seek  after 
wisdom.  Neither  do  the  ignorant  seek  after  wisdom.  For  herein 
is  the  evil  of  ignorance,  that  he  who  is  neither  good  nor  wise  is 
nevertheless  satisfied:  he  feels  no  want,  and  has  therefore  no 
desire.*  'But  who  then,  Diotima,*  I  said,  'are  the  lovers  of 
wisdom,  if  they  are  neither  the  wise  nor  the  foolish?'  *  A  child 
may  answer  that  question,'  she  replied ;  '  they  are  those  who,  like 
love,  are  in  a  mean  between  the  two.  For  wisdom  is  a  most 
beautiful  thing,  and  love  is  of  the  beautiful ;  and  therefore  love 
is  also  a  philosopher  or  lover  of  wisdom,  and  being  a  lover  of 
wisdom  is  in  a  mean  between  the  wise  and  the  ignorant.  And 
this  again  is  a  quality  which  Love  inherits  from  his  parents;  for 
his  father  is  wealthy  and  wise,  and  his  mother  poor  and  foolish. 
Such,  my  dear  Socrates,  is  the  nature  of  the  spirit  Lx)ve.  The 
error  in  your  conception  of  him  was  very  natural,  and  as  I 
imagine  from  what  you  say,  has  arisen  out  of  a  confusion  of  love 
and  the  beloved — this  made  you  think  that  love  was  all  beautiful. 
For  the  beloved  is  the  truly  beautiful,  delicate,  and  perfect  and 
blessed;  but  the  principle  of  love  is  of  another  nature,  and  is 
such  as  I  have  described.' 

I  said:  'O  thou  stranger  woman,  thou  sayest  well,  and  now, 
assuming  love  to  be  such  as  you  say,  what  is  the  use  of  him  ? ' 
'  That,  Socrates,'  she  replied,  '  I  will  proceed  to  unfold :  of  his 
nature  and  birth  I  have  already  spoken;  and  you  acknowledge 
that  love  is  of  the  beautiful.  But  some  one  will  say:  Of  the 
beautiful  in  what,  Socrates  and  Diotima? — or  rather  let  me  put 
the  question  more  clearly,  and  ask :  When  a  man  loves  the  beau- 
tiful, what  does  he  love?'  I  answered  her  'That  the  beautiful 
may  be  his.'  'Still,'  she  said,  'the  answer  suggests  a  further 
question,  which   is  this:    What   is  given   by  the  possession  of 
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beauty?*  'That/  I  replied,  'is  a  question  to  which  I  have  no 
answer  ready.*  'Then,*  she  said,  'let  me  put  the  word  "good** 
in  the  place  of  the  beautiful,  and  repeat  the  question:  What 
does  he  who  loves  the  good  desire  ?  *  '  The  possession  of  the 
good,*  I  said.  '  And  what  does  he  gain  who  possesses  the  good  ?  * 
*5  ^  Happiness/  I  replied ;  '  there  is  no  difficulty  in  answering  that.* 
*Yes,*  she  said,  *the  happy  are  made  happy  by  the  acquisition 
of  good  things.  Nor  is  there  any  need  to  ask  why  a  man  desires 
happiness  ^  the  answer  is  already  final.*  'That  is  true,*  I  said.  'And 
is  this  wish  and  this  desire  common  to  all?  and  do  all  men 
always  desire  their  own  good,  or  only  some  men  ? — what  think 
you?*  'AH  men/  I  replied;  'the  desire  is  common  to  all.*  'But 
all  men,  Socrates/  she  rejoined,  'are  not  said  to  love,  but  only 
some  of  them ;  and  you  say  that  all  men  are  always  loving  the 
same  things.*  '  I  myself  wonder,*  I  said, '  why  that  is.*  '  There  is 
nothing  to  wonder  at,*  she  replied ;  '  the  reason  is  that  one  part 
of  love  is  separated  oflF  and  receives  the  name  of  the  whole,  but 
the  other  parts  have  other  names.*  'Give  an  example,*  I  said.  She 
answered  me  as  follows :  '  There  is  poetry,  which,  as  you  know,  is 
complex  and  manifold.  And  all  creation  or  passage  of  non-being 
into  being  is  poetry  or  making,  and  the  processes  of  all  art  are  cre- 
ative ;  and  the  masters  of  arts  are  all  poets.*  '  Very  true.*  '  Still,* 
she  said,  '  you  know  that  they  are  not  ^called  poets,  but  have 
other  names;  the  generic  term  "poetry**  is  confined  to  that  specific 
art  which  is  separated  oft  from  the  rest  of  poetry,  and  is  concerned 
with  music  and  metre;  and  this  is  what  is  called  poetry,  and 
they  who  possess  this  kind  of  poetry  are  called  poets.*  '  Very  true/ 
I  said.  '  And  the  same  holds  of  love.  For  you  may  say  generally 
that  all  desire  of  good  and  happiness  is  due  to  the  great  and 
subtle  power  of  love ;  but  those  who,  having  their  affections  set 
upon  him,  are  yet  diverted  into  the  paths  of  money-making  or 
gymnastic  philosophy,  are  not  called  lovers — the  name  of  the 
genus  is  reserved  for  those  whose  devotion  takes  one  form  only — 
they  alone  are  said  to  love,  or  to  be  lovers.*  'In  that,*  I  said, 
'  I  am  of  opinion  that  you  are  right.*  '  Yes/  she  said,  '  and  you 
hear  people  say  that  lovers  are  seeking  for  the  half  of  themselves ; 
but  I  say  that  they  are  seeking  neither  for  the  half,  nor  for 
the  whole,  unless  the  half  or  the  whole  be  also  a  good.  And 
they  will  cut  off  their  own  hands  and  feet  and  caist  them  away. 
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if  they  are  evil ;  for  they  love  them  not  because  they  arc  their 
own,  but  because  they  are  good,  and  dislike  them  not  because 
they  are  another's,  but  because  they  are  evil.  There  is  nothing 
which  men  love  but  the  good.  Do  you  think  that  there  isP'w 
*  Indeed,'  I  answered,  'I  should  say  not/  ^Then,*  she  said,  *the 
conclusion  of  the  whole  matter  is,  that  men  love  the  good.*  *  Yes,' 
I  said.  '  To  which  may  be  added  that  they  love  the  possession  of 
the  good?'  'Yes,  that  may  be  added.'  'And  not  only  the  pos- 
session, but  the  everlasting  possession  of  the  good  ? '  '  That  may 
be  added  too.'  '  Then  love,'  she  said, '  may  be  described  generally 
as  the  love  of  the  everlasting  possession  of  the  good?'  'That  is 
most  true,'  I  said. 

'  Then  if  this  be  the  nature  of  love,  can  you  tell  me  further,' 
she  said,  'what  is  the  manner  of  the  pursuit?  what  arc  they 
doing  who  show  all  this  eagerness  and  heat  which  is  called  love? 
Answer  me  that.'  '  Nay,  Diotima,'  I  said, '  if  I  had  known  I  should 
not  have  wondered  at  your  wisdom,  or  have  come  to  you  to 
learn.'  'Well,'  she  said,  'I  will  teach  youj — love  is  only  birth 
in  beauty,  whether  of  body  or  soul.*  'The  oracle  requires  an 
explanation,'  I  said ;  '  I  don't  understand  you.'  '  I  will  make  my 
meaning  clearer,'  she  replied.  'I  mean  to  say,  that  all  men  are 
bringing  to  the  birth  in  their  bodies  and  in  their  souls.  There 
is  a  certain  age  at  which  human  nature  is  desirous  of  procreation  ^ 
and  this  procreation  must  be  in  beauty  and  not  in  deformity: 
and  this  is  the  mystery  of  man  and  woman,  which  is  a  divine 
thing,  for  conception  and  generation  are  a  principle  of  immor- 
tality in  the  mortal  creature.  And  in  the  inharmonical  they  can 
never  be.  But  the  deformed  is  always  inharmonical  with  the 
divine,  and  the  beautiful  harmonious.  Beauty,- then,  is  the  destiny 
or  goddess  of  parturition  who  presides  at  birth,  and  therefore 
when  approaching  beauty  the  conceiving  power  is  propitious,  and 
diffiise,  and  benign,  and  begets  and  bears  fruit :  on  the  appearance 
of  foulness  she  frowns  and  contracts  in  pain,  and  is  averted  and 
morose,  and  shrinks  up,  and  not  without  a  pang  refrains  from 
conception.  And  this  is  the  reason  why,  when  the  hour  of  con- 
ception arrives,  and  the  teeming  nature  is  full,  there  is  such 
a  flutter  and  ecstacy  about  beauty  whose  approach  is  the  alle- 
viation of  pain.  For  love,  Socrates,  is  not,  as  you  imagine,  the 
love  of  the.  beautiful  only.'   'What  then  ?'  '  The  love  of  generation 
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and  birth  in  beauty.'  ^Yes,'  I  said.  'Yes,  indeed,'  she  replied. 
*  But  why  of  birth  ? '  I  said.  '  Because  to  the  mortal,  birth  is  a 
sort  of  eternity  and  immortality,'  she  replied  j  *and  as  has  been 

>7  already  admitted,  all  men  will  necessarily  desire  immortality 
together  with  good,  if  love  is  of  the  everlasting  possession  of 
the  good.* 

All  this  she  taught  me  at  various  times  when  she  spoke  of 
love.  And  on  another  occasion  she  said  to  me,  'What  is  the 
reason,  Socrates,  of  this  love,  and  the  attendant  desire  ?  See  you 
not  how  all  animals,  birds  as  well  as  beasts,  in  their  desire  of 
procreation,  are  in  agony  when  they  take  the  infection  of  love  \ — 
this  begins  with  the  desire  of  union,  to  which  is  added  the  care 
of  oflfspring,  on  behalf  of  whom  the  weakest  are  ready  to  battle 
against  the  strongest  even  to  the  uttermost,  and  to  die  for  them, 
and  will  let  themselves  be  tormented  with  hunger  or  suffer  any- 
thing in  order  to  maintain  their  offspring.  Man  may  be  supposed 
to  do  this  from  reason^  but  why  should  animals  have  these  pas- 
sionate feelings?  Can  you  tell  me  why?'  Again  I  replied,  that 
I  did  not  know.  She  said  to  me:  'And  do  you  expect  ever  to 
become  a  master  in  the  art  of  love,  if  you  do  not  know  this?' 
'But  that,'  I  said,  'Diotima,  is  the  reason  why  I  come  to  you, 
because,  as  I  have  told  you  already,  I  am  aware  that  I  want  a 
teacher^  and  I  wish  that  you  would  explain  to  me  this  and  the 
other  mysteries  of  love.*  '  Marvel  not  at  this/  she  said,  '  if  you 
believe  that  love  is  of  the  immortal,  as  we  have  already  admitted  \ 
for  here  again,  and  on  the  same  principle  too,  the  mortal  nature 
is  seeking  as  far  as  is  possible  to  be  everlasting  and  immortal: 
and  this  is  only  to  be  attained  by  generation,  because  the  new 
is  always  left  in  the  place  of  the  old.  For  even  in  the  same 
individual  there  is  succession  and  not  absolute  unity:  a  man  is 
called  the  same ;  but  yet  in  the  short  interval  which  elapses  between 
youth  and  age,  and  in  which  every  animal  is  said  to  have  life 
and  identity,  he  is  undergoing  a  perpetual  process  of  loss  and 
reparation — hair,  flesh,  bones,  blood,  and  the  whole  body  are 
always  changing.  And  this  is  true  not  only  of  the  body,  but  also 
of  the  soul,  whose  habits,  tempers,  opinions,  desires,  pleasures, 
pains,  fears,  never  remain  the  same  in  any  one  of  us,  but  are 
always  coming  and  going.    And  what  is  yet  more  surprising  is, 

08  that  this  is  also  true  of  knowledge  ^  and  not  only  does  knowledge 
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in  general  come  and  go,  so  that  in  this  respect  we  are  never  the 
same;  but  particular  knowledge  also  experiences  a  like  change. 
For  what  is  implied  in  the  word  "  recollection/'  but  the  departure 
of  knowledge,  which  is  ever  being  forgotten  and  is  renewed  and 
preserved  by  recollection,  appearing  to  be  the  same  although  in 
reality  new,  according  to  that  law  of  succession  by  which  all 
mortal  things  are  preserved,  not  by  absolute  sameness  of  existence, 
but  by  substitution,  the  old  worn-out  mortality  leaving  another 
new  and  similar  one  behind — unlike  the  immortal  in  this,  which 
is  always  the  same  and  not  another  ?  And  in  this  way,  Socrates, 
the  mortal  body,  or  mortal  anything,  partakes  of  immortality; 
but  the  immortal  in  another  way.  Marvel  not  then  at  the  love 
which  all  men  have  of  their  offspring ;  for  that  universal  love  and 
interest  is  for  the  sake  of  immortality.* 

When  I  heard  this,  I  was  astonished,  and  said :  ^  Is  this  really 
true,  O  thou  wise  Diotima?*  And  she  answered  with  all  the 
authority  of  a  sophist :  '  Of  that,  Socrates,  you  may  be  assured ; — 
think  only  of  the  ambition  of  men,  and  you  will  marvel  at  their 
senselessness,  unless  you  consider  how  they  are  stirred  by  the 
love  of  an  immortality  of  fame.  They  are  ready  to  run  risks 
greater  far  than  they  would  have  run  for  their  children,  and  to 
spend  money  and  undergo  any  amount  of  toil,  and  even  to  die 
for  the  sake  of  leaving  behind  them  a  name  which  shall  be 
eternal.  Do  you  imagine  that  Alcestis  would  have  died  on 
behalf  of  Admetus,  or  Achilles  after  Patroclus,  or  your  own 
Codrus  in  order  to  preserve  the  kingdom  for  his  sons,  if  they 
had  not  imagined  that  the  memory  of  their  virtues,  which  is  still 
retained  among  us,  would  be  immortal  ?  Nay,*  she  said,  ^  for  I 
am  persuaded  that  all  men  do  all  things  for  the  sake  of  the 
glorious  fame  of  immortal  virtue,  and  the  better  they  are  the 
more  they  desire  this;  for  they  are  ravished  with  the  desire  of 
the  immortal. 

<Men  whose  bodies  only  are  creative,  betake  themselves  to 
women  and  beget  children — this  is  the  character  of  their  love ; 
their  offspring,  as  they  hope,  will  preserve  their  memory  and 
give  them  the  blessedness  and  immortality  which  they  desire  in  the 
future.  But  creative  souls — for  there  are  men  who  are  more  creative  20 
in  their  souls  than  in  their  bodies — conceive  that  which  is  proper 
for  the  soul  to  conceive  or  retain.     And  what  are  these  con- 
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ceptions? — wisdom  and  virtue  in  general.  And  such  creators  are 
all  poets  and  other  artists  who  may  be  said  to  have  invention. 
But  the  greatest  and  fairest  sort  of  wisdom  by  far  is  that  which 
is  concerned  with  the  ordering  of  states  and  families,  and  which 
is  called  temperance  and  justice.  And  he  who  in  youth  has 
the  seed  of  these  implanted  in  him  and  is  himself  inspired, 
when  he  comes  to  maturity  desires  to  beget  and  generate.  And 
he  wanders  about  seeking  beauty  that  he  may  beget  offspring — 
for  in  deformity  he  will  beget  nothing — and  embraces  the  beau- 
tiful  rather  than  the  deformed;  and  when  he  finds  a  fair  and 
noble  and  well-nurtured  soul,  and  there  is  union  of  the  two  in 
one  person,  he  gladly  embraces  him,  and  to  such  an  one  he  is 
full  of  fair  speech  about  virtue  and  the  nature  and  pursuits  of 
a  good  man ;  and  he  tries  to  educate  him ;  and  at  the  touch  and 
presence  of  the  beautiful  he  brings  forth  the  beautiful  which 
he  conceived  long  before,  and  the  beautiful  is  ever  present  with 
him  and  in  his  memory  even  when  absent,  and  in  company  they 
tend  that  which  he  brings  forth,  and  they  are  bound  together 
by  a  far  nearer  tie  and  have  a  closer  friendship  than  those  who 
beget  mortal  children,  for  the  children  who  are  their  common 
oflFspring  are  fairer  and  more  immortal.  Who,  when  he  thinks 
of  Homer  and  Hesiod  and  other  great  poets,  would  not  rather 
have  their  children  than  ordinary  human  ones  ?  Who  would  not 
emulate  them  in  the  creation  of  children  such  as  theirs,  which 
have  preserved  their  memory  and  given  them  everlasting  glory  ? 
Or  who  would  not  have  such  children  as  Lycurgus  left  behind 
to  be  the  saviours,  not  only  of  Lacedaemon,  but  of  Hellas,  as 
one  may  say  ?  There  is  Solon,  too,  who  is  the  revered  father  of 
Athenian  laws ;  and  many  others  there  are  in  many  other  places, 
both  among  Hellenes  and  barbarians.  All  of  them  have  done 
many  noble  works,  and  have  been  the  parents  of  virtue  of  every 
kind,  and  many  temples  have  been  raised  in  honour  of  their 
children,  which  were  never  raised  in  honour  of  the  mortal  children 
of  any  one. 

'  These  are  the  lesser  mysteries  of  love,  into  which  even  you^ 

Socrates,  may  enter ;  to  the  greater  and  more  hidden  ones  which 

o  are  the  crown  of  these,  and  to  which,  if  you  pursue  them  in  a 

right   spirit,  they  will  lead,  I   know  not  whether  you  will  be 

able  to  attain.     But  I  will  do  my  utmost  to  inform  you,  and  do 
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you  follow  if  you  can.  For  \  he  who  would  proceed  rightly  in 
this  matter  should  begin  in  youth  to  turn  to  beautiful  forms; 
and  first,  if  his  instructor  guide  him  rightly,  he  should  learn  to 
love  one  such  form  only — out  of  that  he  should  create  feir 
thoughts ;  and  soon  he  will  himself  perceive  that  the-  beauty  of 
one  form  is  truly  related  to  the  beauty  of  another^  and  then 
if  beauty  in  general  is  his  pursuit,  how  foolish  would  he  be 
not  to  recc^ize  that  the  beauty  in  every  form  is  one  and  the 
same!  And  when  he  perceives  this  he  will  abate  his  violent 
love  of  the  one,  which  he  will  despise  and  deem  a  small  thing, 
and  will  become  a  lover  of  all  beautiful  forms;  this  will  lead 
him  on  to  consider  that  the  beauty  of  the  mind  is  more  honour- 
able than  the  beauty  of  the  outward  form.  So  that  if  a  virtuous 
soul  have  but  a  little  comeliness,  he  will  be  content  to  love  and 
tend  him,  and  will  search  out  and  bring  to  the  birth  thoughts 
which  may  improve  the  young,  until  his  beloved  is  compelled 
to  contemplate  and  see  the  beauty  of  institutions  and  laws,  and 
understand  that  all  is  of  one  kindred,  and  that  personal  beauty 
is  only  a  trifle ;  and  after  laws  and  institutions  he  will  lead  him 
on  to  the  sciences,  that  he  may  see  their  beauty,  being  not  like 
a  servant  in  love  with  the  beauty  of  one  youth  or  man  or  in- 
stitution, himself  a  slave  mean  and  calculating,  but  looking  at 
the  abundance  of  beauty  and  drawing  towards  the  sea  of  beauty, 
and  creating  and  beholding  many  fair  and  noble  thoughts  and 
notions  in  boundless  love  of  wisdom;  until  at  length  he  grows 
and  waxes  strong,  and  at  last  the  vision  is  revealed  to  him  of 
a  single  science,  which  is  the  science  of  beauty  everywhere. 
To  this  I  will  proceed ;  please  to  give  me  your  very  best 
attention. 

^  For  he  who  has  been  instructed  thus  far  in  the  things  of  love, 
and  who  has  learned  to  see  the  beautiful  in  due  order  and  suc- 
cession, when  he  comes  toward  the  end  will  suddenly  perceive 
a  nature  of  wondrous  beauty — and  this,  Socrates,  is  that  final 
cause  of  all  our  former  toils,  which  in  the  first  place  is  ever-  i 
lasting — not  growing  and  decaying,  or  waxing  and  waning;  in  the 
next  place  not  fair  in  one  point  of  view  and  foul  in  another, 
or  at  one  time  or  in  one  relation  or  at  one  place  fair,  at 
another  time  or  in  another  relation  or  at  another  place  foul,  as 
if  fair  to  some  and  foul  to  others,  or  in  the  likeness  of  a  face 


THE  SYMPOSIUM.  527 

or  hands  or  any  other  part  of  the  bodily  frame,  or  in  any 
form  of  speech  or  knowledge,  nor  existing  in  any  other  being; 
as  for  example,  an  animal,  whether  in  earth  or  heaven,  but 
beauty  only,  absolute,  separate,  simple,  and  everlasting,  which 
without  diminution  and  without  increase,  or  any  change,  is  im- 
parted to  the  ever-growing  and  perishing  beauties  of  all  other 
things.  He  who  under  the  influence  of  true  love  rising  upward 
from  these  begins  to  see  that  beauty,  is  not  far  from  the  end. 
And  the  true  order  of  going  or  being  led  by  another  to  the  things 
of  love,  is  to  use  the  beauties  of  earth  as  steps  along  which  he 
mounts  upwards  for  the  sake  of  that  other  beauty,  going  from 
one  to  two,  and  from  two  to  all  fair  forms,  and  from  fair  forms 
to  fair  actions,  and  from  fair  actions  to  fair  notions,  until  from 
fair  notions  he  arrives  at  the  notion  of  absolute  beauty,  and  at 
last  knows  what  the ,  essence  of  beauty  is.  This,  my  dear 
Socrates,*  said  the  stranger  of  Mantineia,  ^is  that  life  above  all 
others  which  man  should  live,  in  the  contemplation  of  beauty  ab- 
solute; a  beauty  which  if  you  once  beheld,  you  would  see  not 
to  be  after  the  measure  of  gold,  and  garments,  and  fair  boys 
and  youths,  which  when  you  now  behold  you  are  in  fond  amaze- 
ment, and  you  and  many  a  one  are  content  to  live  seeing  only 
and  conversing  with  them  without  meat  or  drink,  if  that  were 
possible — you  only  want  to  be  with  them  and  to  look  at  them. 
But  what  if  man  had  eyes  to  see  the  true  beauty — the  divine 
beauty,  I  mean,  pure  and  clear  and  unalloyed,  not  clogged  with 
the  pollutions  of  mortality,  and  all  the  colours  and  vanities  of 
human  life — thither  looking,  and  holding  converse  with  the  true 
beauty  divine  and  simple,  and  bringing  into  being  and  educating 
true  creations  of  virtue  and  not  idols  only  ?  Do  you  not  see 
that  in  that  communion  only,  beholding  beauty  with  the  eye 
of  the  mind,  he  will  be  enabled  to  bring  forth,  not  images  of 
beauty,  but  realities ;  for  he  has  hold  not  of  an  image  but  of  a 
reality,  and  bringing  forth  and  educating  true  virtue  to  become 
the  friend  of  God  and  be  immortal,  if  mortal  man  may.  Would 
that  be  an  ignoble  life?* 

Such,  Phaedrus — and  I  speak  not  only  to  you,  but  to  all  men- 
were  the  words  of  Diotima ;  and  I  am  persuaded  of  their  truth. 
And  being  persuaded  of  them,  I  try  to  persuade  others,  that  in  the 
attainment  of  this  end  human  nature  will  not  easily  find  a  better 
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helper  than  love.  And  therefore,  also,  I  say  that  every  man  ought 
to  honour  him  as  I  myself  honour  him,  and  walk  in  his  ways^ 
and  exhort  others  to  do  the  same,  even  as  I  praise  the  power  and 
spirit  of  love  according  to  the  measure  of  my  ability  now  and 
evejv- 

''  The  words  which  I  have  spoken,  you,  Phaedrus^  may  call  an 
encomium  of  love,  or  anything  else  which  you  please. 

When  Socrates  had  done  speaking,  the  company  applauded, 
and  Aristophanes  was  beginning  to  say  something  in  answer 
to  the  allusion  which  Socrates  had  made '  to  his  own  speech, 
when  suddenly  there  was  a  great  knocking  at  the  door  of  the 
house,  as  of  revellers,  and  the  sound  of  a  flute-girl  was  heard. 
Agathon  told  the  attendants  to  £o  and  see  who  were  the  intruders. 
^  If  they  are  friends  of  ours,*  he  said, '  invite  them  in,  but  if  not 
say  that  the  drinking  is  over.*  A  little  while  afterwards  they  heard 
the  voice  of  Alcibiades  resounding  in  the  court;  he  was  in 
a  great  state  of  intoxication,  and  kept  roaring  and  shouting 
<  Where  is  Agathon  ?  Lead  me  to  Agathon,*  and  at  length,  sup- 
ported by  the  flute-girl  and  some  of  his  companions,  he  found 
his  way  to  them.  '  Hail  friends,*  he  said,  appearing  at  the  door 
crowned  with  a  massive  garland  of  ivy  and  wall-flowers,  and 
having  his  head  flowing  with  ribands.  'Will  you  have  a  very 
drunken  man  as  a  companion  of  your  revels?  Or  shall  I  crown 
Agathon,  as  was  my  intention  in  coming,  and  go  my  way? 
For  I  was  unable  to  come  yesterday,  and  therefore  I  come  to 
day,  carrying  on  my  head  these  ribands,  that  taking  them  fh)m 
my  own  head,  I  may  crown  the  head  of  this  fairest  and  wisest  of 
men,  as  I  may  be  allowed  to  call  him.  Will  you  laugh  at  me 
because  I  am  drunk  ?  Yet  I  know  very  well  that  I  am  speaking  i^ 
the  truth,  although  you  may  laugh.  But  first  tell  me  whether  I 
shall  come  in  on  the  understanding  that  I  am  drunk.  Will 
you  drink  with  me  or  not  ?* 

The  company  were  vociferous  in  begging  that  he  would  take 
his  j)Iace  among  them,  and  Agathon  specially  invited  him.  There- 
upon he  was  led  in  by  the  people  who  were  with  him;  and 
as  he  was  being  led  he  took  the  crown  and  ribands  from  his 
head,  intending  to  crown  Agathon,  and  had  them  before  his 
eyes ;  this  prevented  him  from  seeing  Socrates,  who  made  way  for 

*  p.  205, 
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him,  and  Alcibiades  took  the  vacant  place  between  Agathon 
and  Socrates,  and  in  taking  the  place  he  embraced  Agathon  and 
crowned  him.  Take  oft  his  sandals,  said  Agathon,  and^  let  him 
make  a  third  on  the  same  couch. 

By  all  means  ^  but  who  makes  the  third  partner  in  our  revels  ? 
said  Alcibiades,  turning  round  and  starting  up  as  he  caught 
sight  of  Socrates.  By  Heracles,  he  said,  what  is  this  ?  here  is 
Socrates  always  lying  in  wait  for  me,  and  always,  as  his  way 
is,  coming  out  at  all  sorts  of  unsuspected  places :  and  now,  what 
have  you  to  say  for  yourself,  and  why  are  you  lying  here,  where 
I  perceive  that  you  have  contrived  to  find  a  place,  not  by  a 
professor  or  lover  of  jokes,  like  Aristophanes,  but  by  the  fairest 
of  the  company  ? 

Socrates  turned  to  Agathon  and  said:  I  must  ask  you  to 
protect  me,  Agathon ;  for  this  passion  of  his  has  grown  quite  a 
serious  matter.  Since  I  became  his  admirer  I  have  never  been 
allowed  to  speak  to  any  other  fair  one,  or  so  much  as  to  look 
at  them.  If  I  do  he  goes  wild  with  envy  and  jealousy,  and  not 
only  abuses  me  but  can  hardly  keep  his  hands  ofi^  me,  and  at  this 
moment  he  may  do  me  some  harm.  Please  to  see  to  this,  and 
either  reconcile  me  to  him,  or,  if  he  attempts  violence,  protect 
me/ as  I  am  in  bodily  fear  of  his  mad  and  passionate  attempts. 

There  can  never  be  reconciliation  between  you  and  me,  said 
Alcibiades;  but  for  the  present  I  will  defer  your  chastisement. 
And  I  must  beg  you,  Agathon,  to  give  me  back  some  of  the 
ribands  that  I  may  crown  the  marvellous  head  of  this  universal 
despot — I  would  not  have  him  complain  of  me  for  crowning 
you,  and  neglecting  him,  who  in  conversation  is  the  conquerer 
of  all  mankind;  and  this  not  once  only,  as  you  were  the  day 
before  yesterday,  but  always.  Then  taking  some  of  the  ribands, 
he  crowned  Socrates,  and  again  reclined.  When  he  had  lain 
down  again,  he  said :  You  seem,  my  friends,  to  be  sober,  which 
is  a  thing  not  to  be  endured;  you  must  drink — for  that  was 
the  agreement  which  I  made  with  you — and  I  elect  myself  master 
of  the  feast  until  you  are  well  drunk.  Let  us  have  a  large  goblet, 
Agathon,  or  rather,  he  said,  addressing  the  attendant,  bring  me 
that  wine-cooler.  The  wine-cooler  was  a  vessel  holding  more 
14  than  two  quarts  which  caught  his  eye — this  he  filled  and  emptied, 
and  bid  the  attendant  fill  it  again  for  Socrates.    Observe,  my 
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friends,  said  Alcibiades,  that  my  ingenious  device  will  have  no 
effect  on  Socrates,  for  he  can  drink  any  quantity  of  wine  and 
not  be  at  all  nearer  being  drunk.  Socrates  drank  the  cup  wtiL(i^ 
the  attendant  filled  for  him. 

Eryximachus  said :  What  is  this,  Alcibiades  ?  Are  we  to  have 
neither  conversation  nor  singing  over  our  cups^  but  simply  to 
drink  as  if  we  were  thirsty  ? 

Alcibiades  replied:  Hail,  worthy  son  of  a  most  wise  and 
worthy  sire. 

The  same  to  you,  said  Eryximachus;  but  what  shall  we  do? 

That  I  leave  to  you,  said  Alcibiades. 

*The  wise  physician  skilled  our  wounds  to  heal* 

shall  prescribe  and  we  will  obey.    What  do  you  want  ? 

Well,  Eryximachus  said :  Before  you  appeared  a  resolution  was 
agreed  to  by  us  that  each  one  in  turn  should  speak  a  discourse 
in  praise  of  love,  and  as  good  a  one  as  he  could :  this  was  passed 
round  from  left  to  right;  and  as  all  of  us  have  spoken,  and 
you  have  not  spoken  but  have  well  drunken,  you  ought  to  speak, 
and  then  impose  upon  Socrates  any  task  which  you  please,  and 
he  on  his  right  hand  neighbour,  and  so  on. 

That  is  good,  Eryximachus,  said  Alcibiades;  and  yet  the  com- 
parison of  a  drunken  man's  speech  with  those  of  sober  men 
is  hardly  fair ;  and  I  should  like  to  know,  sweet  friend,  whether 
you  really  believe  what  Socrates  was  just  now  saying  ^  for  I 
can  assure  you  that  the  very  reverse  is  the  fact,  and  that  if  I 
praise  any  one  but  himself  in  his  presence,  whether  God  or  man, 
he  will  hardly  keep  his  hands  off  me. 

For  shame,  said  Socrates. 

By  Poseidon,  said  Alcibiades,  there  is  no  use  in  your  denying 
this,  for  no  creature  will  I  praise  in  your  presence. 

Well  then  take  your  own  course,  said  Eryximachus,  and  if  you 
like  praise  Socrates. 

What  do  you  think,  Eryximachus  ?  said  Alcibiades ;  shall  I 
attack  him  and  inflict  the  punishment  in  your  presence  ? 

What  are  you  about?  said  Socrates;  are  you  going  to  raise 
a  laugh  at  me  ?  Is  that  the  meaning  of  your  praise  ? 

I  am  going  to  speak  the  truth,  if  you  will  permit  me. 

I  not  only  permit  you  but  exhort  you  to  speak  the  truth. 
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Then  I  will  begin  at  once,  said  Alcibiades,  and  if  I  say 
anything  that  is  not  true,  you  may  interrupt  me  if  you  will, 
and  say  that  I  speak  falsely,  though  my  intention  is  to  speak 
the  truth.  But  you  must  not  wonder  if  I  speak  any  how  as  things 
come  into  my  mind ;  for  the  fluent  and  orderly  enumeration  of  all 
your  wonderful  qualities  is  not  a  task  the  accomplishment  of 
which  is  easy  to  a  man  in  my  condition. 

I  shall  praise  Socrates  in  a  figure  which  will  appear  to  him 
to  be  a  caricature,  and  yet  I  do  not  mean  to  laugh  at  him,  but 
only  to  speak  the  truth.  I  say  then,  that  he  is  exactly  like  the 
masks  of  Silenus,  which  may  be  seen  sitting  in  the  statuaries' 
shops,  having  pipes  and  flutes  in  their  mouths;  and  they  are 
made  to  open  in  the  middle,  and  there  are  images  of  gods  in* 
side  them.  I  say  also  that  he  is  like  Marsyas  the  satyr.  You 
will  not  deny,  Socrates,  that  your  face  is  like  that  of  a  satyr. 
Aye,  and  there  is  a  resemblance  in  other  points  too.  For  ex- 
ample, you  are  a  bully, — that  I  am  in  a  position  to  prove  by 
the  evidence  of  witnesses,  if  you  will  not  confess.  And  are 
you  not  a  flute-player?  That  you  are,  and  a  far  more  wonder- 
ful performer  than  Marsyas.  For  he  indeed  with  instruments 
charmed  the  souls  of  men  by  the  power  of  his  breath,  as  the 
performers  of  his  music  do  still :  for  the  melodies  of  Olympus 
are  derived  from  the  teaching  of  Marsyas,  and  these,  whether 
they  are  played  by  a  great  master  or  by  a  miserable  flute- 
girl,  have  a  power  which  no  others  have;  they  alone  possess 
the  soul  and  reveal  the  wants  of  those  who  have  need  of  gods 
and  mysteries,  because  they  are  inspired.  But  you  produce  the 
same  effect  with  the  voice  only,  and  do  not  require  the  flute: 
that  is  the  difference  between  you  and  him.  When  we  hear  any 
other  speaker,  even  a  very  good  one,  his  words  produce  absolutely 
no  effect  upon  us  in  comparison,  whereas  the  very  fragments  of 
you  and  your  words,  even  at  second-hand,  and  however  imper- 
fectly repeated,  amaze  and  possess  the  souls  of  every  man,  woman, 
and  child  who  comes  within  hearing  of  them.  And  if  I  were 
not  afraid  that  you  would  think  me  drunk,  I  would  have  sworn 
as  well  as  spoken  to  the  influence  which  they  have  always  had 
and  still  have  over  me.  For  my  heart  leaps  within  me  more 
than  that  of  any  Corybantian  reveUer,  and  my  eyes  rain  tears 
when  I  hear  them.    And  I  observe  that  many  others  are  affected 
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in  the  same  way^  I  have  heard  Pericles  and  other  great  orators, 
but  though  I  thought  that  they  spoke  well,  I  never  had  any  similar 
feeling;  my  soul  was  not  stirred  by  them,  nor  was  I  angry  at 
the  thought  of  my  own  slavish  state.  But  this  Marsyas  has  2 
often  brought  me  to  such  a  pass,  that  I  have  felt  as  if  I  could 
hardly  endure  the  life  which  I  am  leading  (this,  Socrates,  you 
admit) ;  and  I  am  conscious  that  if  I  did  not  shut  my  ears  against 
him,  and  fly  from  the  voice  of  the  siren,  he  would  detain  me 
until  I  grew  old  sitting  at  his  feet.  For  he  makes  me  confess 
that  I  ought  not  to  live  as  I  do,  neglecting  the  wants  of  my 
own  soul,  and  busying  myself  with  the  concerns  of  the  Athenians ; 
therefore  I  hold  my  ears  and  tear  myself  away  from  him.  And 
he  is  the  only  person  who  ever  made  me  ashamed,  which  you 
might  think  not  to  be  in  my  nature,  and  there  is  no  one  else 
who  does  the  same.  For  I  know  that  I  cannot  answer  him  or 
say  that  I  ought  not  to  do  as  he  bids,  but  when  I  leave  his 
presence  the  love  of  popularity  gets  the  better  of  me.  And  there- 
fore I  run  away  and  fly  from  him,  and  when  I  see  him  I  am 
ashamed  of  what  I  have  confessed  to  him.  And  many  a  time  I 
wish  that  he  were  dead,  and  yet  I  know  that  I  should  be  much 
more  sorry  than  glad,  if  he  were  to  die :  so  that  I  am  at  my 
wit's  end. 

And  this  is  what  I  and  many  others  have  suflFered  from  the 
flute-playing  of  this  satyr.  Yet  hear  me  once  more  while  I  show 
you  how  exact  the  image  is,  and  how  marvellous  his  power.  For 
I  am  sure  that  none  of  you  know  him;  but  I  know  him  and 
will  describe  him,  as  I  have  begun.  See  you  how  fond  he  is  of 
the  fair  ?  He  is  always  with  them  and  is  always  being  smitten 
by  them,  and  then  again  he  knows  nothing  and  is  ignorant  of  all 
things — that  is  the  appearance  which  he  puts  on.  Is  he  not  like  a 
Silenus  in  this  ?  Yes,  surely :  that  is,  his  outer  mask,  which  is  the 
carved  head  of  the  Silenus ;  but  when  he  is  opened,  what  temper- 
ance there  is,  as  I  may  say  to  you,  O  my  companions  in  drink, 
residing  within.  Know  you  that  beauty  and  wealth  and  honour,  at 
which  the  many  wonder,  are  of  no^ccount  with  him,  and  are  utterly 
despised  by  him  :  he  regards  not  at  all  the  persons  who  are  gifted 
with  them ;  mankind  are  nothing  to  him ;  all  his  life  is  spent 
in  mocking  and  flouting  at  them.  But  when  I  opened  him,  and 
looked  within  at  his  serious  purpose,  I  saw  in  him  divine  and 
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1 7  golden  images  of  such  fascinating  beauty  that  I  was  ready  to 
do  in  a  moment  whatever  Socrates  commanded :  (they  may  have 
escaped  the  observation  of  others,  but  I  saw  them).  Now  I 
thought  that  he  was  seriously  enamoured  of  my  beauty,  and 
this  appeared  to  be  a  grand  opportunity  of  hearing  him  tell 
what  he  knew,  for  I  had  a  wonderful  opinion  of  the  attractions 
of  my  youth.  In  the  prosecution  of  this  design,  when  I  next  went 
to  him,  I  sent  away  the  attendant  who  usually  accompanied  me  (I 
will  confess  the  whole  truth,  and  beg  you  to  listen ;  and  if  I  speak 
falsely,  do  you,  Socrates,  expose  the  felsehood).  Well,  he  and  I 
were  alone  together,  and  I  thought  that  when  there  was  nobody 
with  us,  I  should  hear  him  speak  the  language  of  love  as  lovers 
do,  and  I  was  delighted.  Not  a  word;  he  conversed  as  usual, 
and  spent  the  day  with  me  and  then  went  away.  Afterwards 
I  challenged  him  to  the  palaestra;  and  he  wrestled  and  closed 
with  me  several  times  alone;  I  fancied  that  I  might  succeed 
in  this  way.  Not  a  bit ;  there  was  no  use  in  that.  Lastly,  as 
I  had  failed  hitherto^  I  thought  that  I  must  use  stronger  measures 
and  attack  him  boldly,  as  I  had  begun,  and  not  give  him  up  until 
I  saw  how  the  matter  stood.  So  I  invited  him  to  supper,  just 
as  if  he  were  a  fair  youth,  and  I  a  designing  lover.  He  was 
not  easily  persuaded  to  come;  he  did,  however,  after  a  while 
accept  the  invitation,  and  when  he  came  the  first  time,  he 
.wanted  to  go  away  at  once  as  soon  as  supper  was  over,  and 
I  had  not  the  face  to  detain  him.  The  second  time,  still  in 
pursuance  of  my  design,  after  we  had  supped,  I  went  on  conversing 
far  into  the  night,  and  when  he  wanted  to  go  away,  I  pretended 
that  the  hour  was  lace  and  that  he  had  better  remain.  So  he 
lay  down  on  the  next  couch  to  me,  the  same  on  which  he  had 
supped,  and  there  was  no  one  else  in  the  apartment.  All  this 
may  be  told  without  shame  to  any  one.  But  what  follows  I 
could  hardly  tell  you  if  I  were  sober.  Yet  as  the  proverb  says, 
^  In  vino  Veritas,'  whether  there  is  in  boys  or  not ;  and  therefore 
I  must  speak.  Nor,  again,  should  I  be  justified  in  concealing  the 
lofty  actions  of  Socrates  as  I  come  to  praise  him.  Moreover  I 
have  felt  the  pang;  and  he  who  has  suffered,  as  they  say,  is 
willing  to  tell  his  fellow-suffferers  only,  as  they  alone  will   be 

18  likely  to  understand  him,  and  will   not  be  extreme  in  judging 
of   the    sayings   or   doings  which    have    been   wrung  from  his 
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agony.  For  I  have  been  bitten  by  the  viper  too^  I  have  known 
in  my  soul,  or  in  my  heart,  or  in  some  other  part,  that  worst  of 
pangs,  more  violent  in  ingenuous  youth  than  any  serpent's  tooth, 
the  pang  of  jAilosophy,  which  will  make  a  man  say  or  do  any- 
thing. And  you  whom  I  see  around  me,  your  Phaedrus,  your 
Agathon,  your  Eryximachus,  your  Pausanias,  your  Aristodemus, 
your  Aristophanes,  all  of  you,  and  I  need  not  say  Socrates  himself, 
have  all  had  experience  of  the  same  madness  and  passion  of 
philosophy.  Therefore  listen  and  excuse  my  doings  then  and 
my  sayings  now.  But  let  the  attendants  and  other  profane  and 
unmannered  persons  close  the  doors  of  their  ears. 

When  the  lamp  was  put  out  and  the  servants  had  gone  away, 
I  thought  that  I  must  be  plain  with  him  and  have  no  more 
ambiguity.  So  I  gave  him  a  shake,  and  I  said :  '  Socrates,  are  you 
asleep?'  *No,*  he  said.  ^Do  you  know  what  I  am  meditating?' 
< What  is  that?'  he  said.  <!  think,'  I  replied,  <that  of  aU  the  lovers 
whom  I  have  ever  had  you  are  the  only  one  who  is  worthy  of  me, 
and  you  appear  to  be  too  modest  to  speak.  Now  I  feel  that 
I  should  be  a  fool  to  refuse  you  this  or  any  other  favour,  and 
therefore  I  come  to  lay  at  your  feet  all  that  I  have  and  all  that 
my  friends  have,  in  the  hope  that  you  will  assist  me  in  the  way  of 
virtue,  which  I  desire  above  all  things,  and  in  which  I  believe  that 
you  can  help  me  better  than  any  one  else.  And  I  am  certainly  of 
opinion  that  I  should  have  more  reason  to  be  ashamed  of  what 
wise  men  would  say  if  I  were  to  refuse  a  favour  to  such  as  you, 
than  of  what  fools  would  say  if  I  granted  it.*  When  he  heard  this, 
he  said  in  his  ironical  manner:  'Friend  Alcibiades,  you  have 
indeed  an  elevated  aim  if  what  you  say  is  true,  and  if  there  really 
is  in  me  any  power  by  which  you  may  become  better;  truly  you 
must  see  in  me  some  rare  beauty  of  a  kind  infinitely  higher  than 
that  which  I  see  in  you.  And  if,  seeing  this,  you  mean  to  share 
with  me  and  to  exchange  beauty  for  beauty,  you  will  have  greatly 
the  advantage  of  me;  you  will  gain  real  beauty  in  return  for  21 
appearance — gold  in  exchange  for  brass.  But  look  again,  sweet 
friend,  and  see  whether  you  are  not  deceived  in  me.  The  mind 
begins  to  grow  critical  when  the  bodily  eye  fails,  and  you  have 
not  come  to  that  yet.'  Hearing  this,  I  said :  '  I  have  told  you  my 
purpose,  which  is  quite  serious,  and  do  you  consider  what  you 
think  best  for  you  and  me.*    *That  is  good/  he  said;  'at  some 
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other  time  then  we  will  consider  and  act  as  seems  best  about  this 
and  about  other  matters/  When  I  heard  this  answer,  I  fancied 
that  he  was  smitten,  and  that  my  arrows  had  wounded  him,  and 
so  without  waiting  to  hear  more  I  |;ot  up,  and  throwing  my  coat 
about  him  crept  under  his  threadbare  cloak,  as  the  time  of  year 
was  winter,  and  there  I  lay  during  the  whole  night  having  this 
wonderful  monster  in  my  arms.  You  won't  deny  this,  Socrates. 
And  yet,  notwithstanding  all  this,  he  was  so  superior  to  my 
solicitations,  so  contemptuous  and  derisive  and  disdainful  of  my 
beauty — which  really,  as  I  believe,  had  some  attractions — hear, 

0  judges ;  for  judges  you  shall  be  of  the  haughty  virtue  of  Socrates 
— that  in  the  morning  when  I  awoke  (let  all  the  gods  and  goddesses 
be  my  witnesses)  I  arose  as  firom  the  couch  of  a  father  or  an 
elder  brother. 

What  do  you  suppose  must  have  been  my  feelings  after  this 
rejection  at  the  thought  of  my  own  dishonour  ?  And  yet  I  could 
not  help  wondering  at  his  natural  temperance  and  self-restraint 
and  courage.  I  never  could  have  thought  that  I  should  have  met 
with  a  man  like  him  in  wisdom  and  endurance.     Neither  could 

1  be  angry  with  him  or  renounce  his  company,  any  more  than 
I  could  hope  to  win  him.  For  I  well  knew  that  if  Ajax  could  not 
be  wounded  by  steel,  much  less  he  by  money ;  and  I  had  failed  in 
my  only  chance  of  captivating  him.  So  I  wandered  about  and  was 
at  my  wit's  end  ^  no  one  was  ever  more  hopelessly  enslaved  by 
another.  All  this,  as  I  should  explain,  happened  before  he  and 
I  went  on  the  expedition  to  Potidaea ;  there  we  messed  together, 
and  I  had  the  opportunity  of  observing  his  extraordinary  power 
of  sustaining  fatigue  and  going  without  food  when  our  supplies 

!  20  were  intercepted  at  any  place,  as  will  happen  with  an  army. 
In  the  faculty  of  endurance  he  was  superior  not  only  to  me  but 
to  everybody ;  there  was  no  one  to  be  compared  to  him.  Yet  at 
a  festival  he  was  the  only  person  who  had  any  real  powers  of 
enjoyment,  and  though  not  willing  to  drink,  he  could  if  compelled 
beat  us  all  at  that,  and  the  most  wonderful  thing  of  all  was  that 
no  human  being  had  ever  seen  Socrates  drunk ;  and  that,  if  I  am 
not  mistaken,  will  soon  be  tested.  His  endurance  of  cold  was 
also  surprising.  There  was  a  severe  frost,  for  the  winter  in  that 
region  is  really  tremendous,  and  everybody  else  either  remained 
indoors,  or  if  they  went  out  had  on  no  end  of  clothing,  and  were 
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well  shod,  and  had  their  feet  swathed  in  felt  and  fleeces :  in  the 
midst  of  this,  Socrates,  with  his  bare  feet  on  the  ice,  and  in  his 
ordinary  dress,  marched  better  than  any  of  the  other  soldiers  who 
had  their  shoes  on,  and  they  looked  daggers  at  him  because  he 
seemed  to  despise  them. 

I  have  told  you  one  tale,  and  now  I  must  tell  you  another,  which 
is  worth  hearing,  of  the  doings  and  sufferings  of  this  enduring  man 
while  he  was  on  the  expedition.  One  morning  he  was  thinking 
about  something  which  he  could  not  resolve ;  and  he  would  not 
give  up,  but  continued  thinking  from  early  dawn  until  noon- 
there  he  stood  fixed  in  thought  ^  and  at  noon  attention  was  drawn 
to  him,  and  the  rumour  ran  through  the  wondering  crowd  that 
Socrates  had  been  standing  and  thinking  about  something  ever 
since  the  break  of  day.  At  last,  in  the  evening  after  supper,  some 
lonians  out  of  curiosity  (I  should  explain  that  this  was  not  in 
winter  but  in  summer),  brought  out  their  mats  and  slept  in  the 
open  air  that  they  might  watch  him  and  see  whether  he  would 
stand  all  night.  There  he  stood  all  night  as  well  as  all  day  and 
the  following  morning;  and  with  the  return  of  light  he  offered 
up  a  prayer  to  the  sun,  and  went  his  way.  I  will  also  teU,  if  you 
please — and  indeed  I  am  bound  to  tell — of  his  courage  in  battle ; 
for  who  but  he  saved  my  life?  Now  this  was  the  engagement 
in  which  I  received  the  prize  of  valour :  for  I  was  wounded  and 
he  would  not  leave  me,  but  he  rescued  me  and  my  arms ;  and  he 
ought  to  have  received  the  prize  of  valour  which  the  generals 
wanted  to  confer  on  me  partly  on  account  of  my  rank,  and  I  told 
them  so  (this  Socrates  will  not  impeach  or  deny),  but  he  was  more 
eager  than  the  generals  that  I  and  not  he  should  have  the  prize. 
There  was  another  occasion  on  which  he  was  very  noticeable; 
this  was  in  the  flight  of  the  army  after  the  battle  of  Delium,  and  ii 
I  had  a  better  opportunity  of  seeing  him  than  at  Potidaea  as  I  was 
myself  on  horseback,  and  therefbgre  comparatively  out  of  danger. 
He  and  Laches  were  retreating  as  the  troops  were  in  flight,  and  I 
met  them  and  told  them  not  to  be  discouraged,  and  promised  to 
remain  with  them ;  and  there  you  might  see  him,  Aristophanes, 
as  you  describe,  just  as  he  is  in  the  streets  of  Athens,  stalking 
like  a  pelican,  and  rolling  his  eyes,  calmly  contemplating  enemies 
as  well  as  friends,  and  making  very  intelligible  to  anybody,  even 
from  a  distance,  that  whoever  attacks  him  will  be  likely  to  meet 
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^ith  a  stout  resistance;  and  in  this  way  he  and  his  companion 
escaped — for  these  are  the  sort  of  persons  who  are  never  touched 
in  war  j  they  only  pursue  those  who  are  running  away  headlong. 
I  particularly  observed  how  superior  he  was  to  Laches  in  presence 
of  mind.  Many  are  the  wonders  of  Socrates  which  I  might 
narrate  in  his  praise  j  most  of  his  ways  might  perhaps  be  paralleled 
in  others,  but  the  most  astonishing  thing  of  all  is  his  absolute 
unlikeness  to  any  human  being  that  is  or  ever  has  been.  You 
may  imagine  Brasidas  and  others  to  have  been  like  Achilles ;  or 
you  may  imagine  Nestor  and  Antenor  to  have  been  like  Pericles ; 
and  the  same  may  be  said  of  other  famous  men,  but  of  this  strange 
being  you  will  never  be  able  to  find  any  likeness  however  remote, 
either  among  men  who  now  are  or  who  ever  have  been,  except 
that  which  I  have  already  suggested  of  Silenus  and  the  satyrs; 
and  this  is  an  allegory  not  only  of  himself,  but  also  of  his  words. 
For,  although  I  forgot  to  mention  this  before,  his  words  are 
22  ridiculous  when  you  first  hear  them ;  he  clothes  himself  in  language 
that  is  as  the  skin  of  the  wanton  satyr — for  his  talk  is  of  pack-asses 
and  smiths  and  cobblers  and  curriers,  and  he  is  always  repeating 
the  same  things  in  the  same  words,  so  that  an  ignorant  man 
who  did  not  know  him  might  feel  disposed  to  laugh  at  him; 
but  he  who  pierces  the  mask  and  sees  what  is  within  will  find 
that  they  are  the  only  words  which  have  a  meaning  in  them, 
and  also  the  most  divine,  abounding  in  fair  examples  of  virtue, 
and  of  the  largest  discourse,  or  rather  extending  to  the  whole 
duty  of  a  good  and  honourable  man. 

This,  friends,  is  my  praise  of  Socrates.  I  have  added  my  blame 
of  him  for  his  ill-treatment  of  me;  and  he  has  ill-treated  not 
only  me,  but  Charmides  the  son  of  Glaucon,  and  Euthydemus 
the  son  of  Diocles,  and  many  others  in  the  same  way — beginning 
as  their  lover  he  has  ended  by  making  them  pay  their  addresses 
to  him.  Wherefore  I  say  to  you,  Agathon,  *  Be  not  deceived  by 
him;  learn  firom  me  and  take  warning,  and  don't  be  a  fool  and 
learn  by  experience,'  as  the  proverb  says. 

When  Alcibiades  had  done  speaking,  there  was  a  laugh  at  his 
plainness  of  speech,  as  he  seemed  to  be  still  in  love  with  Socrates. 
You  are  sober,  Alcibiades,  said  Socrates,  or  you  would  never  have 
gone  about  to  hide  the  purpose  of  your  satyr's  praises,  for  all  this 
long  story  is  only  an   ingenious  circumlocution,  the  point  of 
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which  comes  in  by  the  way  at  the  end;  you  want  to  get  up  a 
quarrel  between  me  and  Agathon,  and  your  notion  is  that  I 
ought  to  love  you  and  nobody  else,  and  that  you  and  you  only 
ought  to  love  Agathon.  But  the  plot  of  this  Satyric  or  Siienic 
drama  has  been  detected,  and  you  must  not  allow  him,  Agathon, 
to  set  us  at  variance. 

I  believe  you  are  right,  said  Agathon,  and  I  am  disposed  to 
think  that  his  intention  in  placing  himself  between  you  and  me 
was  only  to  divide  us;  but  he  shall  gain  nothing  by  that  moi^ 
as  I  will  go  and  lie  in  the  couch  next  to  you. 

Yes,  yes,  replied  Socrates,  by  all  means  come  here  and  lie  on 
the  couch  below  me. 

Alas,  said  Alcibiades,  how  am  I  fooled  by  this  man ;  he  is 
determined  to  get  the  better  of  me  at  every  turn.  I  do  beseech 
you,  allow  Agathon  to  lie  between  us. 

Impossible,  said  Socrates,  as  you  praised  me,  and  I  ought  to 
praise  my  neighbour  on  the  right,  he  will  be  out  of  order  in 
praising  me  again  when  he  ought  rather  to  be  praised  by  me, 
and  I  must  entreat  you  to  consent  to  this,  and  not  be  jealous, 
for  I  have  a  great  desire  to  praise  the  youth.  it. 

Ha!  ha!  cried  Agathon,  I  will  rise  instantly,  that  I  may  be 
praised  by  Socrates. 

The  usual  way,  said  Alcibiades,  where  Socrates  is,  no  one 
else  has  any  chance  with  the  fair,  and  now  how  readily  has  he 
invented  a  specious  reason  for  attracting  Agathon  to  himself. 

Agathon  arose  in  order  that  he  might  take  his  place  on  the 
couch  by  Socrates,  when  suddenly  a  band  of  revellers  entered, 
and  spoiled  the  order  of  the  banquet.  Some  one  who  was  going 
out  having  left  the  door  open,  they  had  found  their  way  in,  and 
made  themselves  at  home;  great  confusion  ensued,  and  every 
one  was  compelled  to  drink  large  quantities  of  wine.  Aristodemus 
said  that  Eryximachus,  Phaedrus,  and  others  went  away — he 
himself  fell  asleep,  and  as  the  nights  were  long  took  a  good  rest : 
he  was  awakened  towards  daybreak  by  a  crowing  of  cocks,  and 
when  he  awoke,  the  others  were  either  asleep,  or  had  gone  away ; 
there  remained  awake  only  Socrates,  Aristophanes,  and  Agathon, 
who  were  drinking  out  of  a  large  goblet  which  they  passed  round, 
and  Socrates  was  discoursing  to  them.  Aristodemus  did  not  hear 
the  beginning  of  the  discourse^  and  he  was  only  half  awake. 
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but  the  chief  thing  which  he  remembered,  was  Socrates  insisting 
to  the  other  two  that  the  genius  of  comedy  was  the  same  as 
that  of  tragedy,  and  that  the  writer  of  tragedy  ought  to  be 
a  writer  of  comedy  also.  To  this  they  were  compelled  to  assent, 
being  sleepy,  and  not  quite  understanding  his  meaning.  And 
first  of  all  Aristophanes  dropped,  and  then,  when  the  day  was 
already  dawning,  Agathon.  Socrates,  when  he  had  put  them  to 
sleep,  rose  to  depart,  Aristodemus,  as  his  manner  was,  following 
him.  At  the  Lyceum  he  took  a  bath  and  passed  the  day  as 
usual  j  and  when  evening  came  he  retired  to  rest  at  his  own 
home. 
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The  Phaedrus  is  closely  connected  with  the  Symposium,  and  may  be 
regarded  either  as  introducing  or  following  it.  The  two  Dialogues 
together  contain  the  whole  philosophy  of  Plato  on  the  nature  of  love, 
which  in  the  Republic  and  in  the  later  writings  of  Plato  is  only  intro* 
duced  playfully  or  as  a  figure  of  speech.  But  in  the  Phaedrus  and  Sym- 
posium love  and  philosophy  join  hands,  and  one  is  an  aspect  of  the 
other.  The  spiritual  and  emotional  part  is  elevated  into  the  ideal,  to 
which  in  the  Symposium  mankind  are  described  as  looking  forward, 
and  which  in  the  Phaedrus,  as  well  as  in  the  Phaedo,  they  are  seeking 
to  recover  from  a  former  state  of  existence.  Whether  the  subject  of  the 
Dialogue  is  love  or  rhetoric,  or  the  union  of  the  two,  or  the  relation  of 
philosophy  to  love  and  to  art  in  general,  will  be  hereafter  considered. 

Phaedrus  has  been  passing  the  day  with  Lysias,  the  celebrated 
rhetorician,  and  is  going  to  refresh  himself  by  taking  a  walk  outside  the 
waU,  when  he  is  met  by  Socrates,  who  professes  that  he  will  not  leave 
him  until  he  has  delivered  up  the  speech  with  which  Lysias  has  regaled 
him,  and  which  he  is  carrying  about  in  his  mind,  or  more  probably  in 
a  book  hidden  imder  his  cloak,  and  is  intending  to  study  as  he  walks. 
The  imputation  is  not  denied,  and  the  two  agree  to  direct  their  steps 
out  of  the  public  way  along  the  stream  of  the  Ilissus  towards  a  plane-tree 
which  is  seen  in  the  distance.  There,  Ipng  down  amidst  pleasant 
sounds  and  scents,  they  will  read  the  speech  of  Lysias.  The  country 
is  a  novelty  to  Socrates,  who  never  goes  out  of  the  town ;  and  hence 
he  is  full  of  admiration  for  the  beauties  of  nature,  of  which  he  seems 
for  the  first  time  to  be  conscious. 

In  the  course  of  their  walk  Phaedrus  asks  the  opinion  of  Socrates 
respecting  the  local  tradition  of  Boreas  and  Oreithyia.  Socrates,  after 
a  satirical  allusion  to  the  '  rationalizers '  of  his  day,  replies  that  he  has 
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no  time  for  these  'nice'  interpretations  of  mythology;  *the  proper  study 
of  mankind  is  man/  who  is  a  far  more  complex  and  wonderful  being 
than  the  serpent  Typhon.  When  they  have  reached  the  plane-tree, 
Phaedrus  pulls  out  the  speech  and  reads. 

The  speech  consists  of  a  foolish  paradox  which  is  to  the  effect  that 
the  non-lover  ought  to  be  accepted  rather  than  the  lover — ^because  he 
is  more  rational,  more  agreeable,  more  enduring,  less  suspicious,  less 
hurtful,  less  boastful,  less  engrossing,  and  because  there  are  more  of 
them,  and  for  a  great  many  other  reasons  which  are  equally  unmeaning. 
Phaedrus  is  captivated  with  the  beauty  of  the  periods,  and  wants  to 
make  Socrates  say  that  nothing  was  or  ever  could  be  better  written. 
Socrates  does  not  think  much  of  the  matter,  but  then  he  has  only 
attended  to  the  form,  and  in  the  form  he  thinks  that  he  has  detected 
repetitions  and  other  marks  of  haste.  He  cannot  agree  with  Phaedrus 
in  the  extreme  value  which  he  sets  upon  this  performance,  because  he 
is  afraid  of  doing  injustice  to  Anacreon  and  Sappho  and  other  great 
writers,  and  is  almost  inclined  to  think  that  he  himself,  or  rather  some 
power  residing  within  him,  could  make  a  speech  better  than  that  of 
Lysias  on  the  same  theme,  and  also  different  from  his,  if  he  may  be 
allowed  to  have  a  few  commonplaces  which  all  speakers  must  equally 
employ. 

Phaedrus  is  delighted  at  the  prospect  of  having  another  speech,  and 
promises  that  he  will  set  up  a  golden  statue  of  Socrates  at  Delphi,  if 
he  keeps  his  word.  Some  raillery  ensues,  and  at  length  Socrates, 
conquered  by  the  threat  that  he  shall  never  hear  a  speech  of  Lysias 
again  unless  he  fulfils  his  promise,  veils  his  face  and  begins. 

The  first  part  of  his  speech  is  a  somewhat  prosaic  discussion  of  the 
opposition  between  desire  and  opinion  guided  by  reason.  But  he  has 
not  proceeded  far  when  he  fancies  that  he  detects  in  himself  an  unusual 
flow  of  eloquence — ^this  he  can  only  attribute  to  the  inspiration  of  the 
place,  which  appears  to  be  dedicated  to  the  nymphs.  Starting  from  the 
philosophical  basis  which  has  been  already  laid  down,  he  proceeds  to 
show  how  many  advantages  the  non-lover  has  over  the  lover.  The  one 
leads  to  softness  and  poverty  and  exclusiveness,  and  is  full  of  all  sorts 
of  xmpleasantness ;  '  crabbed  age  and  youth'  have  to  *live  together,'  and 
the  sight  and  the  ways  of  the  old  are  mighty  disagreeable  to  the  yoimg. 
Or  if  they  part  company,  then  the  spectacle  may  be  seen  of  the  lover 
running  away  from  the  beloved,  who  pursues  him  with  vain  reproaches, 
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and  demands  his  reward  which  the  other  refuses  to  pay.  The  lover 
turns  virtuous  when  the  hour  of  payment  arrives,  and  the  beloved  learns 
too  late,  after  all  his  pains  and  disagreeables,  that  as  wolves  love  lambs 
so  lovers  love  their  loves.  (Cp.  Char.  155  D.)  Here  is  the  end;  the 
*  other'  or  *  non-lover'  part  of  the  speech  had  better  be  understood,  for 
if  in  the  censure  of  the  lover  Socrates  has  broken  out  in  verse,  what 
will  he  do  in  his  praise  of  the  non-lover  ?  He  has  said  his  say  and 
is  preparing  to  go  away. 

Phaedrus  begs  him  to  remain,  at  any  rate  until  the  heat  of  noon  has 
passed ;  he  thinks  that  they  may  as  well  have  a  little  more  conversation 
before  they  go.  Socrates,  who  has  risen  to  go,  recognizes  the  oracular 
sign  which  forbids  him  to  depart  until  he  has  done  penance.  His 
conscience  has  been  awakened,  and  like  Stesichorus  over  Helen  he 
will  sing  a  palinode  for  having  blasphemed  the  majesty  of  love.  His 
palinode  takes  the  form  of  a  myth. 

Socrates  begins  his  tale  with  a  glorification  of  madness,  which  he 
divides  into  four  kinds :  first,  there  is  the  art  of  divination  or  prophecy 
— this,  in  a  vein  similar  to  that  of  the  Cratylus,  be  connects  with  madness 
by  an  etymological  explanation  (iiavni^,  fiayiiaj — compare  olopatarucij, 
olavKTruaj,  *'tis  all  one  reckoning,  save  the  phrase  is  a  little  variations'); 
secondly,  there  is  the  art  of  purification  by  mysteries;  thirdly,  poetry 
or  the  inspiration  of  the  Muses  (cp.  Ion,  533  foil.),  without  which  no 
man  can  enter  their  temple.  All  this  shows  that  madness  is  one  of 
heaven's  blessings,  and  may  sometimes  be  a  great  deal  better  than  sense. 
There  is  also  a  fourth  kind  of  madness  which  cannot  be  explained 
without  enquiring  into  the  nature  of  the  soul. 

The  soul  is  immortal,  for  she  is  the  source  of  all  motion  both  in 
herself  and  in  others.  Of  her  true  and  divine  form  it  would  be  long 
to  tell,  but  she  may  be  described  in  a  figure  as  a  composite  being  made 
up  of  a  charioteer  and  a  pair  of  winged  steeds.  The  steeds  of  the  gods 
are  immortal,  but  ours  are  one  mortal  and  the  other  immortal.  The 
immortal  soul  soars  upwards  into  the  heavens,  but  the  mortal  drops 
her  plumes  and  is  draggled  upon  the  earth. 

Now  the  nature  of  the  wings  is  to  rise  and  carry  the  downward 
element  into  the  upper  world — there  to  behold  beauty,  wisdom,  goodness, 
and  the  other  things  of  God  by  which  the  soul  is  nourished.  On  a 
certain  day  Zeus  the  lord  of  heaven  goes  forth  in  a  winged  chariot;  and 
an  array  of  gods  and  demi-gods  and  of  human  souls  in  their  train, 
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soul  of  a  philosopher  or  lover  who  has  three  times  in  succession  chosen 
the  better  life  may  receive  wings  and  go  her  way  in  three  thousand 
years. 

For  the  soul  in  her  own  nature  having  the  vision  of  true  being 
remembers  in  her  condition  here  those  glorious  sights  of  justice 
and  temperance  and  wisdom  and  truth  which  she  once  gazed  upon 
when  in  company  with  the  heavenly"  choir.  Then  she  celebrated  holy 
mysteries  and  beheld  blessed  apparitions  shining  in  pure  light,  herself 
pure  and  not  as  yet  entombed  in  the  oyster-shell  of  the  body.  And 
still  she  is  eager  to  depart,  and  like  a  bird  is  fluttering  and  looking 
upwards,  and  is  therefore  esteemed  mad.  Such  a  light  of  other  days 
is  spread  6ver  her  when  she  remembers  that  beauty  which  alone  of 
the  ideas  has  any  visible  representation  on  earth.  For  wisdom  has 
no  outward  form,  and  is  'too  dazzling  bright  for  mortal  eye/  Now 
the  corrupted  nature,  when  blindly  excited  by  the  vision  of  beauty, 
only  rushes  on  to  enjoy,  and  wallows  like  a  quadruped  in  sensual 
pleasures.  But  the  true  mystic,  who  has  seen  the  many  sights  of 
bliss,  when  he  beholds  a  godlike  form  or  face  is  ravished  with  de- 
light, and  if  he  were  not  afraid  of  being  thought  mad  he  would  fall 
down  and  worship.  Then  the  stiffened  wing  begins  to  relax  and 
grow  again.  At  the  sight  of  earthly  beauty  the  memory  of  the 
heavenly  is  recalled;  desire  which  has  been  imprisoned,  pours  over 
the  soul  of  the  lover ;  the  germ  of  the  wing  unfolds,  and  stings 
and  pangs  at  birth,  like  the  cutting  of  teeth,  are  everywhere  felt  (Cp. 
Symp.  206  foil.).  Father  and  mother,  and  goods  and  laws,  and 
proprieties  are  nothing  to  him ;  his  beloved  is  his  physician,  who  can 
alone  cure  his  pain.  An  apocryphal  sacred  writer  says  that  mortals 
call  him  love,  but  the  immortals  call  him  dove,  or  the  winged  one, 
in  order  to  represent  the  force  of  his  wings — at  any  rate  this  is  his 
nature.  Now  the  characters  of  lovers  depend  upon  the  god  whom 
they  followed  in  the  other  world,  and  they  choose  their  loves  in  this 
world  accordingly.  The  followers  of  Ares  are  fierce  and  violent;  those 
of  Zeus  seek  out  some  philosophical  and  imperial  nature;  the  at- 
tendants of  Here  find  a  royal  love ;  and  in  like  manner  the  followers 
of  every  god  seek  a  love  who  is  in  his  likeness,  and  they  communicate 
to  him  the  nature  which  they  have  received  from  their  god.  The 
manner  in  which  they  take  their  love  is  as  follows : — 

I  told  you  about  the  charioteer  and  two  steeds,  the  one  a  noble 
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animal  who  is  guided  by  word  and  admonition  only,  the  other  an 
ill-looking  villain  who  will  hardly  yield  to  blow  or  spur.  Together  all 
three,  who  are  a  figure  of  the  soul,  approach  the  vision  of  love.  And 
now  a  conflict  begins.  The  ill-conditioned  steed  rushes  on  to  en- 
joy, but  the  charioteer,  who  beholds  the  beloved  with  awe,  falls 
back  in  adoration,  and  forces  both  the  steeds  on  their  haunches ;  again 
the  evil  steed  rushes  forwards  and  pulls  shamelessly.  Then  a  still 
more  fearful  conflict  ensues ;  the  charioteer  dropping  at  the  very  start 
jerks  violently  the  bit  from  the  clenched  teeth  of  the  brute,  and  pul- 
ling harder  than  ever  at  the  reins,  covers  his  tongue  and  jaws  with 
blood,  and  forces  him  to  rest  his  hocks  and  haunches  with  pain  upon 
the  ground.  When  this  has  happened  several  times,  the  villain  is 
tamed  and  humbled,  and  from  that  time  forward  the  soul  of  the  lover 
follows  the  beloved  in  modesty  and  holy  fear.  And  now  their  bliss 
is  consummated;  the  same  image  of  love  dwells  in  the  breast  of  either; 
and  if  they  have  self-control,  they  pass  their  lives  in  the  greatest 
happiness  which  is  attainable  by  man — they  live  masters  of  themselves 
and  conquer  in  one  of  the  three  heavenly  victories.  But  if  they  choose 
the  lower  life  of  ambition  they  may  still  have  a  happy  destiny,  though 
inferior,  because  they  have  not  the  approval  of  the  whole  soul.  At  last 
they  leave  the  body  and  proceed  on  their  pilgrim's  progress,  and  those 
who  have  once  begun  can  never  go  back.  When  the  time  comes  they 
receive  their  wings  and  fly  away,  and  the  lovers  have  the  same  wings. 

Socrates  concludes : — 

These  are  the  blessings  of  love,  and  thus  I  have  made  my  recantation 
in  finer  language  than  before,  but  this  was  only  in  order  to  please 
Phaedrus.  If  I  said  what  was  wrong  at  first,  please  to  attribute  my 
error  to  Lysias,  who  ought  to  study  philosophy  instead  of  rhetoric,  and 
then  he  will  not  mislead  his  disciple  Phaedrus. 

Phaedrus  is  afraid  that  he  will  lose  conceit  of  Lysias,  and  that  Lysias 
will  be  out  of  conceit  with  himself,  and  leave  off"  making  speeches,  as 
the  politicians  have  been  deriding  him.  Socrates  is  of  opinion  that 
there  is  small  danger  of  this,  and  that  the  politicians  are  themselves 
the  great  rhetoricians  of  the  age,  who  desire  to  attain  immortality  by 
the  authorship  of  laws,  and  therefore  there  can  be  no  disgrace,  nothing 
with  which  any  body  could  reproach  Lysias  in  being  a  writer,  but 
there  may  be  disgrace  in  being  a  bad  one. 

And  what  is  good  or  bad  writing  or  speaking?     There   is   time 
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to  consider  that  question.  For  by  the  discussion  of  such  ques* 
tions  man  lives,  and  not  by  the  indulgence  of  bodily  pleasures. 
And  the  grasshoppers  who  are  chirruping  around  may  carry  our 
words  to  the  Muses,  who  are  their  patronesses;  for  the  grasshoppers 
were  human  beings  themselves  in  a  world  before  the  Muses,  and  when 
the  Muses  came  they  died  of  hunger  for  the  love  of  song.  And  they 
carry  to  them  in  heaven  the  report  of  those  who  honour  them  on 
earth. 

The  first  rule  of  good  speaking  is  to  know  and  speak  truth;  true 
art  is  truth,  says  a  Spartan  proverb,  whereas  rhetoric  is  a  mode  of 
enchanting  the  soul,  which  makes  things  appear  good  and  evil,  like 
and  unlike,  according  to  the  fancy  of  the  speaker.  Still,  mankind  are 
deceived,  not  all  at  once,  but  by  degrees,  and  therefore  he  who  would 
either  impose  on  others  or  escape  imposition  must  know  the  truth. 

Socrates  then  proposes  that  they  shall  use  the  two  speeches  as  illustra- 
tions of  the  art  of  rhetoric ;  first  distinguishing  between  the  debatable 
and  undisputed  class  of  subjects.    In  the  debatable  class  there  ought  to 
be  a  definition  of  all  disputed  matters.     But  there  was  no  such  definition 
in  the  speech  of  Lysias;  nor  is  there  any  order  or  connection  in  his 
words  any  more  than  in  a  nursery  rhyme.    With  this  he  compares  the 
regular  divisions  of  the  other  speech,  which  was  his  own  (and  yet  not 
his  own,  for  the  local  deities  must  have  inspired  him).     This  'fancy' 
of  his  will  be  found  to  embody  two  principles ;  first,  that  of  synthesis 
or  the  comprehension  of  parts  in  a  whole ;  secondly,  analysis,  or  the 
resolution  of  the  whole  into  parts.    These  are  the  processes  of  division 
and  generalization  which  are  so  dear  to  the  dialectician,  that  king  of 
men.    But  this  is  dialectic  and  not  rhetoric ;  of  which  the  remains  are 
but  scanty  after  order  and  arrangement  have  been  subtracted.    There  is 
nothing  left  but  a  heap  of  *■  ologies '  and  other  technical  terms  invented 
by  Theodorus,  Evenus,  Tisias,  Gorgias,  and  others  who  have  rules  for 
everything,  and  who  teach  how  to  be  short  or  long  at  pleasure.    Prodicus 
showed  his  good  sense  in  saying  that  there  was  a  better  thing  than 
either  being  short  or  long,  which  was  to  be  of  a  convenient  length. 

Still,  notwithstanding  the  absurdities  of  Polus  and  others,  rhetoric  has 
great  power  in  public  assemblies.  This,  however,  is  not  given  by  these 
technical  rules,  but  is  the  gift  of  genius.  The  real  art  is  always  being 
confused  by  rhetoricians  with  the  preliminaries  of  the  art.  The  per- 
fection of  oratory  is  the  perfection  of  all  things;  but  for  this  the  art  of 
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rhetoric  can  do  little,  and  the  art  which  does  this  little  is  of  another 
kind  from  that  which  is  taught  by  the  rhetoricians. 

Pericles,  the  most  accomplished  of  all  speakers,  derived  his  art  not 
from  rhetoric  but  from  the  philosophy  of  nature  which  he  learnt  from 
Anaxagoras.  The  true  rhetoric  is  like  medicine,  and  the  rhetorician 
has  to  consider  the  natures  of  men's  soub  as  the  physician  considers 
the  natures  of  their  bodies.  Such  and  such  persons  are  to  be  affected  in 
this  way,  such  and  such  others  in  that ;  he  must  know  the  times  and 
the  seasons  for  saying  this  or  that.  This  is  not  an  easy  task,  and  this, 
if  there  be  such  an  art,  is  the  art  of  rhetoric. 

I  know  that  there  are  some  professors  of  the  art  who  maintain  that 
probability  is  stronger  than  truth.  But  we  maintain  that  probability  is 
engendered  by  likeness  of  the  truth  which  is  best  attained  by  the  know- 
ledge of  the  truth,  and  that  the  aim  of  the  good  man  should  not  be  to 
please  or  persuade  his  fellow-servants,  but  to  please  his  good  masters 
who  are  the  gods.     Rhetoric  has  a  fair  beginning  in  this. 

Enough  of  the  art  of  speaking ;  let  us  now  proceed  to  consider  the 
true  use  of  writing.  There  is  an  old  Egyptian  tale  of  Theuth,  the  in- 
ventor of  writing,  showing  his  invention  to  the  god  Thamuz,  who  told 
him  that  he  would  only  spoil  men's  memories  and  take  away  their 
understandings.  From  this  tale,  which  yoimg  Athens  will  probably 
scorn,  may  be  gathered  the  lesson  that  writing  is  inferior  to  speech.  For 
writing  is  like  a  picture  which  can  give  no  answer  to  a  question,  and 
has  only  a  deceitful  likeness  of  a  living  creature.  It  has  no  power  of 
adaptation,  but  uses  the  same  words  for  all.  It  is  a  sort  of  bastard  and 
not  a  legitimate  son  of  knowledge,  and  when  an  attack  is  made  upon 
this  illegitimate  progeny  neither  the  parent  nor  any  one  else  is  there 
to  defend  it.  The  husbandman  will  not  seriously  incline  to  sow  his 
seed  in  such  a  hot-bed  or  garden  of  Adonis ;  he  will  rather  sow  in  the 
natural  soil  of  the  human  soul  which  has  depth  of  earth ;  and  he  will 
anticipate  this  natural  process  by  writing,  if  at  all,  only  as  a  remedy 
against  old  age.  The  natural  growth  will  be  far  nobler,  and  bring 
forth  fruit  not  only  in  his  own  but  in  other  minds. 

The  conclusion  of  the  whole  matter  is  just  this, — that  until  a  man 
knows  the  truth,  and  the  manner  of  adapting  the  truth  to  the  natures 
of  other  men,  he  cannot  be  a  good  orator;  also,  that  the  living  is  better 
than  the  written  word,  and  that  the  principles  of  justice  and  truth  when 
delivered  by  word  of  mouth  are  the  legitimate  offspring  of  a  man's 
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own  bosom,  and  their  lawful  descendants  take  up  their  abode  in  others. 
Such  an  orator  as  he  is  who  has  them,  you  and  I  would  fain  become. 
And  to  all  composers  in  the  world  who  are  poets,  orators,  legislators, 
we  hereby  announce  that  if  their  compositions  are  based  upon  these 
principles  then  they  are  not  only  poets,  orators,  statesmen,  but  philoso- 
phers. All  the  rest  are  mere  flatterers  and  putters  together  of  words. 
This  is  the  message  which  Phaedrus  undertakes  to  carry  to  Lysias 
from  the  local  deities,  and  Socrates  will  himself  carry  a  similar  mes- 
sage to  his  favourite  Isocrates,  whose  future  distinction  as  a  great 
rhetorician  he  prophesies.  The  heat  of  the  day  has  passed  and,  after 
o£fering  up  a  prayer  to  Pan  and  the  nymphs,  Socrates  and  Phaedrus 
depart. 

There  are  two  principal  controversies  which  have  been  raised  about 
the  Phaedrus;  the  first  relates  to  the  subject,  the  second  to  the  date 
of  the  Dialogue. 

There  seems  to  be  a  notion  that  the  work  of  a  great  artist  like 
Plato  could  not  fail  in  unity,  and  that  the  unity  of  a  dialogue  requires 
a  single  subject.  But  the  conception  of  unity  really  applies  in  very 
different  degrees  and  ways  to  different  kinds  of  art;  to  a  statue,  for 
example,  far  more  than  to  any  kind  of  literary  composition,  and  to  some 
species  of  literature  far  more  than  to  others.  Nor  does  the  dialogue 
appear  to  be  a  style  of  composition  in  which  the  requirement  of  unity 
is  most  stringent ;  nor  should  the  idea  of  unity  derived  from  one  sort 
of  art  be  hastily  transferred  to  another.  The  double  titles  of  several  of 
the  Platonic  Dialogues  seem  to  indicate  that  this  severer  unity  was  not 
attempted  by  Plato.  The  Republic  is  divided  between  the  search  after 
justice  and  the  construction  of  the  ideal  state ;  the  Parmenides  between 
the  criticism  of  the  Platonic  ideas  and  of  the  Eleatic  one  or  being ;  the 
Gorgias  between  the  art  of  speaking  and  the  nature  of  the  good;  the 
Sophist  between  the  detection  of  the  Sophist  and  the  correlation  of 
ideas.  The  Theaetetus,  the  Politicus,  and  the  Philebus,  have  also  di« 
grejssions  which  are  but  remotely  connected  with  the  main  subject. 

Thus  the  comparison  of  Plato's  other  writings,  as  well  as  the  reason 
of  the  thing,  lead  us  to  the  conclusion  that  we  are  not  to  expect  to 
find  one  idea  pervading  a  whole  work,  but  one,  two,  or  more,  as  the 
invention  of  the  writer  may  suggest  or  his  fancy  wander.  If  each  dia- 
logue were  confined  to  the  development  of  a  single  idea,  this  would 
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appear  on  the  face  of  the  dialogue,  nor  could  any  controversy  be 
raised  as  to  whether  the  Phaedrus  treated  of  love  or  rhetoric.  But 
the  truth  is  that  Plato  subjects  himself  to  no  rule  of  this  sort  Like 
every  great  artist  he  gives  unity  of  form  to  the  different  and  apparently 
distracting  topics  which  he  brings  together.  He  works  fredy  and  is 
not  to  be  supposed  to  have  arranged  every  part  of  the  dialogue  be- 
fore he  begins  to  write.  He  fastens  or  weaves  together  the  frame  of 
his  discourse  loosely  and  imperfectly,  and  which  is  die  warp  and  which 
is  the  woof  is  not  always  easy  to  determine. 

The  subjects  of  the  Phaedrus  (exclusive  of  the  short  introductory 
passage  about  mythology  which  is  suggested  by  the  local  tradition)  are 
first  the  false  or  conventional  art  of  rhetoric ;  secondly,  love  or  the 
inspiration  of  beauty  and  knowledge  which  is  described  as  madness; 
thirdly,  dialectic  or  the  art  of  composition  and  division ;  fourthly,  the 
true  rhetoric,  which  is  based  upon  dialectic;  fifthly,  the  superiorly  of 
the  spoken  over  the  written  word.  The  continuous  thread  which  ap- 
pears and  reappears  throughout  is  rhetoric;  this  is  the  ground  into 
which  the  rest  of  the  Dialogue  is  inlaid,  in  parts  embroidered  with  fine 
words  'in  order  to  please  Phaedrus.'  The  speech  of  L3rsias,  and  the 
first  speech  of  Socrates  are  examples  of  the  false  rhetoric,  as  the  second 
speech  of  Socrates  is  adduced  as  an  instance  of  the  true.  But 
the  true  rhetoric  is  based  upon  dialectic,  and  dialectic  is  a  sort  of  in- 
spiration akin  to  love  (cp.  Symp.  210  foil.);  they  are  two  aspects  of 
philosophy  in  which  the  technicalities  of  rhetoric  are  absorbed.  Thus 
the  example  becomes  also  the  deeper  theme  of  discourse.  The  true 
knowledge  of  things  in  heaven  and  earth  is  based  upon  enthusiasm  or 
love  of  the  ideas;  and  the  true  order  of  speech  or  writing  proceeds 
according  to  them.  Love,  again,  has  three  degrees :  first,  of  interested 
love  corresponding  to  the  conventionalities  of  rhetoric;  secondly,  of 
disinterested  or  mad  love,  fixed  on  objects  of  sense  and  answering, 
perhaps,  to  poetry;  thirdly,  of  disinterested  love  directed  towards  the 
unseen,  answering  to  dialectic  or  the  science  of  the  ideas.  Lastly,  the 
art  of  rhetoric  in  the  lower  sense  is  found  to  rest  on  a  knowledge  of 
the  natures  and  characters  of  men,  which  Socrates  at  the  commence- 
ment  of  the  Dialogue  has  described  as  his  own  peculiar  study. 

Thus  amid  the  appearance  of  discord  a  very  tolerable  degree  of  uni- 
formity begins  to  arise;  there  are  many  threads  of  connection  which 
are  not  visible  at  first  sight.     At  the  same  time  the  Phaedrus,  although 
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one  of  the  most  beautiful  of  the  Platonic  dialogues,  may  be  admitted 
to  have  more  of  the  character  of  a  '  tour  de  force/  and  has  certainly 
more  of  the  '  quidlibet  audendi  potestas'  than  any  other. 

The  first  speech  is  composed  '  in  that  balanced  style  in  which  the 
wise  love  to  talk.'  (Symp.  185  C.)  The  characteristics  of  rhetoric  are 
insipidity,  mannerism,  and  monotonous  parallelism  of  clauses.  There  is 
more  rhythm  than  reason ;  the  creative  power  of  imagination  is  wanting. 


0 


Tis  Greece,  but  living  Greece  no  more.' 


Plato  has  seized  by  anticipation  the  spirit  which  hung  over  Greek  litera- 
ture  for  a  thousand  years  afterwards.  Yet  doubtless  there  were  some 
who,  like  Phaedrus,  felt  a  delight  in  the  harmonious  cadence  and  the 
pedantic  reasoning  of  the  rhetoricians  newly  imported  from  Sicily, 
which  had  ceased  to  be  awakened  in  them  by  really  great  works,  such 
as  the  poems  of  Anacreon  or  Sappho  or  the  orations  of  Pericles.  That 
the  first  speech  was  really  written  by  Lysias  is  improbable.  Like  the 
poem  of  Solon,  or  the  story  of  Thamuz  and  Theuth,  or  the  funeral 
oration  of  Aspasia  (if  genuine),  or  the  pretence  of  Socrates  in  the  Cratylus 
that  his  knowledge  of  philology  is  derived  from  Euthyphro,  the  invention 
is  really  due  to  the  imagination  of  Plato,  and  may  be  compared  to  the 
parodies  of  the  Sophists  in  the  Protagoras.  Niunerous  fictions  of  this 
sort  occur  in  the  dialogues,  and  the  gravity  of  Plato  has  sometimes 
imposed  upon  his  commentators.  The  introduction  of  a  considerable 
writing  of  another  would  seem  not  to  be  in  keeping  with  a  great  work 
of  art,  and  has  no  parallel  elsewhere. 

In  the  second  speech  Socrates  is  exhibited  as  beating  the  rhetoricians 
at  their  own  weapons ;  he  '  an  unpractised  man  and  they  masters  of 
the  art.'  True  to  his  character  he  must,  however,  profess  that  the 
speech  which  he  makes  is  not  his  own,  for  he  knows  nothing  of  him- 
self. (Cp.  Symp.  201  D.)  The  superiority  of  this  speech  over  the 
first  seems  to  consist  chiefly  in  a  better  arrangement  of  the  topics; 
a  lesser  merit  is  the  greater  liveliness  of  Socrates,  which  hurries  him 
into  verse  and  relieves  the  monotony  of  the  style;  and  he  gives  an 
apparent  weight  to  his  words  by  going  back  to  general  maxims. 

Both  speeches  are  strongly  condemned  by  Socrates  as  sinful  and 
blasphemous  towards  the  god  Love,  and  as  worthy  only  of  some  haunt 
of  sailors  to  which  good  manners  were  unknown.  The  meaning  of  this 
and  other  wild  language  to  the  same  effect,  which  is  introduced  by 
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way  of  contrast  to  the  fonnality  of  the  two  speeches  (Socrates  has  a 
sense  of  relief  when  he  has  escaped  from  the  trammels  of  rhetoric) 
seems  to  be  that  the  two  speeches  proceed  upon  the  supposition  that 
love  is  and  ought  to  be  interested,  and  that  no  such  thing  as  a  real  or 
disinterested  passion,  which  would  be  at  the  same  time  lasting,  coold 
be  conceived. 

This  is  what  Socrates  proposes  to  recant  in  the  famous  myth,  which 
is  a  sort  of  parable,  and  like  other  parables  ought  not  to  receive  too 
minute  an  interpretation.  In  all  such  allegories  there  is  a  great  deal 
which  is  merely  ornamental,  and  the  interpreter  has  to  separate  die 
important  from  the  unimportant  Socrates  himself  has  given  the  right 
clue  when,  in  using  his  own  discourse  afterwards  as  the  text  for  his 
examination  of  rhetoric,  he  characterizes  it  as  a  'partly  true  and 
tolerably  credible  mjrthus,'  in  which  amid  poetical  figures,  order  and 
arrangement  were  not  forgotten. 

The  soul  is  described  in  magnificent  language  as  the  self-moved 
and  the  source  of  motion  in  all  other  things.  This  is  the  philosophical 
theme  or  proem  of  the  whole.  But  ideas  must  be  given  tiuougfa 
something,  and  under  the  pretext  that  to  realize  the  true  nature  of 
t];ie  soul  would  be  not  only  tedious  but  impossible,  we  at  once  pass 
on  to  describe  the  souls  of  gods  as  well  as  men  under  the  figure  of 
two  winged  steeds  and  a  charioteer.  No  connection  is  traced  between 
the  soul  as  the  great  motive  power  and  the  triple  soul  which 'is  thus 
imaged.  There  is  no  difficulty  m  seeing  that  the  charioteer  represents 
the  reason,  or  that  the  black  horse  is  the  symbol  of  the  sensual  or 
concupiscent  element  of  human  nature.  The  white  horse  also  repre- 
sents rational  impulse,  but  the  description  in  p.  253, '  a  lover  of  honour 
and  modesty  and  temperance,  and  a  follower  of  true  glory,'  thou^ 
kindred,  does  not  at  once  recall  the  *  spirit '  (Bviths:)  of  the  Republic 
The  two  steeds  really  correspond  in  a  figure  more  nearly  to  the  ap- 
petitive and  moral  or  semi-rational  soul  of  Aristotle.  And  thus  for 
the  first  time,  perhaps,  in  the  history  of  philosophy,  we  have  represented 
to  us  the  threefold  division  of  psychology.  The  image  of  the  charioteer 
and  the  steeds  has  been  compared  with  a  similar  image  which  occurs  in 
the  verses  of  Parmenides ;  but  it  is  important  to  remark  that  the  horses 
of  Parmenides  have  no  allegorical  meaning,  and  that  the  poet  is  only 
describing  his  own  approach  in  a  chariot  to  the  regions  of  light  and 
the  house  of  the  goddess  of  truth. 
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The  triple  soul  has  had  a  previous  exigence,  in  which  following  in 
the  train  of  some  god,  from  whom  she  derived  her  character,  she  be- 
held partially  and  imperfectly  the  vision  of  absolute  truth.  All  her 
after  existence,  passed  in  many  forms  of  men  and  animals,  is  spent  in 
regaining  this.  In  the  various  stages  of  this  long  struggle  she  is 
sorely  let  and  hindered  by  the  animal  desires  of  the  inferior  or  con- 
cupiscent steed.  Again  and  again  she  beholds  the  flashing  beauty 
of  the  beloved.  But  before  that  vision  can  be  finally  enjoyed  the 
animal  desires  must  be  subjected. 

The  moral  or  spiritual  element  in  man  is  represented  by  the  immortal 
steed  which,  like  OvyJitt  in  the  Republic,  always  sides  with  the  reason. 
Both  are  dragged  out  of  their  course  by  the  furious  impulses  of  desire. 
In  the  end  something  is  conceded  to  the  desires,  after  they  have  been 
finjdly  humbled  and  overpowered.  And  yet  die  way  of  philosophy,  or 
perfect  love  of  the  unseen  is  total  abstinence  from  bodily  delights.  '  But 
all  men  cannot  receive  this  saying:'  in  the  lower  life  of  ambition  they 
may  be  taken  off  their  guard  and  stoop  to  folly  unawares,  and  then, 
although  they  do  not  attain  to  the  highest  bliss,  yet  if  they  have  once 
conquered  they  may  be  happy  enough. 

The  language  of  the  Meno  and  the  Phaedo  as  well  as  of  the  Phaedrus, 
seems  to  show  that  at  one  time  of  his  life  Plato  was  quite  serious  in 
maintaining  a  former  state  of  existence.  His  mission  was  to  realize 
the  abstract;  in  that  all  good  and  truth,  all  the  hopes  of  this  and 
another  life  seemed  to  centre.  It  was  another  kind  of  knowledge  to 
him — a  second  world  distinct  from  that  of  sense,  which  seemed  to  exist 
within  him  far  more  truly  than  the  fleeting  objects  of  sense  which  are 
without  him.  When  we  are  once  able  to  imagine  the  intense  power 
which  abstract  ideas  exercised  over  the  mind  of  Plato,  we  see  that  there 
was  no  more  difficulty  to  him  in  realizing  the  eternal  existence  of  them 
and  of  the  human  minds  which  were  associated  with  them — in  the  past 
and  future  than  in  the  present.  The  difficulty  was  not  how  they 
could  exist,  but  how  they  could  fail  to  exist  In  the  attempt  to  regain 
this  'saving'  knowledge  of  the  ideas,  the  sense  was  found  to  be  as  great 
an  enemy  as  the  desires ;  and  hence  two  things  which  to  us  seem  quite 
distinct  are  inextricably  blended  in  the  representation  of  Plato. 

Thus  far  we  may  believe  that  Plato  was  serious  in  his  conception 
of  the  soul  as  a  motive  power,  in  his  reminiscence  of  a  former  state 
t)f  being,  in  his  elevation  of  the  reason  over  sense  and  passion,  and 
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perhaps  in  his  doctrine  of  transmigration.  Was  he  equally  serious  in  the  ^ 
rest  ?  For  example,  are  we  to  attribute  his  tripartite  division  of  the  sod 
to  the  gods  ?  Or  is  this  merely  assigned  to  them  by  way  of  parallelism 
with  men  ?  The  latter  is  the  more  probable ;  for  the  horses  of  the  gods 
are  both  white,  i.e.  their  every  impulse  is  in  harmony  with  reason;  tbdr 
dualism,  on  the  other  hand,  only  carries  out  the  figure  of  the  chaiiot 
Is  he  serious,  again,  in  regarding  love  as  ' a  madness?'  That  seems  to 
arise  out  of  the  antithesis  to  the  former  conception  of  love.  At  the 
same  time  he  appears  to  intimate  here,  as  in  the  Ion,  Apology,  Meno, 
and  elsewhere,  that  there  is  a  faculty  in  man,  whether  to  be  termed  in 
modem  language  genius,  or  inspiration,  or  idealism,  which  cannot  be 
reduced  to  rule  and  measure.  Perhaps,  too,  he  is  ironically  repeating 
the  common  language  of  mankind  about  philosophy,  and  is  turning  their 
jest  into  a  sort  of  earnest.  (Cp.  Phaedr.  6i  B;  Symp.  218  B.)  Or  is 
he  serious  in  holding  that  each  soul  bears  the  character  of  a  god? 
Perhaps  he  had  no  other  account  to  give  of  the  differences  of  human 
characters  to  which  he  afterwards  refers.  Or,  again,  in  his  absurd  de- 
rivation of  \uxifTKia\  and  oUvKvrua\  and  cftcpor  (cp.  Cratylus)  ?  It  seems 
to  be  characteristic  of  the  irony  of  Socrates  to  mix  up  sense  and 
nonsense  in  such  a  way  that  no  exact  line  can  be  drawn  between  them. 
And  allegory  helps  to  increase  this  sort  of  confusion. 

As  is  often  the  case  in  the  parables  and  prophecies  of  Scripture,  die 
meaning  is  allowed  to  break  through  the  figure,  and  the  details  are  not 
always  consistent.  When  the  charioteers  and  their  steeds  stand  upon 
the  dome  of  heaven  they  behold  the  intangible,  invisible  essences  which 
are  not  objects  of  sight.  This  is  because  the  force  of  language  can  no 
further  go.  Nor  can  we  dwell  much  on  the  circumstance,  that  at  the 
completion  of  ten  thousand  years  all  are  to  return  to  the  place  from 
whence  they  came;  because  he  also  represents  this  as  dependent  on 
their  own  good  conduct  in  the  successive  stages  of  existence.  Nor  again 
can  we  attribute  anything  to  the  accidental  inference  which  would  also 
follow,  that  even  a  tyrant  may  live  righteously  in  the  condition  of  life 
to  which  fate  has  called  him  ('he  aiblins  might,  I  dinna  ken'). 
But  this  would  be  much  at  variance  with  Plato  himself  and  with  Greek 
notions  generally.  He  is  much  more  serious  in  distinguishing  men 
from  animals  by  their  recognition  of  the  universal  which  they  have 
known  in  a  former  state,  and  in  denying  that  this  gift  of  reason  can  ever 
be  obliterated  or  lost.    In  the  language  of  some  modern  theologians  be 
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might  be  said  to  maintain  the  'final  perseverance'  of  those  who  have 
entered  on  their  pilgrim's  progress.  Other  intimations  of  a  'metaphysic' 
or  'theology'  of  the  futm-e  may  also  be  discerned  in  him  :  (i)  The 
moderate  predestinarianism  which  here,  as  in  the  Republic,  acknowledges 
the  element  of  chance  in  hmnan  life,  and  yet  asserts  the  freedom  and 
responsibility  of  man;  (2)  The  recognition  of  a  moral  as  well  as  an 
intellectual  principle  in  man  under  the  image  of  an  immortal  steed; 
(3)  The  notion  that  the  divine  nature  exists  by  the  contemplation  of 
ideas  of  virtue  and  justice— or,  in  other  words,  the  assertion  of  the 
essentially  moral  nature  of  God ;  (4)  Again,  there  is  the  hint  that  human 
life  is  a  life  of  aspiration  only,  and  that  the  true  ideal  is  not  to  be  found 
in  art ;  (5)  There  occurs  the  first  trace  of  the^distinction  between  certain 
and  contingent  matter;  (6)  The  conception  of  the  soul  itself  as  the 
motive  power  and  reason  of  die  universe. 

The  conception  of  the  philosopher,  or  the  philosopher  and  lover 
in  one,  as  a  sort  of  madman,  may  be  compared  with  the  Republic  and 
Theaetetus,  in  both  of  which  the  philosopher  is  regarded  as  a  stranger 
and  monster  upon  the  earth.  The  whole  mjrth,  like  the  other  myths 
of  Plato,  describes  in  a  figure  things  which  are  beyond  the  range  of 
human  faculties,  or  inaccessible  to  the  knowledge  of  the  age.  That 
philosophy  should  be  represented  as  the  inspiration  of  love  is  a  con- 
ception that  has  already  become  familiar  to  us  in  the  Symposiimi,  and 
is  the  expression  partiy  of  Plato's  enthusiasm  for  the  idea,  and  is  also 
an  indication  of  the  real  power  exercised  by  the  passion  of  friendship 
over  the  mind  of  the  Greek.  The  master  in  the  art  of  love  knew  that 
there  was  a  mystery  in  these  feelings  and  their  associations,  and  espe- 
cially in  the  contrast  of  the  sensible  and  permanent  which  i^  afforded  by 
them ;  and  he  sought  to  explain  this,  as  he  explained  universal  ideas,  by 
a  reference  to  a  former  state  of  existence.  The  capriciousness  of  love 
is  also  derived  by  him  from  an  attachment  to  some  god  in  a  former 
world.  The  singular  remark  that  the  beloved  is  more  affected  than  the 
lover  at  the  final  consimimation  of  their  love,  seems  likewise  to  have 
a  psychological  truth. 

We  may  now  pass  on  to  the  second  part  of  the  Dialogue,  which  is 
a  criticism  on  the  first.  Rhetoric  is  assailed  on  various  groimds: 
£rst,  as  expecting  to  deceive,  without  a  knowledge  of  the  truth;  and 
secondly,  as  ignoring  the  distinction  between  certain  and  probable 
matter.    The  three  speeches  are  then  passed  in  review :  the  first  of  them 
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has  no  definition  of  the  nature  of  love,  and  no  order  in  the  topics 
(being  in  these  respects  £ur  inferior  to  the  second) ;  while  the  third  of 
them  is  found  (though  a  fancy  of  the  hour)  to  be  framed  upon  resl 
dialectical  principles.  But  dialectic  is  not  riietoric;  nothing  on  that 
subject  is  to  be  found  in  the  endless  treatises  of  rhetoric^  however  prolific 
in  hard  names.  When  Plato  has  suffidendy  put  them  to  the  test  of 
ridicule  he  touches,  as  with  the  point  of  a  needle,  the  real  error  of  this 
as  well  as  of  much  modem  literature  and  writing  upon  the  arts,  wliicfa 
is  the  confusion  of  preliminary  knowledge  with  creative  power.  No 
attainments  will  provide  the  speaker  with  genius;  and  the  sort  of 
attainments  which  can  alone  be  of  any  value  are  the  higher  philosopfaf 
and  the  power  of  psychological  analysis,  which  is  given  by  dialectic, 
not  by  the  rules  of  the  rhetoricians. 

Dialectic  may  be  variously  defined,  either  as  the  power  of  dividing 
a  whole  into  parts,  and  of  uniting  the  parts  in  a  whole,  or  as  the 
process  of  the  mind  talking  with  herself.  The  latter  view  seems  to 
have  led  Plato  to  the  paradox  that  speech  is  superior  to  writing,  in  which 
he  may  seem  also  to  be  doing  an  injustice  to  himselfl  For  the  Imth  is, 
that  speech  and  writing  caimot  be  fairly  compared  in  the  manner  which 
Plato  suggests.  The  contrast  of  the  living  and  dead  word,  as  well  as 
the  example  of  Socrates,  which  he  has  represented  in  the  form  of  the 
dialogue,  seem  to  have  misled  him.  For  speech  and  writing  have 
really  different  functions ;  the  one  is  more  transitory,  more  difiuse,  mcne 
elastic  and  capable  of  adaptation  to  moods  and  times ;  the  other  is  more 
permanent,  more  concentrated,  and  is  uttered  not  to  this  or  that  person  or 
audience,  but  to  all  the  world.  In  the  Politicus  (294  foil.)  the  paradox  is 
carried  further ;  the  mind  or  will  of  the  king  is  preferred  to  the  written  law. 

The  chief  criteria  for  determining  the  date  of  the  Dialogue  ait 
(i)  the  ages  of  Lysines  and  Isocrates;  (2)  the  character  of  the  work. 

Lysias  was  bom  in  the  year  458 ;  Isocrates  in  the  year  436,  about 
seven  years  before  the  birth  of  Plato.  The  first  of  the  two  great 
rhetoricians  is  described  as  in  the  zenith  of  his  fame;  the  second  as 
still  young  and  full  of  promise.  Now  it  is  argued  that  this  must  have  been 
written  in  the  youth  of  Isocrates,  when  the  promise  was  still  unfulfilled. 
And  thus  we  should  have  to  assign  the  Dialogue  to  a  year  not  later 
than  406,  when  Isocrates  was  thirty  and  Plato  twenty-three  years  of  age, 
and  while  Socrates  himself  was  still  alive. 

Those  who  argue  in  this  way  seem  not  to  reflect  how  easily  Plato 
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can  'invent  Egyptians  or  anything  else,'  and  how  careless  he  is  of 
historical  truth  or  probability.  Who  would  suspect  that  the  wise  Critias, 
the  virtuous  Charmides,  had  ended  their  lives  among  the  thirty  tyrants  ? 
Who  would  imagine  that  Lysias,  who  is  here  assailed  by  Socrates,  is 
the  son  of  his  old  friend  Cephalus?  Or  that  Isocrates  himself  is  the 
enemy  of  Plato  and  his  school  ?  No  arguments  can  be  drawn  from 
the  appropriateness  or  inappropriateness  of  the  characters  of  Plato. 
(Else,  perhaps,  it  might  be  further  argued,  that  judging  from  their 
extant  remains,  insipid  rhetoric  is  far  more  characteristic  of  Isocrates 
than  of  Lysias.)  But  Plato  makes  use  of  names  which  have  often 
hardly  any  connection  with  the  historical  characters  to  whom  they 
belong.  In  this  instance  the  comparative  favour  shown  to  Isocrates 
may  possibly  be  accounted  for  by  the  circumstance  of  his  belonging 
to  the  aristocratical,  as  Lysias  to  the  democratical  party. 

Few  persons  will  be  inclined  to  suppose,  m  the  superficial  manner  of 
some  ancient^  critics,  that  a  dialogue  which  treats  of  love  must  neces- 
sarily have  been  written  in  youth.    As  little  weight  can  be  attached  to 
the  argument  that  he  had  probably  visited  Eg3rpt  before  he  wrote  the 
story  of  Theuth  and  Thamuz.    For  there  is  no  real  proof  that  he  ever 
was  in  Egypt';  and  even  if  he  was,  he  might  have  known  or  invented 
Egyptian  traditions    before    he  went  there.      The  late  date  of  the 
Phaedrus  is  really  to  be  proved  by  other  arguments  than  these:  the 
maturity  of  the  thought,  the  perfection  of  the  style,  the  insight,  the  re- 
lation to  the  other  Platonic  Dialogues,  seem  to  contradict  the  notion 
that  it  could  have  been  the  work  of  a  youth  of  twenty  or  twenty-three 
years  of  age.     The  cosmological  notion  of  the  mind  as  ^e  primum 
mobile y  and  the  admission  of  impulse  into  the  inmiortal  nature,  afford 
grounds  for  assigning  a  much  later  date.  (Cp.  Tim.,  Soph.,  Laws.)   Add 
to  this  that  the  picture  of  Socrates,  though  in  some  lesser  particulars, 
e.  g.  his  going  without  sandals,  his  habit  of  remaining  within  the  walls, 
his  emphatic  declaration  that  his  study  is  hiunan  nature,  an  exact 
resemblance,  is  in  the  main  the  Platonic  and^  not  the  real  Socrates. 
Can  we  suppose  'the  yoimg  man  to  have  told  such  lies'  about  his 
master  while  he  was  still  alive  ?    Moreover,  when  two  Dialogues  are  so 
closely  connected  as  the  Phaedrus  and   Symposium,  there  is  great 
improbability  in  supposing  that  one  of  them  was  written  at  least  twenty 
years  after  the  other.    The  conclusion  seems  to  be,  that  the  Dialogue 
was  written  at  some  comparatively  late  but  \mknown  period  of  Plato's 
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life,  after  he  had  deserted  the  purely  Socratic  point  of  view,  but  before 
he  had  entered  on  the  more  abstract  speculations  of.  the  Sophist  or  the 
Philebus.  Comparing  the  divisions  of  the  soul,  the  doctrine  of  trans- 
migration, the  isolation  of  the  philosophic  life,  and  the  general  character 
of  the  style,  we  shall  not  be  far  wrong  in  placing  the  Phaednis  in  the 
neighbourhood  of  the  Republic ;  remarking  only  that  allowance  must  be 
made  for  the  poetical  element  in  the  Phaednis,  which,  while  falling  short 
of  the  Republic  in  definite  philosophic  results,  seems  to  have  glimpses  of 
a  truth  beyond. 

Two  short  passages,  which  are  unconnected  with  the  main  subject 
of  the  Dialogue,  may  seem  to  merit  a  more  particular  notice :  (i)  the 
locus  classicus  about  mythology ;  (2)  the  tale  of  the  grasshoppers. 

The  first  passage  is  remarkable  as  showing  that  Plato  was  entirely 
free  from  what  may  be  termed  the  Euhemerism  of  his  age.  (For 
there  were  Euhemerists  in  Greece  before  Euhemerus.)  Other  philo- 
sophers, like  Anaxagoras,  had  found  in  Homer  and  mythology  hidden 
meanings.  Plato,  with  a  truer  instinct,  rejects  these  attractive  inter- 
pretations; he  regards  the  invention  of  them  as  an  'unfortunate'  way 
of  employing  a  man's  mind  and  time.  They  are  endless,  and  diey 
draw  a  man  off  from  the  knowledge  of  himself.  There  is  a  latent 
criticism,  and  also  a  poetical  sense  in  Plato,  which  at  once  enable  bim 
to  discard  them,  and  yet  in  another  way  to  make  the  fullest  use  of 
poetry  and  mythology  as  a  vehicle  of  thought  and  feeling.  The 
*  sophistical'  interest  of  Phaedrus,  the  little  touch  about  the  two  versions 
of  the  story,  the  ironical  manner  in  which  these  explanations  are  set 
aside,  'the  common  opinion  about  them  is  enough  for  me,'  may  be 
noted  in  passing ;  also  the  general  agreement  between  the  tone  of  this 
speech  and  the  remark  of  Socrates  which  follows  afterwards,  '  I  am 
a  diviner,  but  a  poor  one.' 

The  tale  of  the  grasshoppers  is  naturally  suggested  by  the  surroimdlng 
scene.  Yet  we  must  not  forget  also,  that  they  are  the  representatives 
of  the  Athenians  as  children  of  the  soil.  Under  the  image  of  the 
lively  chirruping  grasshoppers  who  inform  the  Muses  in  heaven  who 
honours  them  on  earth,  Plato  intends  to  represent  an  Athenian  audience 
{rrrriytaaiv  concdrcr).  The  story  is  introduced,  apparently,  to  mark  a 
change  of  subject,  and  also,  like  several  other  allusions  which  occur  in 
the  course  of  the  Dialogue,  in  order  to  preserve  the  scene  in  the  recollec- 
tion of  the  reader. 
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PERSONS    OF  THE   DIALOGUE. 
Socrates.  Phaeorus. 

Scene  : — Under  a  plane-tree^  by  the  banks  of  the  Ilissus. 

ph.      Socrates.  My  dear  Phaedrus,  whence  come  you,  and  whither  are 
r7  you  going? 

Fhaedrus.  I  am  come  A-om  Lysias  the  son  of  Cephalus^  and  I  am 
going  to  take  a  walk  outside  the  wall,  for  I  have  been  with  him 
ever  since  the  early  dawn,  which  is  a  long  while,  and  our  common 
friend  Acumenus  advises  me  to  walk  in  the  country;  he  says  that 
this  is  far  more  refreshing  than  walking  in  the  courts. 

Soc.  There  he  is  right.    Lysias  then,  I  suppose,  was  in  the  city  ? 

Fhaedr.  Yes,  he  was  with  Epicrates,  at  the  house  of  Morychusj 
that  house  which  is  near  the  temple  of  Olympian  Zeus. 

Soc»  And  how  did  he  entertain  you?  Can  I  be  wrong  in 
supposing  that  Lysias  gave  you  a  feast  of  discourse  ? 

Fhaedr.  You  shall  hear,  if  you  have  leisure  to  stay  and  listen. 

Soc,  And  would  I  not  regard  the  conversation  of  you  and 
Lysias  as  ^  a  thing  of  higher  import,'  as  I  may  say  in  the  words 
of  Pindar,  ^  than  any  business  ?' 

Fhaedr.    Will  you  go  on  ? 

Soc.  And  will  you  go  on  with  the  narration  ? 

Fhaedr,  My  tale,  Socrates,  is  one  of  your  sort,  for  the  theme 
which  occupied  us  was  love — ^after  a  fashion :  Lysias  imagined  a 
fair  youth  who  was  being  tempted,  but  not  by  a  lover ;  and  this 
was  the  point:  he  ingeniously  proved  that  the  non-lover  should  be 
accepted  rather  than  the  lover. 
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Soc.  O  that  is  noble  of  him.  And  I  wish  that  he  would  say  a 
poor  man  rather  than  a  ridi,  and  an  old  man  rather  tiian  a  young 
one  ^  he  should  meet  the  case  of  me,  and  all  of  us,  and  then  his 
words  would  indeed  be  charming,  and  of  public  utility;  and  I  am 
so  eager  to  hear  them  diat  if  you  walk  all  the  way  to  Megara,  and 
when  you  have  reached  the  wall  come  back,  as  Herodicus  recom- 
mends, without  going  in,  I  will  not  leave  you. 

Thaedr.  What  do  you  mean,  Socrates  ?    How  can  you  imagine 
that  I,  who  am  quite  unpractised,  can  remember  or  do  justice  to  itS 
an  elaborate  work,  which  the  greatest  rhetorician  of  the  day  spent  a 
long  time  in  composing.    Indeed,  I  cannot ;  I  would  give  a  great 
deal  if  I  could. 

Soc.  I  believe  that  I  know  Phaedrus  about  as  well  as  I  know 
myself,  and  I  am  very  sure  that  he  heard  the  words  of  Lysias,  not 
once  only,  but  again  and  again  he  made  him  say  them,  and  Lysias 
was  very  willing  to  gratify  him ;  at  last,  when  nothing  else  would 
satisfy  him^  he  got  hold  of  the  book,  and  saw  what  be  wanted— 
this  was  his  morning's  occupation — and  then  when  he  was  tired 
with  sitting,  he  went  out  to  take  a  walk,  not  until,  as  I  believe, 
he  had  simply  learned  by  heart  the  entire  discourse,  which  may 
not  have  been  very  long;   and  as  he  was  going  to  take  a  walk 
outside  the  wall  in  order  that  he  might  practise,  he  saw  a  certain 
lover  of  discourse  who  had  the  same  complaint  as  himself; — he 
saw  and  rejoiced ;  now  thought  he,  ^I  shall  have  a  partner  in  my 
revels.'    And  he  invited  him  to  come  with  him.     But  when  the 
lover  of  discourse  asked  to  hear  the  tale,  he  gave  himself  airs  and 
said,  *  No  I  can't,'  as  if  he  didn't  like  j  although,  if  the  hearer  had 
refused,  the  end  would  have  been  that  he  would  have  made  him 
listen  whether  he  would  or  no.     Therefore,  Phaedrus,  as  he  will 
soon  speak  in  any  case,  beg  him  to  speak  at  once. 

Fhaedr.  As  you  don't  *seem  very  likely  to  let  me  oflF  until  I 
speak  in  some  way,  the  best  thing  that  I  can  do  is  to  speak  as  I 
best  may. 

Soc*  That  is  a  very  true  observation  of  yours. 

PhseJr.  I  will  do  >my  best,  for  believe  me,  Socrates,  I  did  not 
learn  the  very  words ;  O  no,  but  I  have  a  general  notion  of  what 
he  said,  and  will  repeat  concisely,  and  in  order,  the  several  argu- 
ments by  which  the  case  of  the  non-lover  was  proved  to  be 
superior  to  that  of  the  lover ;  let  me  begin  at  the  beginning. 
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Soc.  Yes,  my  friend  j  but  you  must  first  of  all  show  what  you 
have  got  in  your  left  hand  under  your  cloak,  for  that  roll,  as  I 
suspect,  is  the  actual  discourse.  Now,  much  as  I  love  you,  I  would 
not  have  you  suppose  that  I  am  going  to  have  your  memory  exer- 
cised upon  me,  if  you  have  Lysias  himself  here. 

Fhaedr.  Enough ;  I  see  that  I  have  no  hope  of  practising  upon 
29  you.     But  if  I  am  to  read,  where  would  you  please  to  sit  ? 

Soc.  Turn  this  wayj  let  us  go  to  the  Ilissus,  and  sit  down  at 
some  quiet  spot. 

Fhaedr.  I  am  fortunate  in  not  having  my  sandals,  and  as  you 
never  have  any,  I  think  that  we  may  go  along  the  brook  and  cool 
our  feet  in  the  water;  this  is  the  easiest  way,  and  at  mid-day 
and  in  the  summer  is  far  from  being  unpleasant. 

Soc^  Lead  on,  and  look  out  for  a  place  in  which  we  can  sit 
down* 

Fhaedr.  Do  you  see  that  tallest  plane-tree  in  the  distance  ? 

Soc^  Yes. 

Fhoidn  There  are  shade  and  gentle  breezes,  and  grass  on  which 
we  may  either  sit  or  lie  down. 

Soci  Move  on. 

Fhaedn  I  should  like  to  know,  Socrates,  whether  the  place  is 
not  somewhere  here  at  which  Boreas  is  said  to  have  carried  off 
Orithyia  from  the  banks  of  the  Ilissus. 

Soc.  That  is  the  tradition. 

Fhaedr.  And  is  this  the  exact  spot?  The  little  stream  is  de- 
lightfully clear  and  bright ;  I  can  fency  that  there  might  be  maidens 
playing  near. 

Soc.  I  believe  that  the  spot  is  not  exactly  here,  but  about  a 
quarter  of  a  mile  lower  down,  where  you  cross  to  the  temple  of  Agra, 
and  I  think  that  there  is  some  sort  of  altar  of  Boreas  at  the  place. 

Fhaedr.  I  don't  recollect;  but  I  wish  that  you  would  tell  me 
whether  you  believe  this  tale. 

Soc.  The  wise  are  doubtful,  and  if,  like  them,  I  also  doubted, 
there  would  be  nothing  very  strange  in  that.  I  might  have  a  rational 
explanation  that  Orithyia  was  playing  with  Pharmacia,  when  a 
northern  gust  carried  her  over  the  neighbouring  rocks;  and  this 
being  the  manner  of  her  death,  she  was  said  to  have  been  carried 
away  by  Boreas.  There  is  a  discrepancy,  however,  about  the  loca- 
lity, as  according  to  another  version  of  the  story  she  was  taken  from 
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the  Areopagus,  and  not  from  this  place.  Now  I  quite  acknow- 
ledge that  these  explanations  are  very  nice,  but  he  is  not  to  be 
envied  who  has  to  give  them ;  much  labour  and  ingenuity  will  be 
required  of  him ;  and  when  he  has  once  begun,  he  must  go  on  and 
rehabilitate  centaurs  and  chimeras  dire.  Gorgons  and  winged 
steeds  flow  in  apace,  and  numberJess  oilier  inconceivable  and 
impossible  monstrosities  and  marvels  of  nature.  And  if  he  is 
sceptical  about  them,  and  would  fain  reduce  them  all  to  the  rules 
of  probability,  this  sort  of  crude  philosophy  will  take  up  all  his 
time.  Now  I  have  certainly  not  time  for  this ;  shall  I  teU  you 
why?  I  must  first  know  myself,  as  the  Delphian  inscription  says; 
and  I  should  be  absurd  indeed,  if  while  I  am  still  in  ignorance  of  230 
myself  I  were,  to  be  curious  about  that  which  is  not  my  business. 
And  therefore  I  say  ferewell  to  all  this  \  the  common  opinion  is 
enough  for  me.  For,  as  I  was  saying,  I  want  to  know  not  about 
this,  but  about  myself.  Am  I  indeed  a  wonder  more  complicated 
and  swollen  with  passion  than  the  serpent  Typho,  or  a  creature 
of  a  gentler  and  simpler  sort,  to  whom  Nature  has  given  a  diviner 
and  lowlier  destiny  ?  But  here  let  me  ask  you,  friend :  Is  not  this 
the  plane-tree  to  which  you  were  conducting  us  ? 

Fhaedr.  Yes,  this  is  the  tree*, 

Soc.  Yes,  indeed,  and  a  fair  and  shady  resting-place,  fiill  of  sum- 
mer sounds  and  scents.  There  is  the  lofty  and  spreading  plane-tree, 
and  the  agnus  castus  high  and  clustering,  in  the  fullest  blossom 
and  the  greatest  fragrance ;  and  the  stream  which  flows  beneath 
the  plane-tree  is  deliciously  cold  to  the  feet.  Judging  from  the 
ornaments  and  images,  this  must  be  a  spot  sacred  to  Achelous  and 
the  Nymphs;  moreover,  there  is  a  sweet  breeze,  and  the  grass- 
hoppers chirrup;  and  the  greatest  charm  of  all  is  the  grass  like 
a  pillow  gently  sloping  to  tiie  head.  My  dear  Phaedrus,  you  have 
been  an  admirable  guide. 

Fhaedr.  I  always  wonder  at  you,  Socrates ;  for  when  you  are  in 
the  country,  you  really  are  like  a  stranger  who  Is  being  led  about 
by  a  guide.  Do  you  ever  cross  the  border  ?  I  rather  think  that 
you  never  venture  even  outside  the  gates, 

.  Soc.  Very  true,  my  good  friend ;  and  I  hope  that  you  will  excuse 
me  when  you  hear  the  reason,  which  is,  that  I  am  a  lover  of 
knowledge,  and  the  men  who  dwell  in  the  city  are  my  teachers, 
and  not  the  trees,  or  the  country.    Though  I  do,  indeed,  believe 
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that  you  have  found  a  spell  with  which  to  draw  me  out  of  the 
city  into  the  country,  as  hungry  cows  are  led  by  shaking  before 
them  a  bait  of  leaves  or  fruit.  For  only  hold  up  the  bait  of  dis- 
course, and  you  may  lead  me  all  round  Attica,  and  over  the  wide 
world.  And  now  having  arrived,  I  intend  to  lie  down,  and  do 
you  choose  any  posture  in  which  you  can  read  best.  Begin. 
Fhaedr.  Listen.    '  You  know  my  views  of  our  common  interest, 

X  and  I  do  not  think  that  I  ought  to  fail  in  the  object  of  my  suit, 
because  I  am  not  your  lover:  for  the  kindnesses  of  lovers  are 
afterwards  regretted  by  them  when  their  passion  ceases,  but  non- 
lovers  have  no  time  of  repentance,  because  they  are  free  and  not 
subject  to  necessity,  and  they  confer  their  benefits  as  far  as  they 
are  able,  in  the  way  which  is  most  conducive  to  their  own  in- 
terest. Then  again,  lovers  remember  how  they  have  neglected  their 
interests,  for  the  sake  of  their  loves  j  they  consider  the  benefits 
which  they  have  conferred  on  them ;  and  when  to  these  they  add 
the  troubles  which  they  have  endured,  they  think  that  they  have 
long  ago  paid  all  that  is  due  to  them.  But  the  non-lover  has  no 
such  tormenting  recollections ;  he  has  never  neglected  his  affairs 
or  quarrelled  with  his  relations ;  he  has  no  troubles  to  reckon  up, 
or  excuses  to  allege ;  for  all  has  gone  smoothly  with  him.  What 
remains,  then,  but  that  he  should  freely  do  what  will  gratify  the 
beloved  ?  But  you  will  say  that  the  lover  is  more  to  be  esteemed, 
because  his  love  is  thought  to  be  greater ;  for  he  is  willing  to  say 
and  do  what  is  hateful  to  other  men,  in  order  to  please  his  be- 
loved :  well,  that,  if  true,  is  only  a  proof  that  he  will  prefer  any 
future  love  to  his  present,  and  will  injure  his  old  love  at  the 
pleasure  of  the  new.  And  how  can  a  man  reasonably  sacrifice 
himself  to  one  who  is  possessed  with  a  malady  which  no  ex- 
perienced person  would  attempt  to  cure,  for  the  patient  himself 
admits  that  he  is  not  in  his  right  mind,  and  acknowledges  that 
he  is  wrong  in  his  mind,  but  is  unable,  as  he  says,  to  control 
himself.  How,  if  he  came  to  his  right  mind,  could  he  imagine 
that  the  desires  were  good  which  he  conceived  when  in  his 
wrong  mind  ?  Then  again,  there  are  many  more  non-lovers  than 
lovers ;  and,  therefore,  you  will  have  a  larger  choice,  and  are  far 
more  likely  to  find  among  them  a  compatible  friend.  And  if  you 
fear  common  opinion,  and  would  avoid  publicity  and  reproach, 

;2  the  lover,  who  is  always  thinking  that  other  men  are  as  emulous 
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cf  him  as  he  is  of  them,  will  be  sure  to  boast  of  his  successes,  and 
make  a  show  of  them  openly  in  the  pride  of  his  heart ; — ^he  wants 
others  to  know  that  his  labour  has  not  been  lost ;  but  the  nonr 
loverJs  more  his  own  master^  and  is  desirous  of  solid  good,  and 
not  of  the  vainglory  of  men.    Again,  the  lover  may  be  generally 
seen  and  known  following  the  beloved  (this  is  his  regular  oc- 
cupation), and  when  they  are  observed  to  exchange  two  words 
they  are  supposed  to  meet  about  some  affair  of  love,  cither  past 
or  future;  but  when  non-lovers  meet,  no  one  asks  the  reason 
why,  because  people  know  that  talking  is  natural,  whether  friend- 
ship or  mere  pleasure  is  the  motive.    And,  again,  if  you  fear  the 
fickleness  of  friendship,  consider  that  in  any  other  case  a  quarrel 
might  be  a  mutual  calamity;  but  now,  when  you  have  given  up 
what  is  most  precious  to  you,  you  will  be  the  great  loser,  and 
therefore,  you  will  have  reason  in  being  more  afraid  of  the  lover, 
for  his  vexations  are  many,  and  he  is  always  fancying  that  every- 
thing is  against  him.    And  for  this  reason  he  debars  his  beloved 
from  society;  he  will  not  have  you  intimate  with  the  wealthy, 
lest  they  should  exceed  him  in  wealth,  or  with  men  of  education, 
lest  they  should  be  his  superiors  in  knowledge ;  and  he  is  equally 
afraid  of  the  power  of  any  other  good.    He  would  persuade  you  to 
have  nothing  to  do  with  them,  in  order  that  he  inay-have  you  all 
to^hinjsel^  and  if,  out  of  regard  to  your  own  interest,  you  have 
more  sense  than  to  comply  with  his  desire,  a  quarrel  will  ensue. 
But  those  who  are  non-lovers,  and  whose  success  in  love  is  the 
reward  of  their  superiority,  will  not  be  jealous  of  the  companions 
of  their  beloved,  but  will  rather  hate  those  who  refuse  to  be  his 
companions^  thinking  that  their  refusal  is  a  mark  of  contempt, 
and   that  he  would  be  benefited  by  having   companions;    more 
love  than  hatred  may  be  expected  to  come  of  that.     Many  lovers 
also  have  loved  the  person  of  a  youth  before  they  knew  his 
character,  or  were  acquainted  with  his  domestic  relations;    so 
that  when  their  passion  has  passed  away,  there  is  no  knowing 
whether  they  will   continue  to  be  his  friends ;   whereas,  in  the  23 
case  of  non-lovers  who  were  always  friends,  the  friendship  is  not 
l^enfiiJiy^nsual  delights ;  but  the  recollection  of  these  remains 
with  them,  ancTTs^airearnest  of  good  things  to  come.  Further,  I  say 
that  you  are  likely  to  be  improved  by  me,  whereas  the  lover  wiU 
spoil  you.    For  they  praise  your  words  and  actions  in  a  bad  way  ; 
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partly,  they  are  afraid  of  offending  you,  and  partly,  their  judgment 
is  weakened  by  their  passion :  for  lovers  are  singular  beings  when 
disappointed  in  love — they  deem  that  painful  which  is  not  painful 
to  others,  and  when  successful  they  cannot  help  praising  that 
which  ought  not  to  give  them  pleasure  j  so  that  the  beloved  is 
a  far  more  appropriate  object  of  pity  than  of  envy, 
listen  to  me,  in  the  first  place,  I, Tn  my  intercourse  with 
not  regard  present  enjoyment,  but  future  advantage 
conquered  by  lave,  but  conquering  myself;  nor  for 
taking  violent  oflFences,  but  even  when  the  cause  is  great^  slowly 
laying  up  little  wrath — unintentional  offences  I  shall  forgive,  and 
intentional  ones  I  shall  try  to  prevent ;  and  these  are  the  marks 
of  a  friendship  which  will  last.  But  if  you  think  that  only  a  lover 
can  be  a  firm  friend,  you  ought  to  consider  that,  if  this  were  true, 
we  should  set  small  value  on  sons,  or  fathers,  or  mothers;  nor  should 
we  ever  have  loyal  friends,  for  our  love  of  them  arises  not  from 
passion,  but  from  other  associations.  Further,  if  we  ought  to 
confer  fia.vours  on  those  who  are  the  most  eager  suitors,  we  ought 
to  confer  them  not  on  the  most  virtuous,  but  on  the  most  needy ; 
for  they  are  the  persons  who  will  be  most  relieved,  and  will 
therefore  be  the  most  grateful ;  and,  in  general,  when  you  make  a 
feast,  invite  not  your  friend,  but  the  beggar  andu.ibC::dSmpty  ^SHL 
for  they  will  love  you,  and  attend  you,  and  come  about  your  doors, 
and  wllLifae^Ae- best  -pleased,;":xqid  -  the  moot  grateful,  and"  will- 
invoke  blessings  911  ^qurhead.  But,  perhaps,  you  will  say  that 
you  ought  not  to  give  to  die  most  importunate,  but  to  those  who 
are  best  able  to  reward  you ;  nor  to  the  lover  only,  but  to  those 
4  who  are  worthy  of  love ;  nor  to  those  who  will  enjoy  the  charm 
of  your  youth,  but  to  those  who  will  share  their  goods  with  you  in 
age;  nor  to  those  who,  having  succeeded,  will  glory  in  their 
success  to  others,  but  to  those  who  will  be  modest  and  hold  their 
peace;  nor  to  those  who  care  about  you  for  a  moment  only, 
but  to  those  who  will  continue  your  friends  for  life ;  nor  to  those 
who,  when  their  passion  is  over,  will  pick  a  quarrel  with  you,  but 
rather  to  those  who,  when  the  bloom  of  youth  is  over,  will  show 
their  own  virtue.  Remember  what  I  have  said;  and  consider 
this  also,  that  friends  admonish  the  lover  under  the  idea  that  his 
way  of  life  is  bad,  but  no  one  of  his  kindred  ever  yet  censured  the 
non-lover,  or  thought  that  he  was  ill-advised  about  his  own  interests. 
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<  Perhaps  you  will  ask  me  wbetlier  I  piopose  that  yoa  should 
indulge  every  non-lover.  To  which  I  reply  that  not  even  the 
lover  would  advise  you  to  indulge  all  lovers,  for  the  &vour  is 
less  in  the  just  estimation  of  the  receiver  and  more  difficult  to 
hide  bom  the  world.  Now  love-ougjht  to  be  for  the  advants^ 
of  both  parties  and  for  the  injury  of  neither. 

^I  believe  that  I  have  said  enough;  but  if  there  is  anydiii^ 
TRStre  which  you  desire  or  ^ich  needs  to  be  supfdied,  ask  and 
I  will  answer.' 

Now,  Socrates,  what  do  you  think  ?  Is  not  the  disoouise  a* 
cellent,  especially  the  language  ? 

Soc.  Yes  indeed,  admirable;  the  effect  on  me  was  ravishing; 
And  this  I  owe  to  you,  Phaedrus,  for  I  observed  you  while  reading 
to  be  in  an  ecstasy,  and  thinking  that  you  are  more  experienced 
in  these  matters  than  I  am,  I  followed  your  example;^  and,  like 
you,  became  inspired  with  a  divine  phrenzy. 

Fhaedr.  Indeed,  you  are  pleased  to  be  merry. 

Soc.  Do  you  mean  that  I  am  not  in  earnest  ? 

Fhaedr.  Now,  don't  talk  in  that  way,  Socrates,  but  let  me  have 
your  real  opinion ;  I  adjure  you,  by  the  god  of  friendship,  to  tell 
me  whether  you  think  that  any  Hellene  could  have  said  more 
or  spoken  better  on  the  same  subject. 

Soc.  Well,  but  are  you  and  I  expected  to  praise  the  sentiments 
of  the  author,  or  only  the  clearness,  and  roundness,  and  accuracy, 
and  tournure  of  the  language  ?  As  to  the  first  1  willingly  submit  to 
your  better  judgment,  for  I  am  unworthy  to  form  an  opinion,  aj3 
having  only  attended  to  the  rhetorical  manner ;  and  I  was  doubt- 
ing whether  Lysias  himself  would  be  able  to  defend  that ;  for 
I  thought,  though  I  speak  under  correction,  that  he  repeated 
himself  two  or  three  times,  either  from  want  of  words  or  fix)m 
want  of  pains ;  and  also,  he  appeared  to  me  wantonly  ambitious 
of  showing  how  well  he  could  say  the  same  thing  in  two  or 
three  ways. 

Fhaedr.  Nonsense,  Socrates ;  that  was  his  exhaustive  treatment 
of  the  subject ;  for  he  omitted  nothing ; — ^this  is  the  special  merit 
of  the  speech,  and  I  do  not  think  that  any  one  could  have  made 
a  fuller  or  better, 

Soc.  I  cannot  go  so  far  as  that  with  you.  Ancient  sages, 
men  and  women,  who  have  spoken  and  written  of  these  things. 
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would  rise  up  in  judgment  against  me,  if  I  lightly  assented  to 
you. 

Fhaedr.  Who  are  they,  and  where  did  you  hear  anything  better 
than  this  ? 

Soc.  I  am  sure  that  I  must  have  heard;  I  don't  remember  at 
this  moment  from  whom ;  perhaps  from  Sappho  the  fair,  Anacreon 
the  wise ;  or,  possibly,  from  a  prose  writen  What  makes  me  say 
this?  Why,  because  I  perceive  that  my  bosom  is  fiill,  and  that 
I  could  make  another  speech  as  good  as  that  of  Lysias,  and 
different.  Now  I  am  certain  that  this  is  not  an  invention  of 
my  own,  for  I  am  conscious  that  I  know  nothing,  and  therefore 
I  can  only  infer  that  I  have  been  fiUed  through  the  ears,  like 
a  pitcher  from  the  waters  of  another,  though  I  have  actually 
forgotten  in  my  stupidity  who  was  my  informant, 

Phaedr.  That  is  grand.  But  never  mind  where  you  heard  the 
discourse  or  of  whom ;  let  that,  if  you  will,  be  a  mystery  not  to 
be  divulged  even  at  my  earnest  desire.  But  do  as  you  say; 
promise  to  make  another  and  better  oration  of  equal  length  on 
the  same  subject,  with  other  arguments;  and  I,  like  the  nine 
Archons,  will  promise  to  set  up  a  golden  image  at  Delphi,  not 
only  of  myself,  but  of  you,  and  as  large  as  life. 

Soc.  You  are  a  dear  golden  simpleton  if  you  suppose  me  to 
mean  that  Lysias  has  altogether  missed  the  marlc^  and  that  I 
can  make  a  speech  from  which  all  his  arguments  are  to  be  ex- 
cluded. The  worst  of  authors  will  say  something  that  is  to  the 
point.  Who,  for  example,  could  speak  on  this  thesis  of  yours 
1 6  without  praising  the  discretion  of  the  non-lover  and  blaming 
the  folly  of  the  lover  ?  These  are  the  common-places  which  must 
come  in  (for  what  else  is  there  to  be  said?)  and  must  be 
allowed  and  excused ;  the  only  merit  is  in  the  arrangement  of 
them,  for  there  can  be  none  in  the  invention;  but  when  you 
leave  the  common-places,  then  there  may  be  some  originality. 

Fhaedr.  I  admit  that  there  is  reason  in  that,  and  I  will  be 
reasonable  too,  and  will  allow  you  to  start  with  the  premiss  that 
the  lover  is  more  disordered  in  his  wits  than  the  non-lover^  and 
if  you  go  on  after  that  and  make  a  longer  and  better  speech 
than  Lysias,  and  use  other  arguments,  then  I  say  again  that  a 
statue  you  shall  have  of  beaten  gold,  and  take  your  place  by  the 
colossal  offering  of  the  Cypselids  at  Olympia. 
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Soc.  Is  not  the  lover  serious,  because  only  in  fun  I  lay  a  finger 
upon  his  love  ?  And  so,  Phaedrus,  you  really  imagine  that  I  am 
going  to  improve  upon  his  ingenuity  ? 

Fhaedr.  There  I  have  you  as  you  had  me,  and  you  must  speak 
<as  you  best  can/  and  no  mistake.  And  don't  let  us  have  the 
vulgar  exchange  of  ^  tu  quoque '  as  in  a  comedy,  or  compel  me 
to  say  to  you  as  you  said  to  me,  ^I  know  Socrates  as  well  as  I 
know  myself,  and  he  was  wanting  to  speak,  but  he  gave  himself 
airs.'  Rather  I  would  have  you  consider  that  from  this  place 
we  stir  not  until  you  have  unbosomed  yourself  of  the  speech; 
for  here  are  we  all  alone,  and  I  am  stronger,  remember,  and 
younger  than  you;  therefore  perpend,  and  do  not  compel  me 
to  use  violence. 

Soc.  But,  my  sweet  Phaedrus,  how  can  I  ever  compete  with 
Lysias  in  an  extempore  speech  ?  He  is  a  master  in  his  art  and 
I  am  an  untaught  man. 

Fhaedr.  You  see  how  matters  stand;  and  therefore  let  there 
be  no  more  pretences  ^  for,  indeed,  I  know  the  word  that  is  irre- 
sistible. 

Soc.  Then  don't  say  it. 

Fhaedr.  Yes,  but  I  will ;  and  my  word  shall  be  an  oath.  *  I  say, 
or  rather  swear ' — but  what  god  will  be  the  witness  of  my  oath  ? 
— *  I  swear  by  this  plane-tree,  that  unless  you  repeat  the  dis- 
course here,  in  the  face  of  the  plane-tree,  I  will  never  tell  you 
another ;  never  let  you  have  word  of  another !  * 

Soc.  Villain !  I  am  conquered ;  the  poor  lover  of  discourse  has 
no  more  to  say. 

Fhaedr.  Then  why  are  you  still  at  your  tricks  ? 

Soc,  I  am  not  going  to  play  tricks  now  that  you  have  taken  the 
oath,  for  I  cannot  allow  myself  to  be  starved^. 

Fhaedr.  Proceed. 

Soc.  Shall  I  tell  you  what  I  will  do  ?  'ff 

Fhaedr.  What? 

Soc.  I  will  veil  my  &ce  and  gallop  through  the  discourse  as 
£ast  as  I  can^  for  if  I  see  you,  I  shall  feel  ashamed  and  not  know 
what  to  say. 

Fhaedr.  Only  go  on  and  you  may  do  as  you  please. 

Soc.  Come,  O  ye  Muses,  melodious  (Xiyciai),  as  ye  are  called, 
whether  you  have  received  this  name  from  the  character  of  your 


PHAEDRUS.  571 


strains,  or  because  the  Melians  ^  are  a  musical  race^  help,  O  help 
me  in  the  tale  which  my  good  friend  desires  me  to  rehearse, 
for  the  good  of  his  friend  whom  he  always  deemed  wise  and 
will  now  deem  wiser  than  ever. 

Once  upon  a  time  there  was  a  fair  boy,  or,  more  properly 
speaking,  a  youth  j  he  was  very  fair  and  had  a  great  many  lovers  j 
and  there  was  one  special  cunning  one,  who  had  persuaded  the 
youth  that  he  did  not  love  him,  but  he  really  loved  him  all  the 
same  \  and  one  day  as  he  was  paying  his  addresses  to  him,  he 
used  this  very  argument — ^that  he  ought  to  accept  the  non-lover 
rather  than  the  lover  j  and  his  words  were  as  f3llow: — 

<  All  good  counsel  begins  in  the  same  way  ^  a  man  should  know 
what  he  is  advising  about,  or  his  counsel  will  come  to  nought. 
But  people  imagine  that  they  know  about  the  nature  of  things, 
when  they  don't  know  about  them,  and,  not  agreeing  at  the 
beginning,  they  end,  as  might  be  expected,  in  contradicting  one 
another  and  themselves.  Now  you  and  I  must  not  be  guilty  of 
the  error  which  we  condemn  in  others  ^  but  as  our  question  is 
whether  the  lover  or  non-lover  is  to  be  preferred,  let  us  first  of 
all  agree  in  dfifi^ng  the  nature  and  power  of  love,  acyiJthea^ 
kegping^our-jeycs  upoa^this-aoj^o^TEir'appealii^Tet  us  further 
enquire  whether  love  hringg^dvariSgifinr  disadvantage,  " 

*  Every  one  sees  that  love  is  a  d£sire,^and  we  know  also  that 
non-lovers  desire  the  beautiful  and  good.  Now  in  what  way  is 
the  lover  to  be  distinguished  from  the  non-lover  \  Let  us  note 
that  in  every  one  of  us  there  are  two  guiding  and  ruling  prin- 
ciples  .which  lead  us  whither  they  will  ^  one  is  the  natural  desire 
of  gleasure,  the  other  is  an  acquired  opinion  which  is  in  search 
of  the  best;  and  these  two  are  sometimes  in  harmony  and  then 
again  at  war,  and  sometimes  the  one,  sometimes  the  other 
conquers.  ^^^^"  /^Cl!lig!}  ^onq'i^^i  f^"d  t?y  th<;^  H^lp  a^  y^ason 
leads  us  to  the  best,  the  conquering  principle  is  called  temper** 
ance;  but  when  desire,  which  is  devoid  of  reason,  rules  in  us 
an3^rags-  us  to  pteasure,"  S»t  ~pbwer  of  miarulc  is' called  excess. 
8  Now  excess  has  many  names,  and  many  members,  and  many 
forms,  and  any  of  these  forms  when  marked  gives  a  name  to 
the  bearer  of  the  name,  neither  honourable  nor  desirable.    The 


'  In  the  original,  Xcyvpal  Aiyvcr. 
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desire  of  eatings  which  gets  the  better  of  the  higgler  reason  and 
the  other  desires,  is  called  gluttony,  and  he  who  is  possessed  bf 
this  is  called  a  glutton;  the  tyrannical  desire  of  drinl^  wfaidi 
inclines  the  possessor  of  the  desire  to  drink,  has  a  name  which  is 
only  too  obvious ;  and  the  same  may  be  said  of  the  iriiole  fiunilj 
of  desires  and  their  names,  whicherer  of  them  happens  to  be 
dominant.  And  now  I  think  that  you  will  perceive  the  drift  of 
my  discourse ;  but  as  every  spoken  word  is  in  a  manner  plainer 
than  the  unspoken,  I  had  better  say  further  that  the  irratioiial 
desire  which  overcomes  the  tendency  of  opinion  towards  rig^ 
and  is  led  away  to  the  enjoynKnt  of  beauty,  and  e^jeaally  of 
personal  beauty,  by  the  desires  which  are  lief''khttiEed---|^9t  desire, 
I  say,  the  conqueror  and  leader  of  the  rest,  and  waxing  stiQOg 
from  having  this  very  power,  is  called  the  polrc»^6F  love  (4^ 

And  now,  dear  Phaedrus^  I  shall  pause  for  an  instant  to  ask 
whether  you  do  not  think  me,  as  I  appear  to  myself,  inq>ired?         i 

Phaedr.  Yes,  Socrates,  you  seem  to  have  a  very  iitmgial  flow    | 
of  words. 

Soc,  Listen  to  me,  then,  in  silence;  for  surely  the  place  is 
holy ;  so  that  you  must  not  wonder,  if,  as  I  proceed,  I  appear  to 
be  in  a  divine  fiiry,  for  already  I  am  getting  into  dithjrrambics. 

Fhaedr.  That  is  quite  true. 

Soc,  And  that  I  attribute  to  you.  But  hear  ^fAisX  follows,  and 
perhaps  the  fit  may  be  averted;  all  is  in  their  hands  above. 
And  now  I  will  go  on  talking  to  my  youth.    Listen  : — 

Thus,  my  friend^  we  have  declared  and  determined  the  nature 
of  love.  Keeping  this  in  view,  let  us  now  enquire  what  ad- 
vantage or  disadvantage  is  likely  to  ensue  from  the  lover  or  the 
non-lover  to  him  who  accepts  their  advances. 

He  who  is  the  victim  of  his  passions  and  the  slave  of  pleasure 
will  of  course  desire  to  make  his  beloved  as  agreeable  to  himself 
as  possible.  Now  to  him  who  is  not  in  his  right  senses  that  is 
agreeable  which  is  not  opposed  to  him,  but  that  which  is  equal  or 
superior  is  hateful  to  him,  and  therefore  the  lover  will  not  brock 
any  superiority  or  equality  on  the  part  of  his  beloved;  he  isij 
always  employed  in  reducing. him  to  inferiority.  And  the  igno- 
rant is  the  inferior  of  the  wise,  the  coward  of  the  brave,  the  slow 
of  speech  of  the  speaker,  the  dull  of  the  clever.    These  are  the 
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sort  of  natural  and  inherent  defects  in  the  mind  of  the  beloved 
which  enhance  the  delight  of  the  lover,  and  there  are  acquired 
defects  which  he  must  produce  in  him,  or  he  will  be  deprived 
of  his  fleeting  joy.  And  therefore  he  cannot  help  being  jealous, 
and  will  debar  him  fix)m  the  advantages  of  society  which  would 
make  a  man  of  him,  and  especially  from  that  society  which 
would  have  given  him  wisdom.  That  is  to  say,  he  will  be 
cx^mpelled  to  banish  from  him  dfvine  philosophy,  in  bis  excessive 
fear  lest  he  should  come  to  be  despised  in  his  eyes$  and  there 
is  no  greater  injury  which  he  can  inflict  on  him  than  this. 
Moreover,  he  will  contrive  that  he  shall  be  wholly  ignorant,  and 
in  everything  dependent  on  himself;  he  is  to  be  the  delight  of 
his  lover's  -heart,  and  a  curse  to  himself.  Verily,  a  lover  is  a 
profitable  guardian  and  associate  for  him  in^all  ^t  relates  to 
his  mind.  ^ 

Let  Us  next  sec  how  his  master,  whose  law  of  life  is  pleasure 
and  not  good,  will  keep  and  train  the  body  dF  his  servant.  Will 
he  not  choose  a  beloved  who  is  delicate  rather  than  sturdy.and 
strong  ?  One  brought  up  in  shady  bowers  and  not  in  the  bri^t 
sun,  not  practised  in  manly  exercises  or  dried  by  perspiration, 
but  knowing  only  a  soft  and  luxurious  diet,  instead  of  the  hues 
of  health  having  only  the  colours  of  paint  and  ornament,  and 
the  rest  of  a  piece  ? — such  a  life  as  any  one  can  imagine  and 
which  I  need  not  detail  at  length.  But  I  may  sum  up  all  that 
I  have  to  say  in  a  word,  and  pass  on.  Such  a  person  in  war, 
or  in  any  of  the  great  exigencies  in  life,  will  be  the  anxiety  of 
his  friends  and  also  of  his  lover,  and  certainly  not  the  terror  of 
his  enemies  ^  which  nobody  can  deny. 

And  now  let  us  tell  what  advantage  or  disadvantage  the  be- 
loved will  receive  from  the  guardianship  and  society  of  his  lover 
in  the  matter  of  his  possessions;  that  is  the  next  point  to 
consider.  All  men  will  see,  and  the  lover  above  all  men,  that 
his  own  first  wish  is  to  deprive  his  beloved  <^  his  dearest  and 
best  and  most  sacred  possessions,  father,  mother,  kindred,  friends, 
\o  all  whom  he  thinks  may  be  hinderers  or  reprovers  of  their  sweet 
converse  J  he  will  even  cast  a  jealous  eye  upon  his  gold  and  silver 
or  other  property,  because  these  make  him  a  less  easy  and  manage- 
able prey,  and  hence  he  is  of  necessity  displeased  at  the  possession 
of  them  and  rejoices  at  their  loss ;  and  he  would  like  him  to  be 


574  PHAEDRUS. 


wifeless,  childless,  homeless,  as  well ;   and  the  longer  the  better, 
for  the  longer  he  is  all  this,  the  longer  he  will  enjoy  him. 

There  are  some  sort  of  animals,  such  as  flatterers,  which  are 
dangerous  and  mischievous  enough,  and  yet  nature  has  mingled 
a  temporary  pleasure  and  grace  in  their  composition*.  You  may 
say  that  a  courtesan  is  hurtful,  and  disapprove  of  such  creatures 
and  their  practices,  and  yet  for  the  time  they  are  very  pleasant. 
But  the  lover  is  not  only  mischievous  to  his  love,  he  is  also 
extremely  unpleasant  to  live  with.  Equals,  as  the  proverb  says, 
delight  in  equals  ^  equality  of  years  inclines  them  to  the  same 
pleasures,  and  similarity  begets  friendship,  and  yet  you  may  have 
more  than  enough  even  of  this,  and  compulsion  is  always  said  to 
be  grievous.  Now  the  lover  is  not  iMily  nnlilrr  hin  hrlnvrdj  hut 
he  forces  himself  upon  him.  For  he  is  old  and  his  love  is  young, 
and  neither  dayTior  ir^ht  will  he  leave  him  tf  he  caA  help^  and 
necessity  and  the  sting  of  desire  drive  him  on,  and  allure  him 
with  the  pleasure  which  he  receives  from  seeing,  hearing^  -loudi- 
ing,  perceiving  him.  And  therefore  he  is  delighted  toTastcn 
upon  him  and  to  minister  to  him.  But  what  pleasure  or  con- 
solation can  the  beloved  be  receiving  all  thisTlme  ?'  Must  he 
not  feel  the  extremity  of  disgust  when  he  looks  at  an  old 
withered  face  and  the  remainder  to  match,  which  even  in  a 
description  is  not  agreeable,  and  quite  detestable  when  you  are 
forced  into  daily  contact  with  them;  moreover  he  is  jealously 
watched  and  guarded  against  everything  and  everybody,  and  has 
to  hear  misplaced  and  exaggerated  praises  of  himself,  and  censures 
as  inappropriate,  which  are  quite  intolerable  when  the  man  is 
sober,  and,  besides  being  intolerable,  are  published  all  over  the 
world  in  all  their  shamelessness  and  wearisomeness  when  he 
is  drunk. 

And  not  only  while  his  love  continues  is  he  mischievous  and 
unpleasant,  but  when  his  love  ceases  he  becomes  a  perfidious 
enemy  of  him  on  whom  he  showered  his  oaths  and  prayers  and  241 
promises,  and  yet  could  hardly  prevail  upon  him  to  tolerate  the 
tedium  of  his  company  even  from  motives  of  interest.  The 
time  of  payment  arrives,  and  now  he  is  the  servant  of  another 
master;  instead  of  love  and  infatuation,  wisdom  and  temperance 
are  his  bosom's  lords ;  the  man  has  changed,  but  the  beloved  is 
not  aware  of  this;  he  asks  for  a  return  and  recals  to  his  recol- 
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lection  former  acts  and  words,  for  he  fancies  that  he  is  talking 
to  the  same  person,  and  the  other,  being  ashamed  and  not  having 
the  courage  to  tell  him  that  he  has  changed,  and  not  knowing  how 
to  make  good  his  promises,  has  now  grown  virtuous  and  tem- 
perate ;  he  does  not  want  to  do  as  he  did  or  to  be  as  he  was  before. 
Therefore  he  runs  away  and  can  but  end  a  defaulter  ^  quick  as 
the  spinning  of  a  teetotum'  he  changes  pursuit  into  flight,  and  the 
other  is  compelled  to  follow  him  with  passion  and  imprecation, 
not  knowing  that  he  ought  never  from  the  first  to  have  accepted 
a  demented  lover  instead  of  a  sensible  non-lover;  and  that  in 
making  such  a  choice  he  was  yielding  to  a  faithless,  morose,  en- 
vious, disagreeable  beings  hurtful  to  his  estate,  hurtful  to  his 
bodily  constitution,  and  still  more  hurtful  to  the  cultivation  of 
his  mind,  which  is  and  ever  will  be  the  most  honourable  posses- 
sion both  of  gods  and  men.  Consider  this,  fair  youth,  and  know 
that  in  the  friendships  theTover  there  is  no  real  kindness;  he 
has,  .an  appetite  and  wants-to  feed  ttpen  you. 

'As  wolves  love  lambs  so  lovers  love  their  loves.' 

But,  as  I  said  before,  I  am  speaking  in  verse,  and  therefore  I 
had  better  make  an  end ;  that  is  enough. 

Fhaedr.  I  thought  that  you  were  only  half-way  and  were  going  to 
make  a  similar  speech  about  all  the  advantages  of  accepting  the 
non-lover.     Why  don't  you  go  on  ? 

Soc.  Does  not  your  simplicity  observe  that  I  have  got  out  of 
dithyrambics  into  epics;  and  if  my  censure  was  in  verse,  what 
will  my  praise  be  ?  Don't  you  see  that  I  am  already  overtaken 
by  the  Nymphs  to  whom  you  have  mischievously  exposed  me? 
And  therefore  I  will  only  add  that  the  non-lover  has  all  the 
advantages  in  which  the  lover  is  charged  with  being  deficient. 
And  now  I  will  say  no  more;  there  has  been  enough  said  of 
both  of  them.  Leaving  the  tale  to  its  fate,  I  will  cross  the 
2  river  and  make  the  best  of  my  way  home,  lest  a  worse  thing 
be  inflicted  upon  me  by  you. 

Fhaedr.  Not  yet,  Socrates;  not  until  the  heat  of  the  day  has 
passed;  don't  you  see  that  the  hour  is  noon,  and  the  sun  is 
standing  over  our  heads  ?  Let  us  rather  stay  and  talk  over  what 
has  been  said,  and  then  return  in  the  cool. 


*  Lit.  an  oyster-shell. 


576  PHAEDRUS. 


Sac.  Your  love  t)f  discourse,  Phaedrus,  is  superhuman,  simply 
marvellous,  and  I  do  not  believe  that  there  is  any  one  of  your 
contemporaries  who  in  one  way  or  another  has  either  made  or 
been  the  cause  of  others  making  an  equal  number  of  speeches. 
I  would  except  Simmias  the  Theban,  but  all  the  rest  are  far 
behind  you.  And  now  I  do  verily  believe  that  you  have  been  the 
cause  of  another. 

FhaeJr.  That  is  good  news.     But  what  do  you  mean? 

Sac.  I  mean  to  say  that  as  I  was  about  to  cross  the  stream 
the  usual  sign  was  given  to  me  ^  that  is  the  sign  which  never  bids 
but  always  forbids  me  to  do  what  I  am  going  to  do^  and  I 
thought  that  I  heard  a  voice  saying  in  my  ear  that  I  had  been 
guilty  of  impiety,  and  that  I  must  not  go  away  until  I  had 
.made  an  atonement.  Now  I  am  a  diviner,  though  not  a  very 
'good  one,  but  I  have  enough  religion  for  my  own  needs^  as 
you  might  say  of  a  bad  writer — his  writing  is  good  enou^  for 
him.  And,  O  my  friend,  how  singularly  prophetic  is  the  soul! 
For  at  the  time  I  had  a  sort  of  misgiving,  and,  like  Ibycus^  'I 
was  troubled,'  and  I  suspected  that  I  might  be  receiving  honour 
from  men  at  the  expense  of  sinning  against  the  gods.  Now  I 
am  aware  of  the  error. 

Fhaedr.  What  error  ? 

Soc.  That  was  a  dreadful  speech  which  you  brought  with  you, 
and  you  made  me  utter  one  as  bad. 

Fhaedr.  How  was  that  ? 

Soc.  Foolish^  I  say,  and  in  a  degree  impious;  and  what  can  be 
more  dreadful  than  this  ? 

Fhaedr.  Nothing,  if  the  speech  was  really  such  as  you  describe. 

Soc.  Well,  and  is  not  Eros,  the  son  of  Aphrodite,  a  mighty  god  ? 

Fhaedr.  That  is  the  language  of  mankind  about  him. 

Soc.  But  that  was  not  the  language  of  Lysias*  speech  any  more 
than  of  that  other  speech  uttered  throu^  my  lips  when  under 
the  influence  of  your  enchantments,  and  which  I  may  call  yours 
and  not  mine.  For  love,  if  he  be  a  god  or  divine,  cannot  be  evil. 
Yet  this  was  the  error  of  b6th  our  speeches.  There  was  also 
a  solemnity  about  them  which  was  truly  charming;  they  had  no  Mi 
truth  or  honesty  in  them,  and  yet  they  pretended  to  be  something, 
hoping  to  succeed  in  deceiving  the  manikins  of  earth  and  be 
famous  among  them.    And  therefore  I  must  have  a  purgation. 
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And  now  I  bethink  me  of  an  ancient  purgation  of  mytholc^ical 
error  which  was  devised,  not  by  Homer,  for  he  never  had  the  wit 
to  discover  why  he  was  blind,  but  by  Stesichorus,  who  was  a 
philosopher  and  knew  the  reason  why ;  and,  therefore,  when  he 
lost  his  eyes,  for  that  was  the  penalty  which  was  inflicted  upon 
him  for  reviling  the  lovely  Helen,  he  purged  himself.  And  the 
purgation  was  a  recantation,  which  began  with  the  words : — 

'  That  was  a  lie  of  mine  when  I  said  that  thou  never  embarkedst  on  the 
swift  ships,  or  wentest  to  the  walls  of  Troy.* 

And  when  he  had  completed  his  poem,  which   is  called  ^the       X{/^ 
recantation,'  immediately  his  sight  returned  to  him.     Now  I  will      £^ 
be  wiser  than  either  Stesichorus  or  Homer,  in  that  I  am  going  to   ^ 
make  a  recantation  before  I  lose  mine ;  and  this  I  will  attempt,  -^ 
not    as    before,  veiled    and    ashamed,  but  with  forehead  bold    / 
and  bare. 

Fhaedr.  There  is  nothing  which  I  should  like  better  to  hear. 

Soc.  Only  think,  my  good  Phaedrus,  what  an  utter  want  of 
delicacy  was  shown  in  the  two  discourses ;  I  mean,  in  my  own 
and  in  the  one  which  you  recited  out  of  the  book.  Would  not 
any  one  who  was  himself  of  a  noble  and  gentle  natiu'e,  and  who 
loved  or  ever  had  loved  a  nature  like  his  own,  when  he  heard  us 
speaking  of  the  petty  causes  of  lovers'  jealousies,  and  of  their 
exceeding  animosities,  and  the  injuries  which  they  do  to  their 
beloved,  have  imagined  that  our  ideas  of  love  were  taken  from 
some  haunt  of  sailors  to  which  gpod  manners  were  unknown — he 
would  certainly  ndver  have  admitted  the  justice  of  our  censure  ? 

Fbaedr.  Certainly  not. 

Soc.  Therefore,  because  I  blush  at  the  thought  of  this  person, 
and  also  because  I  am  afraid  of  ^^^  pft^  T^ye,  I  desire  to  wash 
down  that  gall  and  vinegar  with  a  wholesome  draught ;  and  I  would 
counsel  Lysias  not  to  delay,  but  to  write  another  discourse,  which 
shall  prove  ^  ceteris  paribus*  that  the  lover  ought  to  be  accepted 
rather  than  the  non-lover. 

Fbaedr.  Be  assured  that  he  shall.  You  shall  speak  the  praises 
of  the  lover,  and  Lysias  shall  be  made  to  write  them  in  another 
discourse.    I  will  compel  him  to  do  this. 

Soc.  You  will  be  true  to  your  nature  in  that,  and  therefore 
I  believe  you. 

pp 
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Vhaedr.  Speak^  and  fear  not. 

Soc.  But  where  is  the  fair  youth  whom  I  was  addressing,  and 
who  ought  to  listen^  in  order  that  he  may  not  be  misled  by  one 
side  before  he  has  heard  the  other  ? 

Phaedr.  He  is  close  at  hand,  and  always  at  your  service. 
Soc.  Know  then,  feir  youth,  that  the  former  discourse  was  that 
of  a  finely-scented  gentleman,  who  is  all  myrrh  and  fragrance,  i\ 
named  Phaedrus,  the  son  of  Vain  Man«  And  this  is  the  recant- 
ation of  Stesichorus  the  pious,  who  comes  from  the  town  of 
Desire,  and  is  to  the  following  effect :  That  was  a  lie  in  which 
I  said  that  the  beloved  ought  to  accept  the  non-lover  and  reject 
the  lover,  because  the  one  is  sane,  and  the  other  mad<  For  that 
might  have  been  truly  said  if  madness  were  simply  an  evil ;  but 
there  is  also  a  madness  which  is  the  special  gift  of  heaven,  and 
the  source  of  the  chiefest  blessin^amongmeK  For  proj^ecy  is 
a  madness,  and  the  prophetess  at  Delphi  and  the  priestesses  of 
Dodona,  when  out  of  their  senses  have  conferred  great  benefits 
on  Hellas,  both  in  public  and  private  life,  but  when  in  their  senses 
few  or  none.  And  I  might  also  tell  you  how  the  Si^  and  other 
persons,  who  have  had  the  gift  of  prophecy,  have  told  the  ftiture 
of  many  an  one  and  guided  them  aright  f  but  that  is  obvious,  and 
would  be  tedious. 

There  will  be  more  reason  in  appealing  to  the  ancient  inventors 
of  names,  who,  if  they  had  thought  madness  a  disgrace  or  dis- 
honour, would  never  have  called  prophecy,  which  is  the  noblest 
of  ^arts,  by.the  very  .same-name  i^uxinXi^iiaviKii)  as  madness,  thus 
i»separably_connecting^them;  but  they  must  have  thought  that 
there  was  an  inspired  madness  which  was  no  disgrace;  for  the 
Cy'     .         two  words,  /yiai/Tu^  and  /xariir^,  are  really  the  same,  and  the  letter 
r  is  only  a  modern  and  tasteless  insertion.    And  this  is  confirmed 
^-)         by  the  name  which  they  gave  to  the  rational  investigation  of 
futurity,  whether  made  by  the  help  of  birds  or  other  signs ;  this  as 
\^  supplying  from  the  reasoning  faculty  insight  and  information  to 
^    human  thought  {vov^  and  loropio),  they  originally  termed  oWotoTix^ 
V      but  the  word  has  been  lately  altered  and  made  sonorous  by  the 
J       :  modern  introduction  of  the  letter  Omega  (otoi^iortic^  and  oJoDif- 
v.^'    I  la-TiK^),  and  in  proportion  as  {yxLurii^  or)  prophecy  is  higher  and 
^      J  more  perfect  than  divination  both  in  name  and  reality,  in  the 
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a  sane  mind  (o;<ii>4^po<n;yiy),  for^the  one,  is  oply  of  human^  but  the 
other  of  divine  origin;.  Again,  where  plagues  and  mightiest  woes 
h^ve'BfeJin  a  race, owing  to  some  ancient  wrath,  there  madness, 
lifting  up  her  voice  and  flying  to  pjay^rs  and  ritffl,  has  come  to 
the  rescue  of  those  who  are  in  need  j  and  he  who  has  part  in  this 
gift,  and  is  truly  possessed  and  duly  out  of  his  mind,  is  by  the 
use  of  purifications  and  mysteries  made  whole  and  delivered  from  . 
evil,  future  as  well  as  present,  and  has  a  release  from  the  calamity 
45  which  afflicts  him.  There  is  also  a  tHrd  lei nr^^  madness^  which> 
is  a  possession  of  the  Mus^s^  this  enters  into  a  delicate  and 
virgin  soul,  and  there  inspiring  frenzy,  awakens  lyric  and  all 
other  numbers ;  with  these  adorning  the  myriad  actions  of  ancient 
heroes  for  the  instruction  of  posterity.  But  he  who,  not  being 
inspired  and  having  no  touch  of  madness  in  his  soul,  comes  to  the 
door  and  thinks  that  he  will  get  into  the  temple  by  the  help  of  art 
— he,  I  say,  and  his  poetry  are  not  admitted  \  the  sane  man  is 
nowhere  at  all  when  he  enters  into  rivalry  with  the  madman. 

I  might  tell  of  many  other  noblejeeds  which  have  sprung 
from  inspired  madness.  And  therefore,  let  no  one  frighten  or 
flutter  us  by  saying  that  temperate  love  is  preferable  to  mad 
love,  but  let  him  fiirther  show,  if  he  would  carry  oflF  the  palm, 
that  love  is  not  sent  by  the  gods  for  any  good  to  lover  or  beloved. 
And  we,  on  our  part,  will  prove  in  answer  to  him  that  the  mad- 
ness rfJoveJs,Jlie-greatest  of  heayeQLS  blessings,  and  the  proof 
shall  be  one  which  the  wise  will  receive,  and  the  witling  dis- 
believe. And,  first  of  all,  let  us  inquire  what  is  the  truth  about 
the  gfl^ft^^^g  f\nH  ^^ti(?nf  of  the  soul,  divine  as  well  as  human. 
And  thus  we  begin  our  proof: 

The^jgil  is  immortal,  for  that  is  immortal  which  b  ever  in 
motion ;  but  that  which  moves  and  is  moved  by  another,  in 
ceasing  to  move  ceases  also  to  live.  Therefore,  only  that  which 
is  selfjQQving^never  ^ling  of  self,  never  ceases  to  move,  and  is 
the  fountain  and  beginning  of  motion  to  all  that  moves  besides. 
Now,  the  beginning  is  unbegotten,  for  that  which  is  begotten  has 
a  beginning;  but  the  beginning  has  no  beginning,  for  if  a  begin- 
ning were  begotten  of  something,  that  would  have  no  beginning. 
But  that,  which  is  uol^eg^en  must  also  be  iudestmctible ;  for  if 
beginning  were  destroyed/tEere"could  be  no  beginning  out  of  any- 
thing, nor  anything  out  of  a  beginning ;  and  all  things  must  have 
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a  beginning.     And   therefore  the  self-moving  is  the   b^inning 
of  motion ;  and  this  can  neither  be  destroyed  nor  begotten,  for  in 
that  case  the  whole  heavens  and  all  generation  would  collapse  and 
stand  still,  and  never  again  have  motion  or  birth.    But  if  the  self* 
moving  is  immortal,  he  who  affirms  that  self-motion  is  the  very 
idea  and  essence  of  the  soul  will  not  be  put  to  confusion*    For  the 
body  which  is  moved  from  without  is  soulless  3   but  that  which  is 
moved  from  within  has  a  soul,  and  this  is  involved  in  the  nature 
of  the  souL    But  if  the  soul  be  truly  affirmed  to  be  the  self- 24 
moving^  then  must  she  also  be  without  beginning,  and  immortal 
Enough  of  the  souFs  immortality. 
(jT  Her  form  is  a  theme  of  divine  and  large  jclis^>ur«^-  human 

^  A^>'^"*\  language  may,  however,  speak  of  this  briefly,  and  in  a  figure^^ 
Let  our  figure  be  of  a  composite  nature — a  pair^  winged  horsey 
and  a  tharioteer.  Now  the  winged  horses  and  the  charioteer 
of  the  gods  are  all  of  them  noble,  and  of  noble  breed,  while  ours 
are  mixed ;  and  we  have  a  charioteer  who  drives  them  in  a  pair, 
and  one  of  them  is  noble  and  of  noble  origin,  and  the  othe^ 
is  ignoble  and  of  ignoble  origin ;  and,  as  might  be  expected,  there 
is  a  great  deal  of  trouble  in  managing  them.  I  will  endeavour  to 
explain  to  you  in  what  way  the  mortal  differs  from  the  immortal 
creature.  The  soul  or  animate  being  has  the  care.of  the  inanimate, 
.  ^  ^\and  traverses  the  whole  heaven  in  divers  forms  appearing^ — 
•/^  when  perfect  and  fully  winged  she  soars  upward,  and  is  the  ruler 
^^'  ofjthe_JUiiverse ;  while  the  in^)erfect_  SQulJoses  her  feathers,  and 

drooping  in  her  flight  at  last  settles  on  the  solid  grounds- 
there,  finding  a  home,  she  receives  an  earthly  frame  which  ap- 
pears to  be  self-moved,  but  is  really  moved  by  Jier  power; 
this  composition  of  soul  and  body  is  called  a  living  and  mortal 
creature^  For  no  such  union  can  be  reasonably  believed,  or  at  all 
proved  to  be  other  than  mortal;  although  fancy  may  imagine 
a  god  whom,  not  having  seen  nor  surely  known,  we  invent — such 
an  one,  an  immortal  creature  having  a  body,  and  having  also  a  soul 
which  have  been  united  in  all  time.  Let  that,  however,  be  as 
God  wills,  and  be  spoken  of  acceptably  to  him.  But  the  reason 
^  >rhy  the  soul  loses  her  feathers  should  be  explained,  and  is 
as  follows: 
V  The  wing  is  intended  to  soar  aloft  and  carry  that  which  gravi- 

tates downwards  into  the  upper  region,  which  is  the  dwelling  of 
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the  gods;  and  this  is  that  eletQent.of  thejbody  whichJ&JOiqst-akin 
to  the  divine.  Now  the_diYine.  is  beauty^JBKisdom^  goodness,  and 
the  like;  and  by  these  the  wing  of  the  soul  is  nourished^  and 
grows  apace ;  but  when  fed  upon  evil  and  foulness,  and  the  like,  ^ 
wastes  and  falls  away.  2>us,  the  mighty  lord  holding  the  reins 
of  a  winged  chariot,  leads  the  way  in  heaven,  ordering  all  and 
7  caring  for  all;  and  there  follows  him  the  heavenly  array  of  gods 
and  demi-gods,  divided  into  eleven  bands ;  for  only  Hestia  is  left 
at  home  in  the  house  of  heaven;  but  the  rest  of  the  twelve 
greater  deities  march  in  their  appointed  order.  And  they  see  in 
the  interior  of  heaven  many  blessed  sights ;  and  there  are  ways  to 
and  fro,  along  which  the  happy  gods  are  passing,  each  one  fulfilling 
his  own  work ;  and  any  one  may  follow  who  pleases,  for  jealousy 
has  no  place  in  the  heavenly  cfaoir«  This  is  within  the  heaven. 
But  when  they  go  to  feast  and  festival,  then  they  move  right  up 
the  steep  ascent,  and  mount  the  top  of  the  dome  of  heaven.  Now 
the  chariots  of  the  gods,  self-balanced,  upward  glide  in  obedience 
to  the  rein ;  but  the  others  have  a  difficulty,  for  the  steed  who  has 
evil  in  him,  if  he  has  not  been  properly  trained  by  the  charioteer, 
gravitates  and  inclines  and  sinks  towards  the  earth: — and  this 
is  the  hour  of  agony  and  extremest  conflict  of  the  soul.  For 
the  immortal  souls,  when  they  are  at  the  end  of  their  course, 
go  out  and  stand  upon  the  back  of  heaven,  and  the  revolution  of 
the  spheres  carries  them  round,  and  they  behold  the  world  beyond. 
Now  of  the  heaven  which  is  above  the  heavens,  no  earthly  poet 
has  sung  or  everwill  sing  in  a  worthy  manner,  flut  I  must  tell, 
for  I  am  bound  to  speak  truly  when  speaking  of  the  truth*  TTie 
colourless. and  formless  andjntangible  essence  is  visible  to  the 
mind,  which  is  the  only  lord  of  the  souU  Circling  around  this 
in  the  region  above  the  heavens  is  the  place  of  true  knowledge* 
And  as  the  divine  intelligence,  and  that  ~c^  every  other  soul 
which  is  rightly  nourished,  is  fe^  upon  mind  ^q^i  pgreknowledggj^ 
such  an  intelligent  soul  is  glad  at  once  more  beholding  being; 
and  feeding  on  the  sig^t  of  truth  is  replenished,  untiLthe  revo- 
lution of  the  worlds  brings  her  _round  again  to  the  same  place. 
During  the  revolution  she  beholds  justice,  temperance,  and  know- 
ledge absolute,  not  in  the  form  of  generation  or  of  relation,  which  - 
men  call  existence,  but  knowledge  absolute  in  existence  absolute ; 
and  beholding  other  existences  'in  like  manner,  and  feeding  upon 
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them,  she  passes  down  into  the  interior  of  the  heavens  and 
returns  home,  and  there  the  charioteer  putting  up  his  horses  at 
the  stall,  gives  them  ambrosia  to  eat  and  Acctar  to  drink* 

This  is  the  life  of  the  gods;  but  of  other  souls,  that  whidi 
follows  God  best  and  is  likest  to  him  lifts  the  head  of  the  2^ 
charioteer  into  the  outer  world,  and  is  carried  round  in  the 
revolution,  troubled  indeed  by  the  steeds,  and  beholding  true 
being,  but  hardly ;  another  rise§^  and  ^ll^.And.,5eS,-aad_agLin 
feilsto.seeJj}uceason  of  the. unruliness  of  the  stcedg^%  The  rest 
of  the  souls  are  also  longing  after  the  upper  world  and  they  all 
follow,  but  not  being  strong  enough  they  sink  into  the  gulph 
as  they  are  carried  round,  plunging,  treading  on  one  another, 
striving  to  be  first;  and  there  is  confusion  and  the  extremity 
of  eflFbrt,  and  many  of  them  are  lamed  or  have  their  wings 
broken  through  the  ill-driving  of  the  charioteers ;  and  all  of  tiiem 
after  a  fruitless  toil  go  away  without  being  initiated  into  tiie 
mysteries  of  being,  and  are  nursed  with  the  food  of  opinion. 
The  reason  of  their  great  desire  to  behold  the4>lain  of  trutb.is 
that  the  food  which  is  suited  to  the  highest  part  of  the  soul 
comes  out  of  that  meadow;  and  the  wing  on  which  the  soul 
soars  is  nourished  with  this.  And  there  is  a  law  of  the  goddess 
Retribution,  that  the  soul  which  attains  any  vision  of  truth  in 
company  with  the  god  is  preserved -iromJi^m  until  the  next 
period,  and  he  who  always  attains  is  always  unharmed.  But  when 
she  is  unable  to  follow,  and  fails  to  behold  the  vision  of  truth, 
and  through  some  ill-hap  sinks  beneath  the  double  load  of  for- 
getfiilness  and  vice,  and  her  feathers  iaH~fr6rirheFana~She  drops 
to  earth,  then  the  law  ordains  that  this  soul  shalLia .the  first 
/  generation  pass,  not  into  that  of  any  other  animal,  but  only  of 
man;  and  the  soul  which  has  seen  most  of  truth  shall  come  to 

^the  birth  as  a  philosopher,  or  artist,  or  musician^^j^r-'loVer ;  that 
\  which  has  seen  truth  in  the  second  degree  shall  be  a  righteous 
king  or  warrior  or  lord ;  the  soul  which  is  of  the  third  class 
shall  be  a  politician,  or  economist,  or  trader;  the  fourth  shall 
\be  a  lover  of  gymnastic  toils,  or  a  physician ;  the  fifth  a  prophet 
or  hierophant ;  to  the  sixth  a  poet  or  imitator  will  be  appropriate; 
to  the  seventh  the  life  of  an  artisan  or  husbandman;  to  the 
eighth  that  of  a  sophist  or  demagogue;  to  the  ninth  that  of  a 
tyrant ; — all  these  are  states  of  probation,  in  which  he  who  lives 
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righteQuslxJinprDKes^.and  he  who  lives  unrighteously  deteriorates 

Ten  thousand^years  must  elapse  before  the  soul  can  return  to 
the  pEDarfrom  whence  she  came,  for  she  cannot  grow  her  wings 
^  in  less;  only  the  soul  of  a  philosopher,  guileless  and  true,  or 
the  soul  oi  a  lover^who  is,  not  without  philosophy,  may  acquire 
wing_ifi_the3hird'Tccttfring-.periQd  of  a  tlK>usand  years:  and  if 
they  choose  this  life  three  times  in  succession,  then  they  have 
their  wings  given  them,  and  go  away  at  the  end  of  three  thousand 
years.  But  the  others  receive  judgment  when  they  have  com- 
pleted their  first  life,  and  after  the  judgm?nL_they  go,  some  of 
them  to  the  houses  of  correction  which  are  under  the  earth,  and 
are  punished;  others  to  some  place  in  heaven  whither  they  are 
lightly  borne  by  justice,  and  there  they  live  in  a  manner  worthy 
of  the  life  which  they  led  here  when  in  the  form  of  men.  And 
at  the  end  of  the  first  thousand  years  the  good  souls  and  also 
the  evil  souls  both  come  to  cast  lots  and  choose  their  second 
life^Tl^lffii^Imay  take  any  thaF  they'lHce. "  Attd  ^fccn  Ae  souh 
of  the  man  may  pass  into  the  life  of  a  beast,  or  from  the  beast 
again  into  the  i^ian.  But  the  soul  of  him  who  has.  never  seen  the » 
truth  will  not  pass  into  the  human  form,  for  man  ought'  to  have! 
intelligence,  as  they  say,  'secundum  speciem,*  proceeding  from 
many  particulars  of  sense  to  one  conception  of  reason ;  and  this 
is  the  .recollection  of  those  things  which  our  soul  oncc^saw  when 
in  company  with  God — when  looking  down  from  above  on  that 
which  we  now  call  being  and  upwards  towards  the  true  being.  And 
therefore  the  mi^  of  the  philosopher  alone  hasjyings^_and  this 
is  just,  for  he  is  always,  according  to  the  measure  of  his  abilities, 
cljj^ing  in  recollection  to  those  things  in  which  God  abides,  and 
in  beholdirig^which  Me  is  what  he  is.  And  he  who  employs 
aright  these  memories  is  ever  being  initiated  into  perfect  mys-  / 
teries  and  alone  becomes  truly  perfect.  But,  as  he  forgets  earthly  S 
interests  and  is  rapt  in  the  divine,  the  vulgar  deem  him  mad,  and 
rebuke  him ;  they  do  not  see  that  he  is  inspired. 

Thus  far  I  have  been  speaking  of  the  fourth  and  last  kind  of 
madness,  which  is  imputed  to  him  who,  when  he  sees  the  beauty 
of  earth,  is  transported  with  the  recollection  of  the  true  beauty ; 
he  would  like  to  fly  away,  but  he  cannot ;  he  is  like  a  bird  flutter- 
ing and   looking  upward  and  careless  of  the  world  below;  and 
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S^"^^  ^Hffvjfi  fl^^r^tforp  estpgmf^fj  mad^    And  I  have  shown  that  this  is 
oraiMnspirations  the  noblest  and  best,  and  comes  of  the  best, 
^^   and  that  he  who  Tias  part  or  lot  in  this  madness  is  called  a  lover 

A       of  tbfi~J>eauti^iL    For,  as  has  been  already  said,  ev^g  soul  of 
man  has  in  the  way  of  nature  beheld  truebpng;  this  was  the 

\         condition  of  her  passing  into  the  form  oFman.     But  all  men  do 25 

not  easily  recall  the  things  of  the  other  world  \  they  may  have 
4.       seen  them  for  a  short  time  only,  or  they  may  have  been  unfbr- 

^^■^  tunate  when  they  fell  to  earth,  and  may  have  lost  the  memory 

-fAfly     of  the  holy  things  which  they  saw  there  through  some  evil  and 
^    corrupting  association.    Few  there  are  who  retain  the  remem- 
brance of  them  sufficiently;  and  they,  when  they  behold  any 
image  of  that  other  world,  are  rapt  in  amazement ;  but  they  are 

,         ignorant  of  what  this  means,  because  they  have  no  clear  percep- 

\a       tions.     For  there  is  no  light  in  the  earthly  cogies^ofjystice  or 
temperance   or  any  of  the  higher  qualities  which  are   precious 

V  to  souls :  they  are  seen  but  through  a  glass  dimly ;  and  there 
are  few  who,  going  to  the  images,  behold  in  them  the  realities, 
and  they  only  with  diflBculty.  They  might  have  seen  beauty 
shining  in  brightness,  when,  with  the  happy  band  following 
in  the  train  of  Zeus,  as  we  philosophers  did,  or  with  other  gods 
as  others  did,  they  saw  a  vision  and  were  initiated  into  most 
blessed  mysteries,  which  we  celebrated  in  our  statgj)£4&aocence; 
and  having  no  feeling  of  evils  as  yet  to  come ;  beholding  appari- 
tions innocent  and  simple  and  calm  and  happy  as  in  a  mystery ; 
shining  in  pure  light,  pure  ourselves  and  not  yet  enshrined  in 
that  living  tomb  which  we  carry  about,  now  that  we  are  im- 
prisoned in  the  body,  as  in  an  oyster-shell.  Let  me  linger  thus 
long  over  the  memory  of  scenes  which  have  passed  away. 

But  of  beauty,  I  repeat  again  that  we  saw  her  there  shining 
in  company  with  the  celestial  forms;  and  coming  to  earth  we 
find  her  here  too,  shining  in  clearness  through  the  clearest 
aperture  of  sense.  For  sight  is  the  keenest  of  our  bodily  senses; 
though  not  by  that  is  wisdom  seen,  for  her  loveliness  would  have 
been  transporting  if  there  had  been  a  visible  image  QL-her,  and 
this  is  true  of  the  loveliness  of  the  other  ideas  as  well.  But 
beauty  only  has  this  portion,  that  she  is  at  once  the  loveliest  and 
also  the  most  apparent.  Now  he  who  has  not  been  lately  initiated 
or  who  has  become  corrupted,  is  not  easily  carried  out  of  this 
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world  to  the  sight  of  absolute  beauty  in  the  other;  he  looks  only 
at  that  which  has  the  name  of  beauty  in  this  world,  and  instead 
of  being  ^wedat-4h€  right  of  Jieiy  like  a  brutish  beast  he  rushes 
;i  on^to^  enjoy,  andJbegct;  he  takes  wantonness  to  his  bosom,  and  is 
not  afraid  or  ashamed  of  pursuing  pleasure  in  violation  of  nature. 
But  he  whose  initiation  is  recent,  and  who  has  been  the  spectator 
of  many  glories  in  the  other  world,  is  amazed  when  he  sees  any 
one  having  a  godlike  face  or  form,  which  is  the  expression  or 
imitation  of  divine  beauty ;  and  at  first  a  shudder  runsjthrough 
him,  and_some  ^mj^jving^  of  a  former  world  steals  over  him ; 
then  looking  upon  the  face  of  his"  ^beloved  as  "of  a  god  he 
reverences  him,  and  if  he  were  not  afraid  of  being  thought  a 
downright  madman,  he,  would- sacrifice. JQ  his  beloved  as  to  the 
image  of  a  god;  then  as  he  gazes  on  him  thereis  a  sort  H^ 
reactiSi,  an^lihe  shudder  naturally  passes  into  an  unusual  heat 
and  perspiration;  for,  as  he  receives  the  effluence  of  beauty 
through  the  eyes,  the  wing  moistens  and  he  warms.  And  as  he  / 
warms,  the  parts  out  of  which  the. wing  grew,  and  which  had  been  ^  -^^ 
hitherto  closed  and  rigid,  and  had  prevented  the  wing  from 
shooting  forth  are  melted,  and  as  nourishment  streams  upon  him,  k'^ 
the  lower  end  of  the  wing  begins  to  swell  and  grow  from  the 
root  upwards,  extending  under  .the  whole  soul — for  once  the  whole 
was  winged.  Now  during  this  process  the  whole  soul  is  in 
a  state  of  eflFervescence  and  irritation,  like  the  state  of  irritation 
and  pain  in  the  gums  at  the  time  of  cutting  teeth ;  in  like  manner 
the  soul  when  b^inning  to  grow  wings  has  inflammation  and 
pains  and  ticklings,  and  when  looking  at  the  beauty  of  youth 
she  receives  the  sensible  warm  traction  of  particles  which  flow 
towards  her,  therefore  called  attraction  (i)utc/)os),  and  is  refreshed 
and  warmed  by  them,  and  then  she  ceases  from  her  pain  with  joy. 
But  when  she  is  separated  and  her  moisture  fails,  then  the  orifices 
of  the  passages  out  of  which  the  wing  shoots  dry  up  and  close, . 
and  intercept  the  germ  of  the  wing;  which,  being  shut  up 
within  in  company  with  desire,  throbbing  as  with  the  pulsations 
of  an  artery,  pricks  the  aperture  which  is  nearest,  until  at  length 
the  entire  soul  is  pierced  and  maddened  and  pained,  and  at  the  re- 
collection of  beauty  is  again  delighted.  And  from  both  of  them  to- 
gether the  soul  is  oppressed  at  the  strangeness  of  her  condition,  and 
is  in  a  great  strait  and  excitement,  ai^  in  her  madness  can  neither 
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sleep  by  night  nor  abide  in  her  place  by  day.  And  wherever  she 
thinks  that  she  will  behold  the  beautiful  one,  thither  in  her  desire 
she  runs.  And  when  she  has  seen  him,  and  drunk  rivers  of 
desire,  her  constraint  is  loosened,  and  she  is  refreshed,  and  has  no 
more  pangs  and  pains;  and  this  is  the  sweetest  erf* all  pleasures  at  the 
time,  and  is  the  reason  why  the  soul  of  the  lover  never  forsakes  j$i 
his  beautiful  one,  whom  he  esteems  above  all ;  he  has  forgotten 
his  mother  and  brethren  and  companions,  and  he  thinks  nothing 
of  the  neglect  and  loss  of  his  property ;  and  as  to  the  rules  and 
proprieties  of  life,  on  which  he  formerly  prided  himself^  he  now 
despises  them,  and  is  ready  to  sleep  and  serve,  wherever  he  is 
allowed,  as  near  as  he  can  to  his  beautiful  one  who  is  not  only  the 
object  of  his  worship^  but  thejin|y  phyj^jfjanjwhojcajijheal  lyxn  in 
his  extreme  agony*  And  this  state,  my  dear  imaginary  youth,  is  by 
men  called  love,  and  among  the  gods  has  a  name  which  you,  in 
your  simplicity,  may  be  inclined  to  mock;  there  are  two  lines 
in  honour  of  love  in  the  Homeric  Apocrypha  in  which  the  name 
occurs^  One  of  them  is  rather  outrageous,  and  is  not  quite 
metrical ;  they  are  as  follow : — 

'Mortals  call  him  Eros  (love), 
But  the  immortals  call  him  Pteros  (fluttering  dove). 
Because  fluttering  of  wings  is  a  necessity  to  him.' 

You  may  believe  this  or  not  as  you  like.    At  any  rate  the  loves 
of  lovers  and  their  causes  are  such  as  I  have  described. 

Now  the  lover  who  is  the  attendant  of  Zeus  is  better  able 
to  bear  the  winged  god,  and  can  endure  a  heavier  burden  ;  but  the 
attendants  and  companions  of  Ares,  when  under  the  influence 
of  love,  if  they  fancy  that  they  have  been  at  all  wronged,  are 
ready  to  kill  and  put  an  end  to  themselves  and  their  beloved. 
And  in  like  manner  he  who  follows  in  the  train  of  any  other  god 
honours  him,  and  imitates  him  as  far  as  he  is  able  while  the  Im- 
pression lasts ;  and  this  is  his  way  of  life  and  the  manner  of  his 
behaviour  to  his  beloved  and  to  every  other  in  the  first  period 
of  his  earthly  existence,.  Every  one  chooses  the  objectirf  his  affec- 
tions according  to  his  character,  and  this  he  makes  his^d,  and 
fashions  and  adorns  as  a  sort  of  image  which  he  is  to  fall  down 
and  worship.  The  followers  of  Zeus  desire  that  their  beloved 
should  have  a  soul  like  hiajj    ^nd,  therefore,  they  seek   some 
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I^ilosophical  and  imperial  nature,  and  when  they  have  found  him 
and  loved  him,  they  do  all  they  can  to  create  such  a  nature  in  him, 
and  if  they  have  no  experience  hitherto,  they  learn  of  any  one 
who  can  teach  them,  and  themselves  follow  in  the  same  way.   And 
}3  they  have  the  less  difficulty  in  finding  the  nature  of  their  own  god 
in  themselves,  because  they  have  been  compelled  to  gaze  intensely   ^  j  ^ 
on  him;  their  recollection  clings  to  him,  and  they  become  possessed   . .     -.  o^  - 
by  him,  and  receive  his  character  and  ways,  as  far  as  man  can  par- 
ticipatr  in  God,    These  they  attribute  to  the  beloved,  and  they 
love  him  all  the  more,  and  if  they  draw  inspiration  from  Zeus, 
like  the  Bacchic  Nymphs,  they  pour  this  out  upon  him  in  order  to         -"■  ' 
make  him  as  like  their  god  as  possible.   But  those  who  are  the  fol-  h 

lowers  of  Hera  seek  a  royal  love,  and  when  they  have  found  him  .    J)  ^ 

they  do  the  same  with  him ;  and  in  like  manner  the  followers  of         .^ 
Apollo,  and  of  every  other  god  walking  in  the  ways  of  their  god,  ,_^  /f 

seek  a  love  who  is  to  be  like  their  god,  and  when  they  have  ^ 

found  him,  they  themselves  imitate  their  god,  and  persuade  their 
love  to  do  the  same,  and  bring  him  into  harmony  with  the  form 
and  ways  of  the  god  as  fer  as  they  can ;  for  they  have  no  feelings 
of  envy  or  mean  enmity  towards  their  beloved,  but  they  do  their 
utmost  to  create  in  him  the  greatest  likeness  of  themselves  and 
the  god  whom  they  honour.  And  the  desire  of  the  lover,  if 
effected,  and  the  initiation  of  which  I  speak  into  the  mysteries 
of  true  love,  is  thus  fair  and  blissful  to  the  beloved  when  he  is 
chosen  by  the  lover  who  is  driven  mad  by  love.  Now  the  beloved 
or  chosen  one  is  taken  captive  in  the  following  manner : — 

As  I  said  at  the  beginning  of  this  tale,  I  divided  each  soul  into    ^ 
three  parts,  two  of  them  having  the  forms  of  horses  and   the    (^  C 
third  that  of  a  charioteer ;   and  one  of  the  horses  was  good  and      '   "' 
the  other  bad,  but  I  have  not  yet  explained  the  virtue  and  vice 
of  either,  and  to  that  I  will  now  proceed.     The  well-conditioned 
horse  is  erect  and  well-formed ;  he  has  a  lofty  neck  and  an  aquiline 
nose,  and  his  colour  is  white,  and  he  has  dark  eyes  and  is  a 
lover  of  honour  and  modesty  and  temperance,  and  the  follower 
of  true  glory ;  he  needs  not  the  touch  of  the  whip,  but  is  guided 
by  word  and  admonition  only.    Whereas  the  other  is  a  large  mis- 
shapen animal,  put  together  anyhow;  he  has  a  strong  short  neck;  he 
is  flat-faced  and  of  a  dark  colour,  grey-eyed  and  bloodshot,  the 
mate  of  insolence  and  pride,  shag-eared,  deaf,  hardly  yielding 
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to  blow  or  spur.  Now  when  the  charioteer  beholds  the  vision  of 
love,  and  has  his  whole  soul  warmed  with  sense,  and  is  full  of 
tickling  and  desire,  the  obedient  steed  then  as  always  under  ^i 
the  government  of  shame,  refrains  himself  from  leaping  on  the 
beloved ;  but  the  other,  instead  of  heeding  the  blows  of  the  whip, 
prances  away  and  gives  all  manner  of  trouble  to  his  companion 
and  to  the  charioteer,  and  urges  them  on  towards  the  beloved 
and  reminds  them  of  the  joys  of  love.  They  at  first  indignantly 
oppose  him  and  will  not  be  urged  on  to  do  terrible  and  un- 
lawful deeds;  but  at  last,  when  there  is  no  end  of  evil,  they 
yield  and  sufier  themselves  to  be  led  on  to  do  as  he  bids  them. 
And  now  they  are  at  the  spot  and  behold  the  flashing  beauty 
of  the  beloved.  But  when  the  charioteer  sees  that,  his  memory 
is  carried  to  the  true  beauty,  and  he  beholds  her  in  company 
with  Modesty  set  in  her  holy  place.  And  when  he  sees  her  he 
is  afraid  and  falls  back  in  adoration,  and  in  falling  is  compelled 
to  pull  back  the  reins,  which  he  does  with  such  force  as  to  bring 
^  both  the  steeds  on  their  haunches,  the  one  willing  and  unresist- 
-^j.  ,  i)  ring,  the  unruly  one  very  unwilling;  and  when  they  have  gone 
^  back  a  little,  the  one  is  overflowing  with  shame  and  wonder, 
^'^  and  pours  forth  rivers  of  perspiration  over  the  entire  soul;  the 
other,  when  the  pain  is  over  which  the  bridle  and  the  fall  had 
given  him,  having  with  difficulty  taken  breath,  is  full  of  wrath  and 
reproaches,  which  he  heaps  upon  the  charioteer  and  his  fellow- 
steed,  as  though  from  want  of  courage  and  manhood  they  had 
been  false  to  their  agreement  and  guilty  of  desertion.  And,  when 
they  again  decline,  he  forces  them  on,  and  will  scarce  yield  to 
their  request  that  he  would  wait  until  another  time.  Returning 
at  the  appointed  hour,  they  make  as  if  they  had  forgotten, 
and  he  reminds  them,  fighting  and  neighing  and  dragging  them, 
until  at  length  he  on  the  same  thoughts  intent,  forces  them  to 
draw  near.  And  when  they  are  near  he  stoops  his  head  and 
puts  up  his  tail,  and  takes  the  bit  in  his  mouth  and  pulls  shame- 
lessly. Then  the  charioteer  is  worse  off  than  ever;  he  drops 
at  the  very  start,  and  with  still  greater  violence  draws  the  bit 
out  of  the  teeth  of  the  wild  steed  and  covers  his  abusive  tongue 
and  jaws  with  blood,  and  forces  his  legs  and  haunches  to  the 
ground  and  punishes  him  sorely.  And  when  this  has  happened 
several  times  and  the  villain  has  ceased  from  his  wanton  way. 
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he  is  tamed  and  humbled,  and  follows  the  will  of  the  charioteer, 
and  when  he  sees  the  beautiful  one  he  is  ready  to  die  of  fear. 
And  from  that  time  forward  the  soul  of  the  lover  follows  the 
beloved  in  modesty  and  holy  fear- 

And  so  the  beloved  who,  like  a  god,  has  received  every  true 
and  Ic^al  service  from  his  lover,  not  in  pretence  but  in  reality, 
being  also  himself  of  a  nature  friendly  to  his  admirer,  if  in 
former  days  he  has  blushed  to  own  his  passion  and  turned  away 
his  lover,  because  his  youthful  companions  or  others  slanderously 
told  him  that  he  would  be  disgraced,  now  as  years  advance,  at 
the  appointed  age  and  time  is  led  to  receive  him  into  com- 
munion. For  fete  which  has  ordained  that  there  shall  be  no 
friendship  among  the  evil  has  also  ordained  that  there  shall  ever 
be  friendship  among  the  good.  And  when  he  has  received  him 
into  communion  and  intimacy,  then  the  beloved  is  amazed  at 
the  good  will  of  the  lover ;  he  recognises  that  the  inspired  friend 
is  worth  all  other  friendship  or  kinships,  which  have  nothing  of 
friendship  in  them  in  comparison.  And  as  he  continues  to  feel 
this  and  approaches  and  embraces  him,  in  gymnastic  exercises 
and  at  other  times  of  meeting,  then  does  the  fountain  of  that 
stream,  which  Zeus  when  he  was  in  love  with  Ganymede  called 
desire,  overflow  upon  the  lover,  and  some  enters  into  his  soul, 
and  some  when  he  is  filled  flows  out  again,  and  as  a  breeze 
or  an  echo  leaps  from  the  smooth  rocks  and  rebounds  to  them 
again,  so  does  the  stream  of  beauty,  passing  the  eyes  which  are 
the  natural  doors  and  windows  of  the  soul,  return  again  to  the 
beautiful  one;  there  arriving  and  fluttering  the  passages  of  the 
wings,  and  watering  them  and  inclining  them  to  grow,  and 
filling  the  soul  of  the  beloved  also  with  love.  And  thus  he  loves, 
but  he  knows  not  what;  he  does  not  understand  and  cannot 
explain  his  own  state;  he  appears  to  have  caught  the  infection 
of  another's  eye;  the  lover  is  his  mirror  in  whom  he  is 
beholding  himself,  but  he  is  not  aware  of  this.  When  he  is  with 
the  lover,  both  cease  from  their  pain,  but  when  he  is  away  then 
he  longs  as  he  is  longed  for,  and  has  love's  image,  love  for  love 
(Anteros)  lodging  in  his  breast,  which  he  calls  and  deems  not 
love  but  friendship  only,  and  his  desire  is  as  the  desire  of  the 
other,  but  weaker ;  he  wants  to  see  him,  touch  him,  kiss,  embrace 
him,  and  not  long  afterwards  his  desire  is  accomplished.    Now, 
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when  they  meet,  the  wanton  steed  of  the  lover  has  a  word  to 
say  to  the  charioteer;  he  would  like  to  have  a  little  pleasure 
as  a  return  for  many  pains,  but  the  wanton  steed  of  the  beloved  25 
says  not  a  word,  for  he  is  bursting  with  passion  ixdiich  he  under- 
stands not,  but  he  throws  his  arms  round  the  lover  and  embraces 
him  as  his  dearest  friend ;  and,  when  they  are  side  by  side,  he 
is  not  in  a  state  in  which  he  can  refuse  the  lover  anything,  if 
he  ask  him,  while  his  fellow-steed  and  the  charioteer  oppose  him 
with  shame  and  reason.  A£t^r  Jthis  their  happiness  depends  upon 
their  sej£:cantrol ;  if  the  better  elements  of  the  mind  which 
lead  to  order  and  philosophy  prevail,  then  they  pass  their  life  in 
this  world  in  happiness  and  harmony — masters  of  themselves  and 
orderly — enslaving  the  vicious  and  emancipating  the  virtuous 
elements ;  and  when  the  end  comes,  being  light  and  ready  to  fly 
away,  they  conquer  in  one  of  the  three  heavenly  or  truly.  Olympian 
victories;  nor  can  human  discipline  or  divine  inspiration  confer 
any  greater  blessing  on  man  than  this.  If,  on  the  other  hand, 
they  leave  philosophy  and  lead  the  lower  life  of  ambition,  then, 
probably  in  the  dark  or  in  some  other  careless  hour,  the  two 
wanton  animals  take  the  two  souls  when  off  their  guard  and  bring 
them  together,  and  they  accomplish  that  desire  of  their  hearts  whidi 
to  the  many  is  bliss ;  and  this  having  once  enjoyed  they  continue 
to  enjoy,  yet  rarely  because  they  have  not  the  approval  of  the 
whole  soul.  They  too  are  dear,  but  not  so  dear  to  one  another 
as  the  others,  either  at  the  time  of  their  love  or  afterwards. 
They  consider  that  they  have  given  and  taken  from  each 
other  the  most  sacred  pledges,  and  they  may  not  break  them 
and  fall  into  enmity.  At  last  they  pass  out  of  the  body, 
unwinged,  but  eager  to  soar,  and  thus  obtain  no  mean  re- 
ward of  love  and  madness.  For  those  who  have  once  begun  the 
heavenward  pilgrimage  may  not  go  down  again  to  darkness  and 
the  journey  beneath  the  earth,  .but  they  live  in  light  always; 
happy  companions  in  their  pilgrimage,  and  when  the  time  comes 
at  which  they  receive  their  wings  they  have  the  same  plumage 
because  of  their  love. 

Thus  great  are  the  heavenly  blessings  which  the_  friendship  of 
a  lover  will  confer  on  you,  my  youth.  Whereas  the  attachment 
of  the  non-lover  which  is  just  a  vulgar  compound  of  temperance 
and  ni^ardly  earthly  ways  and  motives,  will  breed  meanness— 
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praised  by  the  vulgar  as  virtue  in  your  inmost  soul;  will  s^d 
7  you  bowling  round  the  earth  during  a  period  of  nine  thousand 
years,  and  leave  you  a  fool  in  the  world  below^ 

And  thus,  dear  Eros,  I  have  made  and  paid  my  recantation, 
as  well  as  I  could  and  as  fcdrly  as  I  could;  the  poetical  figures 
I  was  compelled  to  use,  because  Phaednis  would  have  them.  And 
now  forgive  the  past  and  accept  the  present,  and  be  gracious 
and  merciful  to  me,  and  do  not  deprive  me  of  sight  or  take 
from  me  the  art  of  love,  but  grant  that  I  may  be  yet  more 
esteemed  in  the  eyes  of  the  fain  And  if  Phaednis  or  I  myself 
said  anything  objectionable  in  our  first  speeches,  blame  Lysias, 
who  is  the  father  of  the  brat,  and  let  us  have  no  more  of  his 
progeny ;  bid  hira  study  philosophy,  like  his  brother  Polemarchus; 
and  then  his  lover  Phaednis  will  no  longer  halt  between  two,  but 
dedicate  himself  wholly  to  love  and  philosophical  discourses. 

PhaeJr.  I  say  with  you,  Socrates,  may  this  come  true  if  this 
be  for  my  good.  But  why  did  you  make  this  discourse  of 
yours  so  much  finer  than  the  other?  I  wonder  at  that.  And 
I  begin  to  be  afraid  that  I  shall  lose  conceit  of  Lysias,  even 
if  he  be  willing  to  make  another  as  long  as  yours,  which  I 
doubt.  For  one  of  our  politicians  lately  took  to  abusing  him 
on  this  very  account ;  he  would  insist  on  calling  him  a  speech- 
writer.  So  that  a  feeling  of  pride  may  probably  induce  him  to 
give  up  writing. 

Soc.  That  is  an  amusing  notion;  but  I  think  that  you  are 
a  little  mistaken  in  your  friend  if  you  imagine  that  he  is 
frightened  at  every  noise;  and,  possibly,  you  think  that  his  as- 
sailant was  in  earnest  ? 

Phaedr.  I  thought,  Socrates,  that  he  was.  And  you  are  aware 
that  the  most  powerful  and  considerable  men  among  our  statesmen 
are  ashamed  of  writing  speeches  and  leaving  them  in  a  written 
form  because  they  are  afraid  of  posterity,  and  do  not  like  to 
be  called  sophists. 

Soc.  I  don't  know  whether  you  are  aware,  Phaednis,  that  the 
*  sweet  elbow  3*  of  which  the  proverb  speaks  is  really  derived  from 
the  long  and  difficult  arm  of  the  Nile.  And  you  appear  to  be 
equally  unaware  of  the  fact  that  this  sweet  elbow  of  theirs  is 

8  A  proverb,  like  *the  grapes  are  sour,'  applied  to  pleasures  which  cannot  be 
had,  meaning  sweet  things  which  are  out  of  the  reach  of  the  mouth. 
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also  a  long  arm.  For  there  is  nothing  of  which  great  politicians 
are  so  fond  as  of  writing  speeches,  which  they  bequeath  to 
posterity.  And  when  they  write  them,  out  of  gratitude  to  their 
admirers,  they  append  their  names  at  the  top. 

Fhaedr.  What  do  you  mean  ?     I  don't  understand.  25 

Soc.  Why,  don't  you  know  that  when  a  politician  writes,  he 
begins  with  the  names  of  his  approvers  ? 

Fhaedr.  How  is  that  ? 

Soc.  Why,  he  begins  thus :  '  Be  it  enacted  by  the  senate,  the 
people,  or  both,  as  a  certain  person  who  was  the  author  pro- 
posed;' and  then  he  rehearses  all  his  titles,  and  proceeds  to 
display  his  own  wisdom  to  his  admirers  with  a  great  flourish 
in  what  is  often  a  long  and  tedious  composition.  Now  what 
is  that  sort  of  thing  but  a  regular  piece  of  authorship  ? 

Fhaedr.  True. 

Soc.  And  if  the  law  is  passed,  then,  like  the  poet,  he  leaves 
the  theatre  in  high  delight;  but  if  the  law  is  rejected  and  he 
is  done  out  of  his  speech-making,  and  not  thought  good  enough 
to  write,  then  he  and  his  party  are  in  mourning. 

Fhaedr.  Very  true. 

Soc.  This  shows  how  far  they  are  from  despising,  or  rather  how 
highly  they  value  the  practice  of  writing. 

Fhaedr.  No  doubt. 

Soc.  And  when  the  king  or  orator  has  the  power,  as  Lyciugus 
or  Solon  or  Darius  had,  of  attaining  an  immortality  of  authorship 
in  a  state,  is  he  not  thought  by  posterity,  when  they  see  his 
writings,  and  does  he  not  think  himself,  while  he  is  yet  alive, 
to  be  like  a  god  ? 

Fhaedr.  That  is  true. 

Soc.  Then  do  you  think  that  any  one  of  this  class  who  may  be 
ill-disposed  to  Lysias  would  ever  make  it  a  reproach  against  him 
that  he  is  an  author  ? 

Fhaedr,  Not  upon  your  view;  for  according  to  you  he  would 
be  reproaching  him  with  bis  own  favourite  pursuit. 

Soc.  Any  one  may  see  that  there  is  no  disgrace  in  the  fact 
of  writing  ? 

Fhaedr.  Certainly  not. 

Soc.  There  may  however  be  a  disgrace  in  writing,  not  well, 
but  badly. 
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Fhaedr.  That  is  true. 

Soc.  And  what  is  well  and  what  is  badly— need  we  ask  Lysias, 
or  any  other  poet  or  orator,  who  ever  wrote  or  will  write  cither 
a  political  or  any  other  work,  in  metre  or  out  of  metre,  poet 
or  prose  writer,  to  teach  us  this  ? 

Fhaedr.  Need  we?  What  motive  has  a  man  to  live  if  not 
for  the  pleasures  of  discourse  ?  Surely  he  would  not  live  for  the 
sake  of  bodily  pleasures,  which  almost  always  have  previous  pain 
as  a  condition  of  them,  and  therefore  are  rightly  called  slavish. 

Soc.  There  is  time  yet.  And  I  can  fancy  that  the  grasshoppers 
who  are  still  chirruping  in  the  sun  over  our  heads  are  talking  to 
one  another  and  looking  at  us.  What  would  they  say  if  they 
saw  that  we  also,  like  the  many,  are  not  talking  but  slumbering 
at  mid-day,  lulled  by  their  voices,  too  indolent  to  think  ?  They 
would  have  a  right  to  laugh  at  us,  and  might  imagine  that  we  are 
slaves  coming  to  our  place  of  resort,  who  like  sheep  lie  asleep  at  noon 
about  the  fountain.  But  if  they  see  us  discoursing,  and  like  Odys-* 
seus  sailing  by  their  siren  voices,  they  may  perhaps,  out  of  respect, 
give  us  of  the  gifts  which  they  receive  of  the  gods  and  give  to  men. 

Fhaedr.  What  gifts  do  you  mean  ?    I  never  heard  of  any. 

Soc.  A  lover  of  music  like  yourself  ought  surely  to  have  heard 
the  story  of  the  grasshoppers,  who  are  said  to  have  been  human 
beings  in  an  age  before  the  Muses.  And  when  the  Muses  came 
and  song  appeared  they  were  ravished  with  delight ;  and  singing 
always,  never  thought  of  eating  and  drinking,  until  at  last  they 
forgot  and  died.  And  now  they  live  again  in  the  grasshoppers  j 
and  this  is  the  return  which  the  Muses  make  to  them — ^they 
hunger  no  more,  neither  thirst  any  more,  but  are  always  singing 
from  the  moment  that  they  are  bom,  and  never  eating  or  drink* 
ing  j  and  when  they  die  they  go  and  inform  the  Muses  in  heaven 
who  honours  them  on  earth.  They  win  the  love  of  Terpsichore 
for  the  dancers  by  their  report  of  them ;  of  Erato  for  the  lovers, 
and  of  the  other  Muses  for  those  who  do  them  honour,  according 
to  the  several  ways  of  honouring  them ; — of  Calliope  the  eldest 
Muse,  and  of  her  who  is  next  to  her  for  the  votaries  of  philosophy ; 
for  these  are  the  Muses  who  are  chiefly  concerned  with  heaven 
and  the  ideas,  divine  as  well  as  human^  and  they  have  the 
sweetest  utterance.  For  many  reasons,  then,  we  ought  always 
to  talk  and  not  to  sleep  at  mid-day. 
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Fhaedr*  Let  us  talk. 

Soc^  Shall  we  discuss  the  rules  of  writing  and  speech  as  we 
were  proposing  ? 

Fhaedr,  Very  good. 

Soc.  Is  not  the  first  rule  of  good  speaking  that  the  mind  of 
the  speaker  should  know  the  truth  of  what  he  is  going  to 
say? 

Fhaedr.  And  yet,  Socrates,  I  have  heard  that  he  who  would  26 
be  an  orator  has  nothing  to  do  with  true  justice,  but  only  with 
that  which  is  likely  to  be  approved  by  the  many  who  sit  in 
judgment ;  nor  with  the  truly  good  or  honourable,  but  only  with 
public  opinion  about  them,  and  that  from  this  source  and  not 
from  the  truth  come  the  elements  of  persuasion. 

Soc^  Any  words  of  the  wise  ought  to  be  regarded  and  not 
trampled  under  foot,  for  there  is  probably  something  in  them, 
and  perhaps  there  may  be  something  in  this  which  is  worthy  of 
attention* 

'Bhaedr^  Very  true. 

Sac.  Let  us  put  the  matter  thus  * — Suppose  that  I  persuaded  you 
to  buy  a  horse  and  go  to  the  wars.  Neither  of  us  knew  what  a 
horse  was  like,  but  I  knew  that  you  believed  a  horse  to  be  the 
longest-eared  of  domestic  animals. 

Fhaedr.  That  would  be  ridiculous. 

Sac.  There  is  something  more  ridiculous  coming.  Suppose, 
now,  that  I  was  in  earnest  and  went  and  composed  a  speech 
in  honour  of  an  ass,  whom  I  entitled  a  horse,  beginning:  *A 
noble  animal  and  a  most  useful  possession,  especially  in  war, 
and  you  may  get  on  his  back  and  fight,  and  he  will  carry  baggage 
or  anything.* 

Fhaedr.  That  would  be  most  ridiculous. 

Soc.  Ridiculous !  Yes ;  but  is  not  even  a  ridiculous  friend  better 
than  a  dangerous  enemy  ? 

Fhaedr.  Certainly. 

Sac.  And  when  the  orator  instead  of  putting  an  ass  in  the  place 
of  a  horse,  puts  good  for  evil,  being  himself  as  ignorant  of  their 
true  nature  as  the  city  on  which  he  imposes  is  ignorant;  and 
having  studied  the  notions  of  the  multitude,  persuades  them  to 
do  evil  instead  of  good, — ^what  will  be  the  harvest  which 
rhetoric  will  be  likely  to  gather  after  the  sowing  of  that  fruit  ? 
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Fhaedr,  Anything  but  good. 

Soc.  Perhaps,  however,  rhetoric  has  been  getting  too  roughly 
handled  by  us,  and  she  might  answer:  What  amazing  nonsense 
is  this  !  As  if  I  forced  any  man  to  learn  to  speak  in  ignorance 
of  the  truth !  Whatever  my  advice  may  be  worth,  I  should  have 
told  him  to  arrive  at  the  truth  first,  and  then  come  to  me.  At  the 
same  time  I  boldly  assert  that  mere  knowledge  of  the  truth  will 
not  give  you  the  art  of  persuasion. 

Fhaedr.  There  is  reason  in  the  lady's  defence  of  herself. 

Soc.  Yes,  I  admit  that,  if  the  arguments  which  she  has  yet  in 
store  bear  witness  that  she  is  an  art  at  all.  But  I  seem  to  hear 
them  arraying  themselves  on  the  opposite  side,  declaring  that  she 
speaks  not  true^  and  that  rhetoric  is  not  an  art  but  only  a  dilettante  f 
amusement^  Lo!  a  Spartan  appears,  and  says  that  there  never 
is  nor  ever  will  be  a  real  art  of  speaking  which  is  unconnected 
with  the  truths 

Fhaedr.  And  what  are  these  arguments,  Socrates  ?  Bring  them 
out  that  we  may  examine  them. 

Soc.  Come  out,  children  of  my  soul,  and  convince  Phaedrus, 
who  is  the  father  of  similar  beauties,  that  he  will  never  be  able 
to  speak  about  anything  unless  he  be  trained  in  philosophy* 
And  let  Phaedrus  answer  you. 

Fhaedr.  Put  the  question, 

Soc^  Is  not  rhetoric,  taken  generally,  a  universal  art  of  enchant- 
ing the  mind  by  arguments;  which  is  practised  not  only  in 
courts  and  public  assemblies,  but  in  private  houses  also,  having 
to  do  with  all  matters,  great  as  well  as  small,  good  and  bad 
alike,  and  is  in  all  equally  right,  and  equally  to  be  esteemed— 
that  is  what  you  have  heard  ? 

Fhaedr.  Nay,  not  exactly  that;  but  I  should  rather  say  that 
I  have  heard  the  art  confined  to  speaking  and  writing  in  law-suits, 
and  to  speaking  in  public  assemblies — not  extended  farther.         # 

Soc.  Then  I  suppose  that  you  have  only  heard  of  the  rhetoric  of 
Nestor  and  Odysseus,  which  they  composed  in  their  leisure  hours 
when  at  Troy,  and  never  of  Palamedes  ? 

Fhaedr.  No  more  than  of  Nestor  and  Odysseus,  unless  Gorgias 
is  your  Nestor,  and  Thrasymachus  and  Thcodorus  your  Odys- 
seus. 

Soc.  Perhaps  that  is  my  meaning.    But  let  us  leave  them.    And 
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do  you  tell  me,  instead,  what  are  plaintiff  and  defendant  doing 
in  a  law-court — are  they  not  contending  ? 

Fhaedr.  Exactly. 

Soc.  About  the  just  and  unjust — ^that  is  the  matter  in  dispute  ? 

Phaedr.  Yes. 

Soc.  And  he  who  is  practised  in  the  art  will  make  the  same 
thing  appear  to  the  same  persons  to  be  at  one  time  just  and  at 
another  time  unjust,  if  he  has  a  mind  ? 

Fhaedr.  Exactly. 

Soc.  And  when  he  speaks  in  the  assembly,  he  will  make  the 
same  things  seem  good  to  the  city  at  one  time,  and  at  another 
time  the  reverse  of  good  ? 

Fhaedr.  That  is  true, 

Soc.  Have  we  not  heard  of  the  Eleatic  Palamedes  (Zeno),  who 
has  an  art  of  speaking  which  makes  the  same  things  appear  to 
his  hearers  like  and  unlike,  one  and  many,  at  rest  and  in 
motion  too  ? 

Phaedr.  Very  true. 

Soc.  The  art  of  disputation,  then,  is  not  confined  to  the  courts 
and  the  assembly,  but  is  one  and  the  same  in  every  use  of 
language  ^  this  is  that  art,  if  such  an  art  there  be,  which  finds 
a  likeness  of  .everything  to  which  a  likeness  can  be  found,  and 
draws  into  the  light  of  day  the  likenesses  and  disguises  which  are 
used  by  others  ? 

Fhaedr.  How  do  you  mean  ? 

Soc.  Let  me  put  the  matter  thus:  When  will  there  be  more 
chance  of  deception — when  the  diflFerence  is  large  or  small  ? 

Fhaedr.  When  the  difference  is  small.  26 

Soc.  And  you  will  be  less  likely  to  be  discovered  in  passing  by 
degrees  into  the  other  extreme  than  when  you  go  all  at  once  ? 

Fhaedr.  Of  course. 

Soc.  He,  then,  who  would  deceive  others,  and  not  be  de- 
ceived, must  exactly  know  the  real  likenesses  and  differences  of 
things  ? 

Fhaedr.  Yes,  he  must. 

Soc.  And  if  he  is  ignorant  of  the  true  nature  of  anything,  how 
can  he  ever  distinguish  the  greater  or  less  degree  of  likeness  to 
other  things  of  that  which  he  does  not  know  ? 

Fhaedr.  He  cannot. 
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Soc^  And  when  men  are  deceived,  and  their  notions  are  at 
variance  with  realities,  it  is  clear  that  the  error  slips  in  through 
some  resemblances  ? 

Phaedr.  Yes,  that  is  the  way. 

Soc^  Then  he  who  would  be  a  master  of  the  art  must  know  the 
real  nature  of  everything ;  or  he  will  never  know  either  how  to 
contrive  or  how  to  escape  the  gradual  departure  from  truth  into 
the  opposite  of  truth  which  is  effected  by  the  help  of  resemblances  ? 

Thaedr.  He  will  not. 

Soc.  He  then,  who  being  ignorant  of  the  truth  catches  at 
appearances,  will  only  attain  an  art  of  rhetoric  which  is  ridiculous 
and  is  not  an  art  at  all  ? 

Thaedr.  That  may  be  expected. 

Soc»  Shall  I  propose  that  we  look  for  examples  of  good  and  bad 
art,  according  to  our  notion  of  them,  in  the  speech  of  Lysias 
which  you  have  in  your  hand,  and  in  my  own  speech  ? 

Fhaedr^  Nothing  could  be  better ;  and  indeed  I  think  that  our 
previous  ^gument  has  been  too  barren  of  illustrations. 

Soc.  Yes ;  and  the  two  speeches  aflford  a  good  illustration  of  the 
way  in  which  the  speaker  who  knows  the  truth  may  playfully 
draw  away  the  hearts  of  his  hearers.  This  piece  of  good  fortune 
I  attribute  to  the  local  deities  j  and,  perhaps,  the  prophets  of  the 
Muses  who  are  singing  over  our  heads  may  have  imparted  their 
inspiration  to  me.  For  I  do  not  imagine  that  I  have  any 
rhetorical  art  myself. 

Phaedr.  I  will  not  dispute  that ;  only  please  to  go  forward. 

Soc,  Suppose  that  you  read  me  the  first  words  of  Lysias'  speech  ? 

Phaedr.  *  You  know  my  views  of  our  common  interest,  and  I  do 
not  think  that  I  ought  to  fail  in  the  object  of  my  suit  because 

I  am  not  your  lover.     For  lovers  repent  when ^ 

53      Soc.  Enough.     Now,  shall  I  point  out  the  rhetorical  error  of 
those  words  ? 

Phaedr.  Yes. 

Soc.  Every  one  is  aware  that  about  some  things  we  are  agreed, 
whereas  about  other  things  we  differ. 

Phaedr.  I  think  that  I  understand  you;  but  will  you  explain 
yourself? 

Soc.  When  any  one  speaks  of  iron  and  silver,  is  not  the  same 
thing  present  in  the  minds  of  all  ? 
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Fbaedr.  Certainly. 

Soc.  But  when  any  one  speaks  of  justice  and  gpodncss,  there  is 
every  sort  of  disagreement,  and  we  are  at  odds  with  one  another 
and  with  ourselves  ? 

Fhaedr.  Precisely. 

Soc.  Then  in  some  things  we  agree,  but  not  in  others  ? 

Fhaedr.  That  is  true. 

S0C.  In  which  are  we  more  likely  to  be  deceived^  and  in  which 
has  rhetoric  the  greater  power  ? 

Pksedr.  Clearly,  in  the  class  which  admits  of  error. 

Soc.  Then  the  rhetorician  ought  to  make  a  regular  division,  and 
acquire  a  distinct  notion  of  both  classes,  as  well  of  that  in  which 
the  many  err,  as  of  that  in  which  they  do  not  err? 

Fhaedr.  He  who  made  such  a  distinction  would  have  an 
excellent  principle. 

Soc.  Yes;  and  in  the  next  place  he  must  have  a  keen  eye  for  the 
observation  of  particulars  in  speaking,  and  not  make  a  mistake 
about  the  class  to  which  they  are  to  be  referred. 

Fhaedr.  Certainly. 

Soc.  Now  to  which  class  does  love  belong — ^to  the  debatable 
or  to  the  undisputed  class  ? 

Fhaedr.  To  the  debatable  class  surely ;  for  if  not,  do  you  think 
that  any  one  would  have  allowed  you  to  say  as  you  did,  that  love 
is  an  evil  both  to  the  lover  and  the  beloved,  and  also  the 
greatest  possible  good  ? 

Soc.  Capital.  But  will  you  tell  me  whether  I  defined  love  at 
the  beginning  of  my  speech?  for,  having  been  in  an  ecstasy,  I 
cannot  well  remember. 

Fhaedr.  Yes,  indeed ;  that  you  did,  and  no  mistake. 

Soc.  Then  I  perceive  that  the  Nymphs  of  Achelous  and  Pan 
the  son  of  Hermes,  who  inspired  me,  were  far  better  rheto- 
ricians than  Lysias  the  son  of  Cephalus*  Alas!  how  inferior 
to  them  he  is !  But  perhaps  I  am  mistaken ;  and  Lysias  at  the 
commencement  of  his  lover's  speech  did  insist  on  our  supposing 
love  to  be  something  or  other  which  he  fancied  him  to  be, 
and  that  in  relation  to  this  something  he  fashioned  and  framed 
the  remainder  of  his  discourse.    Suppose  we  read  him  over  again. 

Fhaedr.  If  you  please  j  but  you  will  not  find  what  you  want. 

Soc.  Read,  that  I  may  have  his  exact  words. 
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Fhaedr.  ^  You  know  my  views  of  our  common  interest ;  and  I 
J 4  do  not  think  that  I  ought  to  fail  in  the  object  of  my  suit  be- 
cause I  am  not  your^  lover,  for  lovers  repent  of  the  kindnesses 
which  they  have  shown,  when  their  love  is  over.' 

Soc.  Here  he  appears  to  have  done  just  the  reverse  of  what 
he  ought;  for  he  has  begun  at  the  end,  and  is  swimming  on 
his  back  through  the  flood  of  words  to  the  place  of  starting. 
His  address  to  the  fair  youth  commences  with  reference  to  the 
conclusion  of  his  love.     Am  I  not  right,  sweet  Phaedrus  ? 

Fhaedr.  Yes,  indeed,  Socrates ;  he  does  begin  at  the  end. 

Soc.  Then  as  to  the  other  topics — are  they  not  a  mass  of  con- 
fusion ?  Is  there  any  principle  in  them  ?  Why  should  the  next 
*  topic  or  any  other  topic  follow  in  that  order?  I  cannot  help 
fancying  in  my  ignorance  that  he  wrote  freely  oflF  just  what  came 
into  his  head,  but  I  dare  say  that  you  would  recognize  a  rheto- 
rical necessity  in  the  succession  of  the  several  parts  of  the 
composition?  *  *      ---, 

Fhaedr.  You  have  too  good  an  opinion  of  me  if  you  think 
that  I  have  any  such  insight  into  his  principles  of  composition. 

Soc.  At  any  rate,  you  will  allow  that  every  discourse  ought  to 
be  a  living  creature,  having  its  own  body  and  head  and  feetj 
there  ought  to  be  a  middle,  beginning,  and  end,  which  are  in 
a  itlanner  agreeable  to  one  another  and  to  the  whole  ? 

Fhaedr.  Certainly. 

Soc.  Can  this  be  said  of  the  discourse  of  Lysias  ?  See  whether 
you  can  find  any  more  connexion  in  his  words  than  in  the 
epitaph,  which  is  said  by  some  to  have  been  inscribed  on  the 
grave  of  Midas  the  Phrygian. 

Fhaedr.  What  is  there  remarkable  in  the  epitaph  ? 

Soc.  The  epitaph  is  as  follows : 

'  I  am  a  maiden  of  brass ; 
I  lie  on  the  tomb  of  Midas, 
While  waters  flow  and  tall  trees  grow, 

Here  am  I. 
On  Midas'  tearful  tomb  I  lie; 
I  am  to  tell  the  passers  by 
That  Midas  sleeps  in  earth  below.' 

Now  in  this  rhyme  whether  a  line  comes  first  or  comes  last, 
that,  as  you  will  perceive,  makes  no  difference. 
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Fhaedr.  You  are  making  fun  of  that  oration  of  ours. 

Soc.  Well,  I  will  say  no  more  about  your  ifriend  lest  I  should 
give  offence  to  you;    although   I  think   that  he   might  furnish 
many  other  examples  of  what  a  man  ought  to   avoid.     But  I 
will   proceed  to  the   other  speech,  which,  as  I   think,   is  also  ^i 
suggestive  to  students  of  rhetoric,. 

Phaedr.  In  what  way  ? 

Soc.  The  two  speeches,  as  you  may  remember,  were  of  an 
opposite  character,  the  one  argued  that  the  lover  and  the  other 
that  the  non-lover  ought  to  be  accepted. 

Fhaedr.  And  right  manfully. 

Soc.  You  should  rather  say  ^  madly ;'  and  that  was  the  argument 
of  them,  for,  as  I  said,  ^  love  is  a  madness.'  * 

Fhaedr.  Yes. 

Soc.  And  there  were  two  kinds  of  madness;  one  produced  by 
human  infirmity,  the  other  by  a  divine  release  from  the  ordinary 
ways  of  men. 

Fhaedr.  True. 

Soc.  The  divine  madness  was  subdivided  into  four  kinds,  prcK 
phetic,  initiatory,  poetic,  erotic,  having  four  gods  presiding  over 
them ;  the  first  was  the  inspiration  of  Apollo,  the  second  that  of 
Dionysus,  the  third  that  of  the  Muses,  the  fourth  that  of  Aphrodite 
and  Eros.  In  the  description  of  the  last  kind  of  madness,  which 
was  also  the  best,  being  a  sort  of  figure  of  love,  we  mingled  a 
tolerably  credible  and  possibly  true,  though  partly  erring  myth, 
which  was  also  a  hymn  in  honour  of  Eros,  who  is  your  lord  and 
also  mine,  Phaedrus,  and  the  guardian  of  fair  children,  and  to 
him  we  sung  the  hymn  in  measured  and  solemn  form. 

Fhaedr.  I  know  that  I  had  great  pleasure  in  listening  to  the  tale. 

Soc.  Let  us  take  this  instance  and  examine  how  the  transition 
was  made  from  blame  to  praise. 

Fhaedr.  What  do  you  mean  ? 

Soc.  I  mean  to  say  that  the  composition  was  mostly  plajrfiiL 
Yet  in  these  chance  fancies  of  the  hour  were  involved  two  prin- 
ciples which  would  be  charming  if  they  could  be  fixed  by  art. 

Fhaedr.  What  are  they  ? 

Soc.  First,  the  comprehension  of  scattered  particulars  in  one 
idea; — the  speaker  defines  his  several  notions  in  order  that  he 
may  make  bis  meaning  clear,  as  in  our  definition  of  love,  which 
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whether  true  or  false  certainly  gave  clearness  and  consistency 
to  the  discourse. 

Fhaedr.  What  is  the  other  principle,  Socrates  ? 

Soc.  Secondly,  there  is  the  faculty  of  division  according  to  the 
natural  ideas  or  members,  not  breaking  any  part  as  a  bad  carver 
might.  But,  as  the  body  may  be  divided  into  a  left  side  and 
56  into  a  right  side,  having  parts  right  and  left,  so  in  the  two 
discourses  there  was  assumed,  first  of  all,  the  general  idea  of 
unreason,  and  then  one  of  the  two  proceeded  to  divide  the  parts 
of  the  left  side  and  did  not  desist  until  he  found  in  them  an 
evil  or  left-handed  love  which  the  speaker  justly  reviled;  and 
the  other  leading  us  to  the  right  portion  in  which  madness  lay, 
found  another  love,  having  the  same  name,  but  yet  divine,  which 
he  held  up  before  us  and  applauded  as  the  author  of  the  greatest 
benefits. 

Fhaedr.  That  is  most  true. 

Soc,  I  am  a  great  lover  of  these  processes  of  division  and 
generalization ;  they  help  me  to  speak  and  think.  And  if  I  find 
any  man  who  is  able  to  see  \xt^y  and  plurality  in  nature,  him  "/ 
I  follow,  and  walk  in  his  steps  as  if  he  were  a  god.  'And  those 
who  have  this  art,  I  have  hitherto  been  in  the  habit  of  calling 
dialecticians ;  but  God  knows  whether  the  name  is  right  or  not. 
And  I  should  like  to  know  what  name  you  would  give  to  your  or 
Lysias'  disciples,  and  whether  this  may  not  be  that  famous  art 
of  rhetoric  which  Thrasymachus  and  others  practise?  Skilful 
speakers  they  are,  and  impart  their  skill  to  any  who  will  consent 
to  worship  them  as  kings  and  to  bring  them  gifts. 

Fhaedr.  Yes,  they  are  royal  men ;  but  their  art  is  not  the  same 
with  the  art  of  those  whom  you  call,  and  rightly,  in  my  opinion, 
dialecticians.    Still  we  are  in  the  dark  about  rhetoric. 

Soc.  What  do  you  mean  ?  The  remains  of  the  art,  when  all 
this  has  been  taken  away,  must  be  of  rare  value;  and  are  not 
at  all  to  be  despised  by  you  and  me.  But  what  are  the  remains  ? 
— tell  me  that. 

Fhaedr.  There  is  a  great  deal  surely  to  be  found  in  books  of 
rhetoric  ? 

Soc.  Yes;  thank  you  for  reminding  me  of  that,  there  is  the 
prooemium,  if  I  remember  rightly — ^that  is  what  you  mean — the 
niceties  of  the  art  ? 
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Thaedr.  Yes. 

Soc.  There  follows  the  statement  of  facts,  and  upon  that  i^it- 
^nesses;  thirdly,  proofs;  fourthly,  prebskbiltfres  are  to  come;  the 
great  Byzantian  artist  alsq^  speaks,  if  I  am  hot  mistaken^  of  con- 
firmation and  superconfirmation. 

Thaedr.  You  mean  the  excellent  Theodorus. 

Soc.  Yes ;  and  he  tells  how  refutation  or  further  refutation  is  to  li 
be  managed,  whether  in  accusation  or  defence.     I  need  hardly 
mention  the  Parian  Evenus,  who  first  invented  indirect  allusions 
and  incidental  praises^  and  also  censures,  of  which  thls'wise  man 
made  a  memaria  technica  in  verse.     But  shall 

'  I  to  dumb  forgetfulness  consign' 

Tisias  and  Gorgias,  who  are  not  ignorant  that  probability  is 
superior  to  truth,  and  who  by  force  of  argument  make  the  little 
appear  great  and  the  great  little,  and  the  new  old  and  the  old 
new,  and  have  discovered  universal  forms,  either  short  or  going 
on  to  infinity.  I  remember  Prodicus  laughing  when  I  told  him 
of  this ;  he  said  that  he  had  himself  discovered  the  true  rule  of 
art,  which  was  to  be  neither  long  nor  short,  but  of  a  convenient 
length. 

Thaedr.  Well  done,  Prodicus. 

Soc.  Then  there  is  Hippias  of  Elis,  who  probably  agrees  with  him. 

Fhaedr.  Yes. 

Soc.  And  there  is  also  Polus,  who  has  schools  of  diplasiology, 
and  gnomology,  and  eikonology,  and  who  teaches  in  them  the 
words  of  which  Licymnius  made  him  a  present;  they  were  to 
give  a  polish. 

Fhaedr.  Had  not  Protagoras  something  of  the  same  sort  ? 

Soc.  Yes,  rules  of  correctness  and  many  other  fine  precepts; 
for  the  *  sorrows  of  a  poor  old  man/  or  any  other  pathetic  case, 
no  one  is  better  than  the  Chalcedonian  giant ;  he  can  put  a  whole 
company  of  people  into  a  passion  and  out  of  one  again  by  his 
mighty  magic,  and  is  first-rate  at  inventing  or  disposing  of  any 
sort  of  calumny  on  any  grounds  or  none.  All  of  them  agree  in 
\  asserting  that  a  speech  should  end  in  a  recapitulation,  though  they 
do  not  all  agree  in  the  use  of  this  word. 

Fhaedr.  You  mean  that  there  should  be  a  summing  up  of  the 
arguments  in  order  to  remind  the  hearers  of  them. 
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Soc,  I  have  now  said  all  that  I  have  to  say  of  the  art  of  rhetoric : 
have  you  anything  to  add  ? 

Fhaedr.  Not  much,  nor  very  important. 

Soc.  Leave  the  unimportant  and  let  us  bring  the  really  impor- 
tant question  into  the  light  of  day,  which  is :  What  power  this 
art  of  rhetoric  has,  and  when  ? 

Fhaedr.  A  very  great  power  in  public  meetings. 

Soc.  Yes,  that  is  true.  But  I  should  like  to  know  whether  you 
have  the  same  feeling  as  I  have  about  the  rhetoricians  ?  To  me 
there  seem  to  be  a  great  many  holes  in  their  web. 

Fhaedr,  Give  an  example. 

Soc.  I  will.  Suppose  a  person  to  come  to  your  friend  Eryxi- 
machus,  or  to  his  father  Acumenus,  and  to  say  to  him :  *  I  know 
how  to  apply  drugs  which  shall  have  either  a  heating  or  a  cooling 
effect,  and  I  can  give  a  vomit  and  also  a  purge,  and  all  that  sort 
of  thing;  and  knowing  all  this,  as  I  do,  I  claim  to  be  a  physician 
and  a  teacher  of  physic* — ^what  do  you  suppose  that  they  would 
say? 

Fhaedr.  They  would  be  sure  to  ask  him  whether  he  knew 
^  to  whom*  he  would  give  them,  and  *  when/  and  ^  how  much.* 

Soc.  And  suppose  that  he  were  to  reply :  ^  No ;  I  know  nothing 
of  that ;  I  expect  those  whom  I  have  taught  all  this  to  do  that 
of  themselves.* 

Phaedr.  They  would  reply  that  he  is  a  madman  or  a  pedant 
who  fancies  that  he  is  a  physician,  because  he  has  read  something 
in  a  book,  or  has  stumbled  on  a  few  drugs,  although  he  has  no 
real  understanding  of  the  art  of  medicine. 

Soc.  And  suppose  a  person  were  to  come  to  Sophocles  or 
Euripides  and  say  that  he  knows  how  to  make  a  long  speech 
about  a  small  matter,  and  a  short  speech  about  a  great  matter, 
and  also  a  sorrowful  speech,  or  a  terrible,  or  threatening  speech, 
or  any  other  kind  of  speech,  and  in  teaching  this  fancies  that  he 
is  teaching  the  art  of  tragedy  ? 

Phaedr.  They  too  would  surely  laugh  at  him  if  he  fancies  that 
tragedy  is  anything  but  the  arranging  of  these  elements  in  a 
manner  suitable  to  one  another  and  to  the  whole. 

Soc.  But  I  do  not  suppose  that  they  would  be  rude  to  him  or 
revile  him.  Would  they  not  treat  him  as  a  musician  would 
treat  a  man  who  thinks  that  he  is  a  harmonist  because  he  knows 
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how  to  pitch  the  highest  and  lowest  note;  happening  to  meet 
such  an  one  he  would  not  say  to  him  savagely,  '  Fool,  you  are 
mad!'  Oh,  no;  he  would  rather  say  to  him  in  a  gentle  and 
musical  tone  of  voice:  ^My  good  friend,  he  who  would  be  a 
harmonist  must  certainly  know  this,  and  yet  he  may  understand 
nothing  of  harmony  if  he  has  not  got  beyond  your  stage  of 
knowledge,  for  you  only  know  the  preliminaries  of  harmony  and 
not  harmonies/ 

Fhaedr.  Very  true. 

Soc,  And  would  not  Sophocles  say  to  the  display  of  the  would-  a6 
be  tragedian,  that  this  was  not  tragedy  but  the  preliminaries  of 
tragedy,  and  would  not  Acumenus  say  to  the  would-be  doctor 
that  this  was  not  medicine  but  the  preliminaries  of  medicine  ? 

Fhaedr.  Very  true. 

Soc.  And  if  Adrastus  the  mellifluous  or  Pericles  heard  of  these 
wonderful  arts,  brachylogies  and  eikonologies  and  all  the  hard 
names  which  we  have  been  endeavouring  to  draw  into  the 
light  of  day,  what  would  they  say?  Instead  of  losing  temper 
and  applying  uncomplimentary  epithets,  as  you  and  I  have  been 
doing  to  the  authors  of  such  an  imaginary  art,  their  superior 
wisdom  would  rather  censure  us,  as  well  as  them.  Have  a  little 
patience,  Phaedrus  and  Socrates,  they  would  say,  and  don't  be 
angry  with  those  who  from  some  want  of  dialectical  skill  are 
unable  to  define  the  nature  of  rhetoric,  and  consequently  suppose 
that  they  have  found  the  art  in  the  preliminary  conditions  of 
the  art,  and  when  they  have  taught  these  to  others,  fency  that 
they  have  been  teaching  the  whole  art  of  rhetoric;  but  as  to 
persuasion  in  detail  and  unity  of  composition,  that  they  re- 
gard as  an  easy  thing  with  which  their  disciples  may  supply 
themselves.  • 

Fhaedr.  I  quite  admit,  Socrates,  that  the  art  of  rhetoric  which 
these  men  teach  and  of  which  they  write  is  such  as  you  describe-^ 
in  that  I  agree  with  you.  But  I  still  want  to  know  where  and 
how  the  true  art  of  rhetoric  and  persuasion  is  to  be  acquired. 

Soc.  The  perfection  of  oratory  is,  or  rather  must  be,  like  the  per- 
fection of  all  things,  partly  given  by  nature ;  but  this  is  assisted 
by  art,  and  if  you  have  the  natural  power  you  will  be  famous 
as  a  rhetorician,  if  you  only  add  knowledge  and  practice,  and 
in  either  you  may  fall  short.     But  the  art,  as  far  as  there  is 
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an  art,  of  rhetoric  does  not  lie  in  the  direction  of  Tisias  or 
Thrasymachus. 

Fhaedr,  But  in  what  direction  then  ? 

Soc.  I  should  conceive  that  Pericles  was  the  most  accomplished 
of  rhetoricians. 

Fhaedr.  What  of  that  ? 

Soc.  All  the  higher  arts  require  much  discussion  and  lof^ 
o  contemplation  of  nature;  this  is  the  source  of  sublimity  and 
perfect  comprehensive  power.  And  this,  as  I  conceive,  was  the 
quality  which,  in  addition  to  his  natural  gifts,  Pericles  acquired 
from  his  happening  to  know  Anaxagoras.  He  was  imbued  with 
the  higher  philosophy^  and  attained  the  knowledge  of  mind  and 
matter,  which  was  the  favourite  theme  of  Anaxagoras,  and  hence 
he  drew  what  was  applicable  to  his  art. 

Fhaedr.  Escplain. 

Soc.  Rhetoric  is  like  medicine. 

Fhaedr.  How  is  that  ? 

Soc.  Why,  because  medicine  has  to  define  the  nature  of  the  body 
and  rhetoric  of  the  soul — if  you  would  proceed,  not  empirically 
but  scientifically,  in  the  one  case  to  impart  health  and  strength 
by  giving  medicine  and  food,  in  the  other  to  implant  the  con- 
viction which  you  require  by  the  right  use  of  words  and 
principles. 

Fhaedr.  You  are  probably  right  in  that. 

Soc.  And  do  you  think  that  you  can  know  the  nature  of  the 
soul  intelligently  without  knowing  the  nature  of  the  whole  ? 

Fhaedr.  Hippocrates  the  Asclepiad  says  that  this  is  the  only 
method  of  procedure  by  which  the  nature  even  of  the  body  can 
be  understood. 

Soc.  Yes,  friend,  and  he  says  truly.  Still,  we  ought  not  to  be 
content  with  the  name  of  Hippocrates,  but  to  examine  and  see 
whether  he  has  reason  on  his  side. 

Fhaedr.  True. 

Soc.  Then  consider  what  this  is  which  Hippocrates  says,  and 
which  right  reason  says  about  this  or  any  other  nature.  Ought 
we  not  to  consider  first  whether  that  which  we  wish  either  to 
learn  or  to  teach  is  simple  or  multiform,  and  if  simple,  then 
to  enquire  what  power  this  has  of  acting  or  being  acted  upon 
by  other,  and  if  multiform,  then  to  number  the  forms;  and  see 
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first  in  the  case  of  one  of  them,  and  then  in  the  case  of  all  of 
them,  the  several  powers  which  they  by  nature  have  of  doing  or 
suffering. 

Fhaedr.  That  will  be  the  way. 

Soc.  The  method  which  has  not  this  analysis  is  like  the  groping 
of  a  blind  man.  Yet,  surely,  he  who  is  an  artist  ou^t  not  to 
admit  of  a  comparison  with  the  blind,  or  deaf;  but  he  who 
imparts  niles  of  speech  in  an  artist-like  or  scientific  manner  will 
particularly  set  forth  the  nature  of  tliat  to  which  he  gives  his 
rules,  which  I  suppose  is  the  soul.  / 

Fhaedr.  Certainly. 

Soc,  His  whole  effort  is  directed  towards  this^  for  in  this  he»7 
seeks  to  produce  conviction. 

Fhaedr.  Yes. 

Soc.  Then  clearly,  Thrasymachus  or  any  one  else  who  elabcHates 
a  system  of  rhetoric  will  give  an  eicact  description  of  the  nature 
of  the  soul ;  which  he  will  make  to  appear  either  as  single  and 
same^  or,  like  the  body,  multiform.  That  is  what  we  should  call 
showing  the  nature  of  the  souL 

Fhaedr.  Exactly.  / 

Soc.  He  will  next  proceed  to  speak  of  the^  instruments  by  whidi 
the  soul  acts  or  is  affected  in  any  way. 

Fhaedr.  True. 

Soc.  Thirdly,  having  arranged  men  and  speeches,  and  their 
modes  and  affections  in  different  classes,  and  fitted  them  into 
one  another,  he  will  point  out  the  connexion  between  them — ^he 
will  show  why  one  is  naturally  persuaded  by  a  particular  form 
of  argument,  and  another  not, 

Fhaedr.  That  will  certainly  be  a  very  good  way. 

Soc,  Yes,  that  is  the  true  and  only  way  in  which  any  subject 
can  be  set  forth  or  treated  by  rules  of  art,  whether  in  speaking 
or  writing.  But  the  writers  of  the  present  day,  at  whose  feet 
you  have  sat,  improperly  conceal  all  this  about  the  soul  which 
they  know  quite  well*  Nor,  until  they  adopt  our  method  of 
reading  and  writing,  can  we  admit  that  they  write  by  rules  of  art. 

Fhaedr..  What  is  our  method  ? 

Soc.  I  cannot  give  you  the  exact  details ;  but  I  should  like  to  tell 
you  generally,  as  far  as  I  can,  how  a  man  ought  to  proceed  accord- 
ing to  rules  of  art.  -     N^  ',       ^ 
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Fhaedr.  Let  me  hear. 

Soc,  Oratory  is  the  art  of  enchanting  the  soul,  and  therefore 
he  who  would  be^rTorafbrhas  to  learn  the  differences  of  human 
souls — ^they  are  so  many  and  of  such  a  nature,  and  from  them 
come  the  differences  between  man  and  man — he  will  then  proceed 
to  divide  speeches  into  their  different  classes.  Such  and  such 
persons,  he  will  say,  are  affected  by  this  or  that  kind  of  speech 
in  this  or  that  way,  and  he  will  tell  you  why ;  he  must  have  a  theo- 
retical notion  of  them  first,  and  then  he  must  see  them  in  action, 
and  be  able  to  follow  them  with  all  his  senses  about  him,  or  he 
will  never  get  beyond  the  precepts  of  his  masters.  But  when 
he  is  able  to  say  what  persons  are  persuaded  by  what  arguments, 
72  and  recc^nize  the  individual  about  whom  he  used  to  theorize  as 
actually  present  to  him,  and  say  to  himself, '  This  is  he  and  this 
is  the  sort  of  man  who  ought  to  have  that  argument  applied  to 
him  in  order  to  convince  him  of  this ;' — when  he  has  attained  the 
knowledge  of  all  this,  and  knows  also  when  he  should  speak  and 
when  he  should  abstain  from  speaking,  and  when  he  should  make 
use  of  pithy  sayings,  pathetic  appeals,  aggravated  eflfects,  and  all 
the  other  figures  of  speech; — ^when,  I  say,  he  knows  the  times 
and  seasons  of  all  these  things,  then,  and  not  till  then,  he  is 
perfect  and  a  consummate  master  of  his  art  j  but  if  he  fail  in  any 
of  these  points,  whether  in  speaking  or  teaching  or  writing  them, 
and  says  that  he  speaks  by  rules  of  art,  he  who  denies  this  has  the 
better  of  him.  Well,  the  teacher  will  say,  is  this,  Phaedrus  and 
Socrates,  your  account  of  the  art  of  rhetoric,  or  am  I  to  look  for 
another  ?  -^ 

Fhaedr.  He  must  take  this,  Socrates,  for  there  is  no  pos- 
sibility of  another,  and  yet  the  creation  of  such  an  art  is  not 
easy. 

Soc.  That  is  true ;  and  therefore  let  us  turn  the  matter  up  and 
down,  and  see  whether  there  may  not  be  a  shorter  and  easier 
road ;  there  is  no  use  in  taking  the  longer  and  more  difficult  way 
when  there  is  a  shorter  and  easier  one.  And  I  wish  that  you 
would  try  and  remember  whether  there  is  anything  which  you 
have  heard  from  Lysias  or  any  one  else  which  might  be  of  service 
to  us. 

Vhaedr.  If  trying  would  avail,  then  I  might ;  but  I  fear  that  I 
cannot  remember  anything  at  the  moment. 
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Sac.  Suppose  I  tell  you  something  which  somebody  uiio  knows 
told  me. 

Phaedr.  Certainly. 

Soc.  May  not  the  wolf,  as  the  proverb  says,  claim  a  hearing  ? 

Phaedr.  Do  you  say  what  can  be  said  for  him. 

Sac.  Well,  they  say  that  there  is  no  use  in  putting  a  solemn 
face  on  a  matter,  or  in  going  round  and  round,  until  you  arrive 
at  the  beginning  of  all  things ;  for  that  when  the  question  is  of 
justice  and  good,  as  I  said  at  first,  or  a  question  in  which  men  are 
concerned  who  are  just  and  good,  either  by  nature  or  habit,  he 
who  would  be  a  skilful  rhetorician  has  no  need  of  truth — for  that 
in  courts  of  law  men  literally  care  nothing  about  truth,  but  only 
about  conviction :  and  this  is  based  on  probability,  to  which  he 
who  would  be  a  skilful  orator  should  therefore  give  his  whole 
attention.  And  they  say  also  that  there  are  cases  in  whidi  the 
actual  facts  ought  to  be  withheld,  and  only  the  probabilities 
should  be  told  either  in  accusation  or  defence,  and  that  always 
in  speaking  the  orator  should  run  after  probability,  and  say  27; 
good  bye  to  the  truth.  And  the  observance  of  this  principle 
throughout  a  speech  furnishes  the  whole  art. 

Phaedr.  That  is  what  the  professors  of  rhetoric  do  actually  say, 
Socrates,  for  I  remember  that  although  we  have  touched  •  upon  this 
matter  but  slightly,  the  point  is  all-important  with  them. 

Soc.  I  dare  say  that  you  are  familiar  with  Tisias.  Does  he  not 
define  probability  to  be  that  which  the  many  think  ? 

Phaedr.  Certainly,  he  does. 

Soc.  1  believe  that  he  has  a  clever  and  ingenious  case  of  this 
sort: — He  supposes  a  feeble  and  valiant  man  to  have  assaulted 
a  strong  and  cowardly  one,  and  to  have  robbed  him  of  his  coat 
or  of  something  or  other;  he  is  brought  into  court,  and  then 
Tisias  says  that  both  parties  should  tell  lies:  the  coward  should 
say  that  he  was  assaulted  by  more  men  than  one ;  the  other  should 
prove  that  they  were  alone,  and  should  use  this  argument :  '  How 
could  a  man  like  me  have  assaulted  a  man  like  him  ?'  The  other 
will  not  like  to  confess  his  own  cowardice,  and  will  therefore 
invent  some  other  lie  which  his  adversary  will  thus  gain  an 
opportunity  of  refuting.  These  and  others  like  them  are  the 
precepts  of  the  doctors  of  the  art.     Am  I  not  right,  Phaedrus  ? 

•  Cp.  259  E. 
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Fhaedr.  Certainly. 

Soc.  I  cannot  help  feeling  that  this  is  a  wonderfully  mysterious 
art  which  Tisias  has  discovered,  or  whoever  the  gentleman  was, 
or  whatever  his  name  or  country  may  have  been  who  was  the 
discoverer.    Shall  we  say  a  word  to  him  or  not  ? 

Fhaedr.  What  shall  if  e  say  to  him  ? 

Soc.  Let  us  tell  him  that,  before  he  appeared,  you  and  I  were 
saying  that  probability  was  engendered  in  the  minds  of  the 
many  by  the  likeness  of  the  truth,  and  were  setting  forth  that 
he  who  knew  the  truth  would  always  know  how  best  to  discover 
the  resembrancesof'the  Irutly  If  he  has  anything  further  to 
say  about  the  art  br'speaEmg  we  should  like  to  hear  him;  but 
if  not,  we  are  satisfied  with  our  own  view,  that  unless  a  man 
estimates  the  various  characters  of  his  hearers  and  is  able  to 
divide  -e^^stences  into  classes  and  to  sum  them  up  in  single 
ideas,  he  wiinieveA   be   a  skilful  fhelorician  even  within  the 


limits  of  human  power.  And  this  art  he  will  not  attain  with- 
out a  great  deal  of  trouble,  which  a  good  man  ought  to  undergo, 
not  for  the  sake  of  speaking  and  acting  before  men,  but  in  order 
that  he  may  be  able  to  say  what  is  acceptable  to  God  and  in 
all  things  to  act  acceptably  to  Him  as  fair  as  fti  him  lies;  for 
4  there,  is  a  saying  of  wiser  men  than  ourselves,  that  a  man  of 
sense  should  not  try  to  please  his  fellow-servants  (at  least  this 
should  not  be  his  principal  object)  but  his  good  and  noble 
masters,  so  that,  if  the  way  is  long  and  circuitous,  marvel  not  at 
this ;  fbr,  where  the  end  is  great,  there  the  way  may  be  per- 
mitted to  be  long,  but  not  for  lesser  ends  such  as  yours.  Truly, 
the  argument  may  say,  Tisias,  that  if  you  do  not  mind  going 
so  far,  rhetoric  has  a  fair  beginning  in  this. 

Fhaedr.  I  think,  Socrates,  that  this  is  admirable,  if  only  prac- 
ticable. 

Soc.  But  even  to  fail  in  an  honourable  object  is  honourable. 

Fhaedr. .  True. 

Soc.  I  think  that  enough  has  been  said  of  a  true  and  false  art 
of  speaking. 

Fhaedr.  Certainly. 

Soc.  But  there  is  something  yet  to  be  said  of  propriety  and 
impropriety  of  writing. 

Fhaedr.  Yes. 

R  r 
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Soc.  Do  you  know  how  you  can  speak  or  act  about  rhetoric  in 
a  manner  which  will  be  acceptable  to  God  ? 
.     Fhaedr.  No,  indeed.    Do  you  ? 

Soc.  I  have  heard  a  tradition  of  antiquity,  whether  true  or  not 
antiquity  only  knows.  If  we  had  the  truth  ourselves,  do  you 
think  that  we  should  care  much  about  the  t)pinions  of  men  ? 

Fhaedr.  That  is  a  question  which  needs  no  answer;  but  I 
wish  that  you  would  tell  me  what  you  say  tiiat  you  have 
heard. 

Soc.  At  the  Egyptian  city  of  Naucratis,  there  was  a  foxDsm 
old  god,  whose  name  was  Theuth  ;  the  bird  which  is  called  the 
Ibis  was  sacred  to  him,  and  he  was  the  inventor  of  many  arts, 
such  as  arithmetic  and  calculation  and  geometry  and  astronomy    I 
and  draughts  and  dice,  but  his  great  discovery  was   the  use  of     > 
letters..    Now  in  those  days  Thamus  was  the  king  of  the  whole 
of  Upper  Egypt,  which  is  the  district  surrounding  that  great  dty 
which  is  called  by  the  Hellenes  Egyptian  Thebes,  and  they  call 
the  god  himself  Ammon.     To  him  came  Theuth  and  showed  his 
inventions,  desiring  that  the  other  Egyptians  mig^t  be  allowed 
to  have  the  benefit  of  them ;  he  went  through  them,  and  Thamus 
enquired  about  their  several  uses,  and  praised  some  of  them  and 
censured  others,  as  he  approved  or  disapproved  of  them.     There 
would  be  no  use  in  repeating  all  that  Thamus  said  to  Theutii 
in  praise  or  blame  of  the  various  arts.     But  when  they  came  to 
letters.  This,  said   Theuth,   will  make  the  Egyptians  wiser  and 
give  them  better  memories ;  for  this  is  the  cure  of  fhrg^^tfii^n^ 
and  of  folly.     Thamus  replied:    O  most  ingenious  Theuth,  he 
who  has  the  gift  of  invention  is  not  always  the  best  judge  of 
the  utility  or  inutility  of  his  own  inventions  to  the  users  of  them. 
And   in  this  instance  a  paternal  love  of  your  own  child    has»j5 
led  you  to  say  what  is  not  the  fact ;  for  this  invention  of  yours 
will  create  forgetfulness  in  the  learners'  souls,  because  they  will 
not  use  their  memories;  they  will  trust  to  the  external  written 
characters  and  not  remember  of  themselves.    You  have  found  a 
specific,  not  for  memory  but  for  reminiscence,  and  you  give  your 
disciples  only  the  pretence  of  wisdom ;  they  will  be  hearers  of 
many  things  and  will  have  learned  nothing;  they  will  appear  to 
be  omniscient  and   will  generally  know  nothing;  they   will  be 
tiresome,  having  the  reputation  of  knowledge  without  the  reality. 
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Thaedr,  Yes,  Socrates,  you  can  easily  invent  tales  of  Egypt, 
or  of  any  other  country  that  you  like. 

Sac.  There  was  a  tradition  in  the  temple  of  Dodona  that  oaks 
first  gave  prophetic  utterances.  The  men  of  that  day,  unlike  in 
their  simplicity  to  young  philosophy,  deemed  that  if  they  heard 
the  truth  even  from  *oak  or  rock,'  that  was  enough  for  them; 
whereas,  you  seem  to  think  not  of  the  truth  but  of  the  speaker, 
and  of  the  country  from  which  the  truth  comes. 

Fhaedr.  I  acknowledge  the  justice  of  your  rebuke;  and  I  think 
that  the  Theban  is  right  in  his  view  about  letters* 

Soc.  He  would  be  a  simple  person,  and  quite  without  under- 
standing of  the  oracles  Thamus  and  Ammon,  who  should  leave 
in  writing  or  receive  in  writing  any  art  under  the  idea  that 
the  written  word  would  be  intelligible  or  certain ;  or  who  deemed 
that  writing  was  at  all  better  than  knowledge  and  recollection  of 
the  same  matters. 

Fhaedr,  That  is  most  true.  '^ 

Sac.  I  cannot  help  feeling,  Phaedrus,  that  writing  is  unfortunately 
like  painting;  for  the  creations  of  the  painter  have  the  attitude 
of  life,  and  yet  if  you  ask  them  a  question  they  preserve  a  solemn 
silence.  And  the  same  may  be  said  of  speeches.  You  would 
imagine  that  they  had  intelligence,  but  if  you  want  to  know 
anything  and  put  a  question  to  one  of  them,  the  speaker  always 
gives  one  unvarying  answer.  And  when  they  have  been  once 
written  down  they  are  tossed  about  anywhere  among  those  who 
do  and  among,  those  who  do  not  understand  them.  And  they 
have  no  reticences  or  proprieties  towards  different  classes  of 
persons ;  and,  if  they  are  unjustly  assailed  or  abused,  their  parent 
is  needed  to  protect  his  offspring,  for  they  cannot  protect  or 
defend  themselves. 

Fhaedr.  That  again  is  most  true. 

See.  May  we  not  imagine  another  kind  of  writing  oc  speaking 
far  better  than  this  is,  and  having  far  greater  power — ^which  is 
5  one  of  the  same  family,  but  lawfully  begotten  ?   Let  us  see  what 
his  origin  is. 

Fhaedr.  Who  is  he,  and  what  do  you  mean  about  his  origin  ? 

Soc.  I  am  speaking  of  an  intelligent  writing  which  is  graven  in  ^^ 
the  soul  of  him  who  has  learned,  and  can  defend  itself,  and  knows 
when  to  speak  and  when  to  be  silent. 

R  r  2 
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Fhaedr.  You  mean  the  word  of  knowledge  whiAhas  a  livipg 

smilj   nnH    f\f  rv\\\^\y  \\\p^  wriH-^r^   wnrri    U   pifiperly  Tin  mnre  than 

Soc.  Yes,  of  course  that  is  what  I  mean.  And  I  wish  that  you 
would  let  me  ask  you  a  question  r  Would  a  husbandman,  who  is 
a  man  of  sense,  take  the  seed%  which  he  values  and  which  he 
wishes  to  be  fruitful,  and  in  sober  earnest  plant  them  during 
the  heat  of  summer,  in  some  garden  of  Adonis,  that  he  may  rejoice 
when  he  sees  them  in  eight  days  appearing  in  beauty  ^t  least 
he  does  that,  if  at  all,  only  as  the  show  of  a  festival);  but 
those  about  which  he  is  in  earnest  he  sows  in  fitting  soil,  and 
practises  husbandry,  and  is  satisfied  if  in  eight  months  they 
arrive  at  perfection  ? 

Fhaedr.  Yes,  Socrates,  that  will  be  his  way  when  he  is  in 
earnest ;  he  will  do  the  other,  as  you  say,  only  as  an  amusement. 

Soc.  And  can  we  suppose  that  he  who  knows  the  just  and  good 
and  honourable  has  less  understanding  in  reference  to  his  own 
seeds  than  the  husbandman  ? 
Fhaedr.  Certainly  not. 

Soe.  Then  he  will  not  seriously  incline  to  write  them  in  water 
with  pen  and  ink  or  in  dumb  characters  which  have  not  a 
word  to  say  for  themselves  and  cannot  adequately  express  the 
truth? 

Fhaedr.  No,  that  is  not  likely. 
^'^*  Soc.  No,  that  is  not  likely — in  the  garden  of  letters  he  will 

plant  them  only  as  an  amusement,  or  he  will  write  them  down 
as  memorials  against  the  forgetfulness  of  old  age,  to  be  treasured 
by  him  and  his  equals  when  they,  like  him,  have  one  foot  in  the 
grave ;  and  he  will  rejoice  in  beholding  their  tender  growth ;  and 
they  will  be  his  pastime  while  others  are  watering  the  garden  of 
their  souls  with  banqueting  and  the  like. 

Fhaedr.  A  pastime,  Socrates,  as  noble  as  the  other  is  ignoble, 
when  a  man  is  able  to  pass  time  merrily  in  the  representation  of 
justice  and  the  like. 

Soc.  True,  Phaedrus.     But  nobler  far  is  the  serious  pursuit  of 
the  dialectician,  who  finds  a  congenial  soul,  and  then  with  know- 
ledge engrafts  and  sows  words  which  are  able  to  help  themselves 
and  him  who  planted  them,  and  are  not  unfruitful,  but  have  in  2 
them  seeds  which  may  bear  fruit  in  other  natures,  nurtured  in 
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other  ways — making  the  seed  everlasting  and  the  possessors  happy 
to  the  utmost  extent  of  human  happiness. 

Fhaedr.  Yes,  indeed,  that  is  far  nobler. 

Soc.  And  now,  Phaedrus,  having  agreed  upon  the  premises  we 
may  decide  about  the  conclusion. 

Fhaedr.  About  what  conclusion  ? 

Soc.  About  Lysias,  whom  we  censured,  and  his  art  of  writing, 
and  his  discourses,  and  the  rhetorical  skill  or  want  of  skill  which 
was  shown  in  them ;  for  he  brought  us  to  this  point.  And  I  think 
that  we  are  now  pretty  well  informed  about  the  nature  of  art 
and  its  opposite. 

Fhaedr.  Yes,  I  think  with  you ;  but  I  wish  that  you  would  repeat 
what  was  said. 

Soc.  Until  a  man  knows  the  truth  of  the  several  particulars  ofi 
which  he  is  writing  or  speaking,  and  is  able  to  define  them  as 
,they  are,  and  having  defined  them  again  to  divide  them  until 
they  can  be  no  longer  divided,  and  until  in  like  manner  he  is 
able  to  discern  the  nature  of  the  soul  and  discover  the  different 
modes  of  discourse  which  are  adapted  to  different  natures,  and  to 
arrange  and  dispose  them  in  such  a  way  that  the  simple  form 
of  speech  may  be  addressed  to  the  simpler  nature,  and  the 
complex  and  composite  to  the  complex  nature — until  he  has 
accomplished  all  tiiis,  he  will  be  unable  to  handle  arguments 
according  to  rules  of  art,  as  far  as  their  nature  allows  them 
to  be  subjected  to  art,  either  kr  the  purpose  of  teaching  or 
persuading; — ^that  is  the  view  which  is  implied  in  the  whole 
preceding  argument.  ^ 

Fhaedr.  Yes,  that  was  our  view,  certainly. 

Soc.  Secondly,  as  to  the  justice  of  the  censure  which  was  passed 
on  speaking  or  writing  discourses — did  not  our  previous  argument 
show  — ? 

Fhaedr.  Show  what  ? 

Soc.  That  whether  Lysias  or  any  other  writer  that  ever  was 
or  will  be,  whether  private  man  or  statesman,  writes  a  political 
treatise  in  his  capacity  of  legislator,  andi  fancies  that  there  is  a 
great  certainty  and  clearness  in  his  performance,  the  fact  of  his 
writing  as  he  does  is  only  a  disgrace  to  him,  whatever  men  may 
say.  For  entire  ignorance  about  the  nature  of  justice  and  in- 
justice, and  good  and  evil,  and  the  inability  to  distinguish  the  dream 
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from  the  reality,  cannot  in  truth  be  otherwise  than  disgraceful 
to  him,  even  though  he  have  the  applause  pf^ejadiele  world. 

Fhaedr.  Certainly. 

Soc.  But  he  who  thinks  that  in  the  written  word  there  is  neces- 
sarily much  which  is  not  serious,  and  that  neither  poetry  nor 
prose,  spoken  or  written,  are  of  any  great  value — if,  like  the  i^ 
compositions  of  the  rhapsodes,  they  are  only  recited  in  order 
to  be  believed,  and  not  with  any  view  to  criticism  or  instruc- 
tion ;  and  who  thinks  that  even  the  best  of  them  are  but  a 
reminiscence  of  what  we  know,  and  that  only  in  principles  of 
justice  and  goodness  and  nobility  taught  and  communicated  oraUy 
and  written  m  tbc^soul^  which  is  the  true  way  of  writtnc^  is 
there  clearness  and  perfection  and  sertotlsness^  and  that  sudi 
principles  are  like  legitimate  offspring; — being,  in  the  first 
place,  that  which  the  man  finds  in  his  own  bosom;  secondly, 
the  brethren  and  descendants  and  relations  of  this  which 
has  been  duly  implanted  in  the  souls  of  others;  and  who 
cares  for  them  and  no  others — ^this  is  the  right  sort  of  man; 
and  you  and  I,  Phaedrus,  would  pray  that  we  may  become  like 
him. 

Fhaedr.  That  is  most  assuredly  my  desire  and  prayer, 

Soc.  And  now  the  play  is  played  out ;  and  of  rhetoric  enough. 
Go  and  tell  Lysias  that  to  the  fountain  and  school  of  the  Nymi^is 
we  went  down,  and  were  bidden  by  them  ^to  convey  a  message 
to  him  and  to  other  composers  of  speeches — to  Homer  and  other 
writers  of  poems,  whether  set  to  music  or  not.  And  to  Solon 
and  the  writers  of  political  documents,  which  they  term  laws, 
we  are  to  say  that  if  their  compositions  are  based  on  knowledge 
of  the  truth,  and  they  can  defend  or  prove  them,  when  they  arc 
put  to  the  test,  by  spoken  arguments,  which  leave  their  writings 
poor  in  comparison  of  them,  then  they  are  not  only  poets,  orators, 
legislators,  but  worthy  of  a  higher  name. 

Fhaedr.  What  name  is  that  ? 

So€.  Wise,  I  may  not  call  them ;  for  that  is  a  great  name  which 
belongs  to  God*  only, — lovers  of  wisdom  or  philosophers  is  their 
modest  and  befitting  title. 

Fhoidr.  Very  good. 

Soe.  And  he  who  cannot  rise  above  his  own  compilations  and 
compositions,  which  he  has  been   long  patching  and   piecing. 
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adding  some  and  taking  away  some,  may  be  justly  called  poet 
or  speech-maker  or  law-maker. 

Fhaedr.  Certainly. 

Soc.  Now  go  and  tell  this  to  your  companion. 

Fhaedr.  But  there  is  also  a  friend  of  yours  who  ought  not  to  be 
forgotten. 

Soc.  Who  is  that  ? 

Fhaedr.  Isocrates  the  fair. 

Soc.  What  of  him  ? 

Vhaedr.  What  message  shall  we  send  to  him  ? 

Soc.  Isocrates  is  still  young,  Phaedrus;  but  I  am  willing  to 
risk  a  prophecy  concerning  him. 

Fhaedr.  What  would  you  prophesy  ? 

Soc.  I  think  that  he  has  a  genius  which  soars  above  the  orations 
of  Lysias,  and  he  has  a  character  of  a  finer  mould.  My  impression 
of  him  is  that  he  will  marvellously  improve  as  he  grows  older,  and 
that  all  former  rhetoricians  will  be  as  children  in  comparison  of 
him.  And  I  believe  that  he  will  not  be  satisfied  with  this,  but 
that  some  divine  impulse  will  lead  him  to  things  higher  still.  For 
there  is  an  element  of  philosophy  in  his  nature.  This  is  the 
message  which  comes  from  the  gods  dwelling  in  this  place,  and 
which  I  will  myself  deliver  to  Isocrates,  who  is  my  delight  j  and 
do  you  give  the  other  to  Lysias  who  is  yours. 

Fhaedr.  I  will  ^  and  now  as  the  heat  is  abated  let  us  depart. 

Soc.  Should  we  not  oflFer  up  a  prayer  first  of  all  to  the  local 
deities  ? 

Fhaedr.  By  all  means. 

Soc.  Beloved  Pan,  and  all  ye  other  gods  who  haunt  this  place, 
give  me  beauty  in  the  inward  soul ;  and  may  the  outward  and  inward 
man  be  at  one.  May  I  reckon  the  wise  to  be  the  wealthy,  and 
may  I  have  such  a  quantity  of  gold  as  none  but  the  temperate 
can  carry.  Anything  more?  That  prayer,  I  think,  is  enough 
for  me. 

Fhaedr.  Ask  the  same  for  me,  for  friends  should  have  all  things 
in  common. 

Soc.  Let  us  go. 
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The  Cratylus  has  always  been  a  source  of  perplexity  to  the  student  of 
Plato.  While  in  fancy  and  humour  and  perfection  of  style,  and  meta- 
physical originality,  this  dialogue  may  be  ranked  with  the  best  of  the 
Platonic  writings,  there  has  been  an  uncertainty  about  the  motive  of  the 
piece,  which  interpreters  have  hitherto  not  succeeded  in  dispelling.  We 
need  not  suppose  that  Plato  used  words  in  order  to  conceal  his  thoughts, 
or  that  he  would  have  been  unintelligible  to  an  educated  contemporary. 
In  the  Phaedrus  and  Euthydemus  we  also  found  a  difficulty  in  deter- 
mining the  precise  aim  of  the  author.  Plato  wrote  satires  in  the  form 
of  dialogues,  and  his  meaning,  like  that  of  other  satirical  writers,  has 
often  slept  in  the  ear  of  posterity.  Two  causes  may  be  assigned  for 
this:  ist,  the  subtlety  and  allusiveness  of  .this  species  of  composition; 
2nd,  the  difficulty  of  reproducing  a  state  of  life  and  literature  which  has 
passed  away.  A  satire  is  unmeaning,  unless  we  can  place  ourselves 
back  among  the  persons  and  thoughts  of  the  age  in  which  it  was  written. 
Had  the  treatise  of  Antisthenes  upon  words,  or  the  speculations  of 
Cratylus,  or  some  other  Heraclitean  of  the  fourth  century  b.  c,  on  the 
nature  of  language,  been  preserved  to  us;  or  if  we  had  lived  at  the 
time,  and  been  rich  enough  to  attend  *  the  fifty-drachma  course  of  Pro- 
dicus,'  we  should  have  understood  Plato  better,  and  many  points  which 
are  now  attributed  to  the  extravagance  of  Socrates'  humour,  would  have 
been  found,  like  the  allusions  of  Aristophanes  in  the  Clouds,  to  have 
gone  home  to  the  sophists  and  grammarians  of  the  day. 

For  the  age  was  very  busy  with  philological  speculation;  and  many 
questions  were  beginning  to  be  asked  about  language  which  were 
parallel  to  other  questions  about  justice,  virtue,  knowledge,  and  were 

*R  r  a 


620  CRATYLUS. 


illustrated  in  a  similar  manner  by  the  analogy  of  the  arts.  Was  there 
a  correctness  in  words,  and  were  they  given  by  nature  or  conventioii? 
In  the  presocratic  philosophy  mankind  had  been  striving  to  attain  aa 
expression  of  their  ideas ;  and  now  they  were  beginning  to  ask  them- 
selves whether  the  expression  might  not  be  distinguished  from  the  idea? 
These  were  some  of  the  problems  which  were  occupying  the  minds  of 
speculative  men  in  the  age  of  Plato.  But  of  these  beginnings  of  the 
study  of  language  we  know  litde,  and  there  necessarily  arises  an  ob- 
scurity, when  the  surroundings  of  such  a  work  as  the  Cratylus  are  taken 
away.  Moreover,  in  this,  as  in  most  of  the  dialogues  of  Plato,  allowance 
has  to  be  made  for  the  character  of  Socrates.  For  the  theory  of  lan- 
guage can  only  be  propounded  by  him  in  a  manner  which  is  consistent 
with  his  own  profession  of  ignorance.  Hence  his  ridicule  of  the  new 
school  of  etymology  is  interspersed  with  many  declarations,  'that  he 
knows  nothing,'  'that  he  has  learned  from  Euthyphro/  and  the  like. 
Even  the  truest  things  which  he  says  are  depreciated  by  himself.  He 
professes  to  be  guessing,  but  the  guesses  of  Plato  are  better  than  all  the 
other  theories  of  the  ancients  respecting  language  put  together. 

The  dialogue  hardly  derives  any  light  from  Plato's  other  writings,  and 
still  less  from  Scholiasts  and  Neoplatonist  writers.  Socrates  must  be 
interpreted  from  himself,  and  on  first  reading  we  certainly  have  a  diffi- 
culty in  understanding  his  drift,  or  his  relation  to  the  two  other  inter- 
locutors in  the  dialogue.  Does  he  agree  with  Cratylus  or  with  Her- 
mogenes,  and  is  he  serious  in  those  fanciful  etymologies,  extending  over 
more  than  half  the  dialogue,  which  he  seems  so  gready  to  relish  ?  Or  is 
he  serious  in  part  only;  and  can  we  separate  his  jest  from  his  earnest  ? — 
Sunt  hona^  sunt  quaedam  mediocria^  sunt  mala  plura.  Most  of  them  are 
ridiculously  bad,  and  yet  among  them  are  found,  as  if  by  accident,  prin- 
ciples of  philology  which  are  unsurpassed  in  any  ancient  writer,  and 
even  in  advance  of  any  philologer  of  the  last  century.  May  we  suppose 
that  Plato,  like  Lucian,  has  been  amusing  his  fancy  by  writing  a  comedy 
in  the  form  of  a  prose  dialogue  ?  And  what  is  the  final  result  of  the 
enquiry  ?  Is  Plato  an  upholder  of  the  conventional  theory  of  language, 
which  he  acknowledges  to  be  imperfect  ?  Or  does  he  mean  to  imply  that 
a  perfect  language  can  only  be  based  on  his  own  theory  of  ideas  ?  Or  if 
this  latter  explanation  is  refuted  by  his  silence,  then  in  what  relation  does 
his  account  of  language  stand  to  the  rest  of  his  philosophy  ?  Or  may  we 
be  so  bold  as  to  deny  the  connection  between  them  ?    For  the  allusion 
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to  the  ideas  at  the  end  of  the  dialogue  is  merely  intended  to  show  that 
we  must  not  put  words  in  the  place  of  things  or  realities,  which  is  a 
thesis  strongly  insisted  upon  by  Plato  in  many  other  passages  . . .  These 
are  some  of  the  first  thoughts  which  arise  in  the  mind  of  the  reader  of 
the  Cratylus.  And  the  consideration  of  them  may  form  a  convenient 
introduction  to  the  general  subject  of  the  dialogue. 

We  have  already  seen  in  the  case  of  the  Phaedrus,  that  we  must  not 
expect  all  the  parts  of  a  dialogue  of  Plato  to  tend  equally  to  some 
clearly-defined  end.  His  idea  of  literary  art  is  not  the  absolute  pro- 
portion of  the  whole,  such  as  we  appear  to  find  in  a  Greek  temple  or 
statue ;  nor  should  his  works  be  tried  by  any  such  standard.  They  have 
often  the  beauty  of  poetry,  but  they  have  also  the  freedom  of  conver- 
sation. *  Words  are  more  plastic  than  wax,'  and  may  be  moulded  into 
any  form.  He  wanders  on  from  one  topic  to  another,  careless  of  the 
unity  of  his  work,  not  fearing  any  'judge,  or  spectator,  who  may  recall 
him  to  the  point'  (Theaet.),  'whither  the  argument  blows  we  follow.' 
(Rep.  394  D.)  To  have  determined  beforehand,  as  in  a  modem  didactic 
treatise,  the  nature  and  limits  of  the  subject,  would  have  been  fatal  to 
the  spirit  of  enquiry  or  discovery,  which  is  the  soul  of  the  dialogue. 

There  is  another  aspect  under  which  some  of  the  dialogues  of  Plato 
may  be  more  truly  viewed : — they  are  dramatic  sketches  of  an  argument. 
We  have  found  that  in  the  Lysis,  Charmides,  Laches,  Protagoras,  Meno, 
we  arrived  at  no  conclusion — ^the  different  sides  of  the  argument  were 
personified  in  the  different  speakers ;  but  the  victory  was  not  distincdy 
attributed  to  any  of  them,  nor  the  truth  wholly  the  property  of  any. 
And  in  the  Cratylus  we  have  no  reason  to  assume  that  Socrates  is  either 
wholly  right  or  wholly  wrong,  or  that  Plato,  though  he  evidentiy  inclines 
to  him,  had  any  other  aim  than  that  of  personif3dng  the  conventional, 
rational,  ideal  theories  of  language,  in  the  characters  of  Hermogenes, 
Socrates,  and  Cratylus. 

The  two  subordinate  persons  of  the  dialogue,  Hermogenes  and  Cra- 
tylus, are  at  the  opposite  poles  of  the  argument.  But  extremes  meet ; 
and  the  disciple  of  the  Sophists  and  the  follower  of  Heraclitus,  are  found 
to  be  not  so  far  removed  from  one  another  as  at  first  sight  appears ;  and 
both  show  an  inclination  to  accept  the  third  view  which  Socrates  inter- 
poses between  them.  First,  Hermogenes,  the  poor  brother  of  the  rich 
Callias,  expounds  the  doctrine  that  names  are  conventional;  like  the 
names  of  slaves,  they  may  be  given  and  altered  at  pleasure.     This  is 
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one  of  those  principles  which,  whether  applied  to  society  or  language, 
explains  everything  and  nothing.  For  in  all  things  there  is  an  element 
of  convention ;  but  the  admission  of  this  does  not  explain  the  rational 
ground  or  basis  in  human  nature  on  which  the  convention  proceeds. 
Socrates  first  of  all  intimates  to  Hermogenes,  that  his  view  of  language 
is  only  a  part  of  a  sophistical  whole,  and  ultimately  tends  to  abolish  the 
distinction  between  truth  and  falsehood.  Hermogenes  is  very  ready  to 
throw  aside  the  sophistical  tenet,  and  listens  with  a  sort  of  half  admira- 
tion, half  belief,  to  the  speculations  of  Socrates. 

Cratylus  is  of  opinion  that  a  name  is  either  a  true  name  or  not  a 
name  at  alL  He  is  unable  to  conceive  of  degrees  of  imitation ;  a  word 
is  either  the  perfect  expression  of  a  thing,  or  a  mere  inarticulate  sound 
(a  fallacy  which  is  still  prevalent  among  theorizers  about  the  origin  of 
language).  He  is  at  once  a  philosopher  and  sophist ;  for  while  wanting 
to  rest  language  on  an  immutable  basis,  he  would  deny  the  possibility  of 
falsehood.  He  is  inclined  to  derive  all  truth  from  language,  and  in  lan- 
guage he  sees  reflected  the  philosophy  of  Heraclitus.  His  views  are  not 
like  those  of  Hermogenes,  hastily  taken  up,  but  are  said  to  be  the  result 
of  mature  consideration,  although  he  is  described  as  still  a  young  man. 
With  a  tenacity  characteristic  of  the  Heraclitean  philosophers,  he  clings 
to  the  doctrine  of  the  flux.  (Cp.  Theaet.  i8o.)  Of  the  real  Cratylus  we 
know  nothing,  except  that  he  is  recorded  by  Aristotie  to  have  been  the 
friend  or  teacher  of  Plato ;  nor  have  we  any  proof  that  he  resembled  the 
likeness  of  him  in  Plato  any  more  than  the  Critias  of  Plato  is  like  the 
real  Critias,  or  the  Euthyphro  in  this  dialogue  like  the  other  Euthyphro, 
the  diviner,  in  the  dialogue  which  is  called  after  him. 

Between  these  two  extremes,  which  have  both  of  them  a  sophistical 
character,  the  view  of  Socrates  is  introduced,  which  is  in  a  manner  the 
union  of  the  two.  Language  is  conventional  and  also  natural,  and  the 
true  conventional-natural  is  the  rational.  It  is  a  work  not  of  chance,  but 
of  art ;  the  dialectician  is  the  artificer  of  words,  and  the  legislator  gives 
authority  to  them.  They  are  the  expressions  or  imitations  in  sound  of 
things.  In  a  sense,  Cratylus  is  right  in  saying  that  tilings  have  by  nature 
names  (p.  390) ;  for  nature  is  not  opposed  either  to  art  or  to  law.  But 
vocal  imitation,  like  any  other  copy,  may  be  imperfectly  executed ;  and 
in  this  way  an  element  of  chance  or  convention  enters  in.  There  is 
much  which  is  accidental  or  exceptional  in  language.  Some  words 
have  had  their  original  meaning  so  obscured,  that  they  require  to  be 
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helped  out  by  convention.  But  still  the  true  name  is  that  which  has  a 
natural  meaning.  Thus  nature,  art,  chance,  all  combine  in  the  forma- 
tion of  language.  And  the  three  views  respectively  propounded  by 
Hermogenes,  Socrates,  Cratylus,  may  be  described  as  the  conventional, 
the  artificial  or  rational,  and  the  natural.  And  this  view  of  Socrates  is 
the  meeting-point  of  the  other  two,  just  as  conceptualism  is  the  meeting- 
point  of  nominalism  and  realism. 

We  can  hardly  say  that  Plato  was  aware  of  the  truth,  that '  languages 
are  not  made,  but  grow.'  But  still,  when  he  says  that  'the  legislator 
made  language  with  the  dialectician  standing  on  his  right  hand,'  we  need 
not  infer  from  this  that  he  supposed  words,  like  coins,  to  be  issued  from 
the  mint  of  the  State.  The  creator  of  laws  and  of  social  life  is  naturally 
regarded  as  the  creator  of  language,  according  to  Hellenic  notions,  and 
the  philosopher  is  his  natural  adviser.  We  are  not  to  suppose  that  the 
legislator  is  performing  any  extraordinary  function;  he  is  merely  the 
Eponymus  of  the  State,  who  prescribes  rules  for  the  dialectician  and 
for  all  other  artists.  According  to  a  truly  Platonic  mode  of  approaching 
the  subject,  language,  like  virtue  in  the  Republic,  is  examined  by  the 
analogy  of  the  arts.  Words  are  works  of  art  which  may  be  equally  made 
in  different  materials,  and  are  well  made  when  they  have  a  meaning.  Of 
the  process  which  he  thus  describes,  Plato  had  probably  no  very  definite 
notion.  But  he  means  to  express  generally  that  language  is  the  product  of 
intelligence,  and  that  languages  belong  to  States  and  not  to  individuals. 

A  better  conception  of  language  could  not  have  been  formed  in  Plato's 
age,  than  that  which  he  attributes  to  Socrates.  Yet  many  persons  have 
thought  that  the  mind  of  Plato  is  more  truly  seen  in  the  vague  realism 
of  Cratylus.  This  misconception  has  probably  arisen  from  two  causes: 
first,  the  desire  to  bring  Plato's  theory  of  language  into  accordance  with 
the  received  doctrine  of  the  Platonic  ideas;  secondly,  the  impression 
created  by  Socrates  himself,  that  he  is  not  in  earnest,  and  is  only  in- 
dulging the  fancy  of  the  hour. 

I.  We  shall  have  occasion  to  show  more  at  length,  in  the  Intro- 
duction to  future  dialogues,  that  the  so-called  Platonic  ideas  are  only  a 
semi-mythical  form,  in  which  he  attempts  to  realize  abstractions,  and 
that  they  are  replaced  in  his  later  writings  by  a  rational  theory  of  psy- 
chology. (See,  especially.  Introduction  to  the  Sophist.)  And  in  the 
Cratylus  he  gives  a  rational  account  of  the  nature  and  origin  of  language, 
in  which  Adam  Smith,  Rousseau,  and  other  writers  of  the  last  century. 
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would  have  generaUy  agreed.  At  the  end  of  the  dialogue,  he  speaks  as 
in  the  Symposium  and  Republic  of  absolute  beauty  and  good;  bat  he 
never  supposed  that  they  were  capable  of  being  embodied  in  words. 
Of  the  names  of  the  ideas,  he  would  have  said,  as  he  says  of  the  names 
of  the  Gods,  that  we  know  nothing.  Even  the  realism  of  Cratylus  is  not 
based  upon  the  ideas  of  Plato,  but  upon  the  flux  of  Heraclitus.  Here, 
as  in  the  Sophist  and  Politicus,  Plato  expressly  draws  attention  to  the 
want  of  correspondence  of  words  and  things.  Hence  we  are  led  to 
infer,  that  the  view  of  Socrates  is  not  the  less  Plato's  own,  because  not 
based  upon  the  ideas;  2nd,  that  Plato's  theory  of  language  is  not 
inconsistent  with  the  rest  of  his  philosophy. 

2.  We  do  not  deny  that  Socrates  is  partly  in  jest  and  partly  in 
earnest.  He  is  discoursing  in  a  high-flown  vein,  which  may  be  compared 
to  '  the  dithjrrambics '  of  the  Phaedrus.  They  are  mysteries  of  which  he 
is  speaking,  and  he  professes  a  kind  of  ludicrous  fear  of  his  imaginary 
wisdom.  When  he  is  arguing  out  of  Homer,  about  the  names  of 
Hector's  son,  or  when  he  describes  himself  as  inspired  or  maddened  by 
£uthyphro,  with  whom  he  has  been  sitting  from  the  early  dawn  (compare 
again  Phaedrus  and  Lysias),  and  expresses  his  intention  of  yielding  to 
the  illusion  to-day,  and  to-morrow  he  will  go  to  a  priest  and  be  purified, 
we  easily  see  that  his  words  are  not  to  be  taken  seriously.  In  this  part 
of  the  dialogue  his  dread  of  committing  impiety,  the  pretended  derivation 
of  his  wisdom  from  another,  the  extravagance  of  some  of  his  etymologies, 
and,  in  general,  the  manner  in  which  the  fun  fast  and  fiuious,  vira 
acquirit  eundo^  remind  us  strongly  of  the  Phaedrus.  The  jest  is  a  long 
one,  extending  over  more  than  half  the  dialogue.  But  then,  we  remember 
that  the  Euthydemus  is  a  still  longer  jest,  in  which  the  irony  is  pre- 
served to  the  very  end.  There  he  is  parodying  the  ingenious  follies  of 
early  logic ;  in  the  Cratylus  he  is  ridiculing  the  fancies  of  a  new  school 
of  sophists  and  grammarians.  The  fallacies  of  the  Euthydemus  are  still 
retained  at  the  end  of  our  logic  books;  and  the  etymologies  of  the 
Cratylus  have  also  found  their  way  into  later  writers.  Some  of  these 
are  not  much  worse  than  the  conjectures  of  Hemsterhuis,  and  other 
critics  of  the  last  century ;  but  this  does  not  prove  that  they  are  serious. 
For  Plato  is  in  advance  of  his  age  in  his  conception  of  language,  as 
much  as  he  is  in  his  conception  of  mythology.  (Cp.  Phaedrus  sub  initio.) 
He  might  have  described  the  etymologies  in  the  Cratylus,  as  '  the  occu- 
pation of  a  not  very  fortunate  individual,'  who  had  a  good  deal  of  time 
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on  his  hands ;  or  he  might  have  satirized  the  current  interpretations  of 
mythology  in  a  similar  spirit. 

When  the  fervour  of  his  etymological  enthusiasm  has  abated,  Socrates 
ends,  as  he  had  begun,  with  a  rational  explanation  of  language.  Still  he 
preserves  his  'know  nothing'  disguise,  and  himself  declares  his  first 
notions  about  names  to  be  reckless  and  ridiculous.  Having  explained 
compound  words,  by  resolving  them  into  their  original  elements,  he  now 
proceeds  to  analyse  simple  words  into  the  letters  of  which  they  are  com- 
posed The  Socrates  who  '  knows  nothing/  here  passes  into  the 
teacher,  the  dialectician,  the  arranger  of  species.  There  is  nothing  in 
this  part  of  the  dialogue  which  is  either  weak  or  extravagant  Plato  is  a 
supporter  of  the  onomatopoeic  theory  of  language ;  that  is  to  say,  he 
supposes  words  to  be  formed  by  the  imitation  of  ideas  in  sounds ;  he 
also  recognises  the  effect  of  time,  the  influence  of  foreigpi  languages, 
the  desire  of  euphony,  to  be  formative  principles;  and  he  admits  a 
certain  element  of  chance.  But  he  gives  no  intimation  in  all  this,  that  he 
is  preparing  the  way  for  the  construction  of  an  ideal  language,  or  that  he 
has  any  Eleatic  speculation  to  oppose  to  the  Heracliteanism  of  Cratylus. 

The  theory  of  language  which  is  propounded  in  the  Cratylus,  is  in 
accordance  with  the  later  phase  of  the  philosophy  of  Plato,  and  would 
have  been  regarded  by  him  as  in  the  main  true.  The  dialogue  is  also  a 
satire  on  the  philological  fancies  of  the  day.  Socrates  in  pursuit  of  his 
vocation,  as  a  detector  of  false  knowledge,  lights  by  accident  on  the  truth. 
He  is  guessing,  he  is  dreaming ;  he  has  heard,  as  he  says  in  the  Phaedrus, 
from  another :  no  one  is  more  surprised  than  himself  at  his  own  dis- 
coveries. And  yet  some  of  his  best  remarks,  as,  for  example,  his  view  of 
the  derivation  of  Greek  words  from  other  languages,  or  of  the  permu- 
tations of  letters,  or  again,  his  observation  that  in  speaking  of  the  Gods 
we  are  only  speaking  of  our  names  of  them,  occur  among  these  flights 
of  humour. 

We  can  imagine  a  character  having  a  profound  insight  into  the  nature 
of  men  and  things,  and  yet  hardly  dwelling  upon  them  seriously;  blending 
inextricably  sense  and  nonsense;  sometimes  enveloping  in  a  blaze  of 
jests  the  most  serious  matters,  and  then  again  allowing  the  truth  to 
peer  through;  enjoying  the  flow  of  his  own  humour,  and  puzzling 
mankind  by  an  ironical  exaggeration  of  their  absurdities.  Such  were 
Aristophanes  and  Rabelais ;  such,  in  a  different  style,  were  Sterne,  Jean 
Paul,  Hamann, — writers  who  sometimes  become  unintelligible  through  the 
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extravagance  of  their  fancies.  Such  is  the  character  which  Plato  intends 
to  depict  in  some  of  his  dialogues  as  the  Silenus  Socrates ;  and  through 
this  medium  we  have  to  receive  our  theory  of  language. 

There  remains  still  a  question,  which  seems  to  demand  a  more  exac^ 
answer :  In  what  relation  does  the  satirical  or  etymological  p>ortion  of 
the  dialogue  stand  to  the  serious  ?  Granting  all  that  can  be  said  about 
the  provoking  irony  of  Socrates,  about  the  parody  of  Euthjrphro,  or 
Prodicus,  or  Antisthenes,  how  does  the  long  catalogue  of  etymologies 
fiUTiish  any  answer  to  the  question  of  Hermogenes,  which  is  evidently 
the  main  thesis  of  the  dialogue  :  What  is  the  truth,  or  correctness,  or 
principle  of  names  ? 

After  illustrating  the  nature  of  correctness  by  the  analogy  of  the  arts, 
and  then,  as  in  the  Republic,  ironically  appealing  to  the  authority  of  the 
Homeric  poems,  Socrates  shows  that  the  truth  or  correctness  of  names 
can  only  be  ascertained  by  an  appeal  to  et3rmology.  The  truth  of  names 
is  to  be  foimd  in  the  analysis  of  their  elements.  But  why  does  he  admit 
etymologies  which  are  absiu-d,  based  on  Heraclitean  fancies,  fourfold 
interpretations  of  words,  impossible  imions  and  separations  of  syllables 
and  letters  ? 

I.  The  answer  to  this  difl&culty  has  been  already  anticipated  in  part: 
Socrates  is  not  a  dogmatic  teacher,  and  therefore  he  puts  on  this  wild 
and  fanciful  disguise,  in  order  that  the  truth  may  be  permitted  to  appear : 
2.  as  Benfey  remarks,  an  erroneous  example  may  illustrate  a  principle  of 
language  as  well  as  a  true  one :  3.  many  of  these  etymologies,  as,  for 
example,  that  of  dijcaiov,  are  indicated,  by  the  manner  in  which  Socrates 
speaks  of  them,  to  have  been  current  in  his  own  age.  4.  The  philosophy 
of  language  had  not  made  such  progress  as  would  have  justified  Plato  in 
propounding  real  derivations.  Like  his  master,  Socrates,  he  saw  through 
the  hoUowness  of  the  incipient  sciences  of  the  day,  and  tries  to  move  in  a 
circle  apart  from  them,  laying  down  the  conditions  under  which  they 
are  to  be  pursued ;  but  as  in  the  Timaeus,  cautious  and  tentative,  when 
he  is  speaking  of  actual  phenomena.  To  have  made  etjmaologies 
seriously,  would  have  seemed  to  him  like  the  interpretation  of  the  myths 
in  the  Phaedrus,  the  task  *  of  a  not  very  fortunate  individual,  who  had  a 
great  deal  of  tune  on  his  hands.'  (See  p.  625.)  The  irony  of  Socrates 
places  him  above  and  beyond  the  errors  of  his  contemporaries. 

The  Cratylus  is  full  of  humour  and  of  satirical  touches :  the  inspiration 
which   comes  from  Euthyphro,  and   his    prancing    steeds,   the    light 
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admixture  of  quotations  from  Homer,  and  the  spurious  dialectic  which 
is  applied  to  them ;  the  jest  about  the  fifty-drachma  course  of  Prodicus, 
and  the  double  explanation  of  the  name  Hermogenes,  either  as  *  not 
being  in  luck/  or  'being  no  speaker;'  the  dearly-bought  wisdom  of 
Callias,  the  Lacedaemonian  whose  name  was  Bolt,  and,  above  all,  the 
pleasure  which  Socrates  expresses  in  his  own  dangerous  discoveries, 
which  *  to-morrow  he  will  purge  away,'  are  truly  humorous.  A  deeper 
vein  of  satire  is  found  in  other  passages :  first,  Protagoras  and  Euthy- 
demus  are  assailed ;  then  the  interpreters  of  Homer,  61  vdkayoi  'OiuipiKoL ; 
(cp.  Arist.  Met.  xiii.  6.  7 ;)  then  he  discovers  a  hive  of  wisdom  in  the 
philosophy  of  Heraclitus ;  or  he  ridicules  the  arbitrary  methods  of  pulling 
out  and  putting  in  letters  which  were  in  vogue  among  the  philologers  of 
his  time ;  or  slightly  scoffs  at  contemporary  religious  beliefs.  Lastly,  he 
is  impatient  of  hearing  from  the  half-converted  Cratylus,  the  doctrine 
that  falsehood  can  neither  be  spoken,  nor  uttered,  nor  addressed;  a 
piece  of  sophistry  attributed  to  Gorgias,  which  re-appears  in  the  Sophist. 
And  he  proceeds  to  demolish,  with  no  less  delight  than  he  had  set  up, 
the  Heraclitean  theory  of  language. 

The  place  of  the  dialogue  in  the  series  cannot  be  determined  with 
certainty.  The  style  and  subject,  and  the  treatment  of  the  character  of 
Socrates,  have  a  dose  resemblance  to  the  Phaedrus,  and,  in  general,  to 
the  earlier  dialogues.  The  manner  in  which  the  ideas  are  spoken  of  at 
the  end  of  the  dialogue,  also  indicates  a  comparatively  early  date.  The 
imaginative  element  is  still  in  full  vigour ;  the  Socrates  of  the  Cratylus  is 
the  Socrates  of  the  Apology  and  Symposium,  not  yet  Platonized;  and  he 
describes,  as  in  the  Theaetetus,  the  philosophy  of  Heraclitus  by  *im- 
savoury*^  similes — ^he  cannot  believe  that  the  world  is  like  *  a  leaky  vessel,' 
or  '  a  man  who  has  a  running  at  the  nose ;'  he  attributes  the  flux  of  the 
world  to  the  swimming  in  some  folks'  heads.  On  the  other  hand,  the 
relation  of  thought  to  language  is  omitted  here,  but  is  treated  of  in  the 
Sophist.  These  grounds  are  not  sufficient  to  enable  us  to  arrive  at  a 
precise  conclusion.  But  we  shall  not  be  far  wrong  in  placing  the 
Crat>'lus  about  the  middle,  or  at  any  rate  in  the  first  half,  of  the  series. 

Cratylus,  the  Heraclitean  philosopher,  and  Hermogenes,  the  brother  of 
Callias,  have  been  arguing  about  names;  the  former  maintaining  that 
they  are  natural,  the  latter  that  they  are  only  conventional.  Cratylus 
affirms  that  his  own  is  a  true  name,  but  will  not  allow  that  the  name  of 
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Hermogenes  is  equally  true.  Hermogenes  is  mystified  by  this,  and  asks 
Socrates  to  explain  to  him  what  Cratylus  means ;  and  he  would  like  to 
know  what  Socrates  himself  thinks  about  the  truth  or  correctness  of 
names?  Socrates  replies,  that  hard  is  knowledge,  and  the  nature  of 
names  is  a  considerable  part  of  knowledge :  he  has  never  been  to  hear 
the  fifty-drachma  course  of  Prodicus;  and  having  only  attended  the 
single  drachma  course,  he  is  not  competent  to  give  an  opinion  on 
matters  of  this  sort.  When  Cratylus  denies  that  Hermogenes  is  a  true 
name,  he  supposes  him  to  mean  that,  he  is  not  a  true  son  of  Hermes, 
because  he  is  never  in  luck.  But  he  would  like  to  have  an  open  council 
and  to  hear  both  sides. 

Hermogenes  has  oflen  considered  the  question,  and  is  of  opinion  that 
there  is  no  principle  in  names ;  they  may  be  changed,  as  we  change  the 
names  of  slaves,  whenever  we  please,  and  the  altered  name  is  as  good  as 
the  original  one. 

You  mean  to  say,  rejoins  Socrates,  who  re-states  the  proposition  of 
Hermogenes,  that  if  I  agree  to  call  a  man  a  horse,  then  a  man  will  be 
righdy  called  a  horse  by  me,  and  a  man  by  the  rest  of  the  world  ?   But 
to  this  he  proceeds  to  object,  that  there  is  in  words  a  true  and  a  false, 
which  is  contained  in  propositions ;  and  if  a  whole  proposition  be  true 
or  false,  then  the  parts  of  a  proposition  may  be  true  or  false,  and  the 
least  parts  as  well  as  the  greatest ;  and  the  least  parts  are  names,  and 
therefore  names  may  be  true  or  false.    And  would  Hermogenes  main- 
tain that  anybody  may  give  a  name  to  anything,  and  as  many  names  as 
he  pleases ;  and  would  all  these  names  be  always  true  at  the  time  of 
giving  them  ?  Hermogenes  replies  that  this  is  the  only  consistent  account 
of  the  correctness  of  names ;  and  he  appeals  to  the  practice  of  dififerent 
nations,  and  of  the  different  Hellenic  tribes,  in  confirmation  of  his  view. 
Socrates  asks,  whether  the  things  differ  as  the  words  which  represent 
them  differ  : — Are  we  to  maintain  with  Protagoras,  that  what  appears  is? 
Hermogenes  has  considered  this  question  and  is  puzzled  at  first,  but 
acknowledges,  when  he  is  pressed  by  Socrates,  that  there  are  a  few  very 
good  men  in  the  world,  and  a  great  many  very  bad;  and  the  very  good 
are  the  wise,  and  the  very  bad  are  the  foolish;  and  this  is  not  mere 
appearance  but  reality.     Nor  is  he  disposed  to  say  with  Euthydemus, 
that  all  things  equally  and  always  belong  to  all  men ;  in  that  case,  again, 
there  would  be  no  distinction  between  bad  and  good  men.      But  if 
Protagoras  and  Euthydemus  are  both  admitted  to  be  wrong,  then  the 
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only  remaining  possibility  is,  that  all  things  have  their  several  distinct 
natures,  and  are  independent  of  our  notions  about  them.  And  not  only 
things,  but  actions,  have  distinct  natures,  and  are  done  by  different  pro- 
cesses. There  is  a  natural  way  of  cutting  or  burning,  and  a  natural 
instrument  with  which  men  cut  or  bum,  and  any  other  way  will  fail ; — 
this  is  true  of  all  actions.  And  speaking  is  a  kind  of  action,  and  naming 
is  a  kind  of  speaking,  and  we  must  name  according  to  a  natural  process, 
and  with  a  proper  instrument.  We  cut  with  a  knife,  we  pier<»  with  an 
awl,  we  weave  with  a  shuttle,  we  name  with  a  name.  And  as  a  shuttle 
divides  the  warp  and  the  woof,  so  a  name  distinguishes  the  natures  of 
things.  And  the  weaver  will  use  the  shuttle  well, — that  is,  like  a  weaver ; 
and  the  teacher  will  use  the  name  well, — that  is,  like  a  teacher.  The 
shuttle  will  be  made  by  the  carpenter ;  the  awl  by  the  smith  or  skilled 
person.  But  who  makes  a  name  ?  Does  not  the  law  give  names,  and 
does  not  the  teacher  receive  them  from  the  legislator  ?  He  is  the  skilled 
person  who  makes  them,  and  of  all  skilled  workmen  he  is  the  rarest. 
But  how  does  the  carpenter  make  or  repair  the  shutde,  and  to  what  will 
he  look  ?  Will  he  not  look  at  the  ideal  which  he  has  in  his  mind  ?  And 
as  the  different  kinds  of  work  differ,  so  ought  the  instruments  which 
make  them  to  differ.  The  several  kinds  of  shuttles  ought  to  answer  in 
material  and  form  to  the  several  kinds  of  webs.  And  the  legislator 
ought  to  know  the  different  materials  and  forms  of  which  names  are 
made  in  Hellas  and  other  countries.  But  who  is  to  be  the  judge  of  the 
proper  form  ?  The  judge  of  shuttles  is  the  weaver  who  uses  them ;  the 
judge  of  lyres  is  the  player  of  the  lyre ;  the  judge  of  ships  is  the  pilot 
who  sails  in  them.  And  will  not  the  judge  who  is  able  to  direct  the 
legislator  in  his  work  of  naming,  be  he  who  knows  how  to  use  the 
names — he  who  can  ask  and  answer  questions — in  short,  the  dialectician? 
The  pilot  directs  the  carpenter  how  to  make  the  rudder,  and  the  dia- 
lectician directs  the  legislator  how  he  is  to  impose  names ;  for  to  express 
the  ideal  forms  of  things  in  syllables  and  letters  is  no  easy  task,  Hermo- 
genes — of  that  I  can  assure  you. 

'  I  wish  you  would  explain  to  me  the  natural  correctness  of  names.' 
Indeed  I  cannot;  but  I  see  that  you  have  advanced;  for  you  now 
admit  that  there  is  a  correctness  of  names,  and  that  not  every  one  can 
give  a  name.  But  what  is  the  nature  of  this  correctness  or  truth,  you 
must  learn  from  the  Sophists,  of  whom  your  brother,  Callias,  has  bought 
his  reputation  for  wisdom  rather  dearly;  and  since  they  require  to  be 


630  CRATYLUS. 


paid,  you  having  no  money,  had  better  learn  from  him  at  second  hand 
'  Well,  but  I  have  just  given  up  Protagoras,  and  I  should  be  inconsistent 
in  going  to  learn  of  him.'  Then  if  you  reject  him  you  may  learn  of  the 
poets,  and  in  particular  of  Homer,  who  distinguishes  the  names  given  by 
Gods  and  men  to  the  same  things,  as  in  the  verse  abont  the  river  God 
who  fought  with  Achilles,  '  whom  the  Gods  call  Xantfaus,  and  men  call 
Scamander ;'  or  in  the  lines  in  which  he  mentions  the  bird  which  the 
Gods  csff  *  Chalcis,'  and  men  *  Cymindis ;'  or  the  hill  which  men  call 
*  Batiea,^and  the  Gods  call  *  Myrina's  Tomb.'  Now  here  is  a  myste- 
rious lesson  which  we  may  take  to  heart ;  for  the  Gods  must,  of  course, 
be  right  in  their  use  of  names.  And  this  is  not  the  only  truth  about 
philology  which  may  be  learnt  from  Homer.  For  does  he  not  say  that 
the  women  called  Hector's  son  Scamandrius,  and  the  men  called  him 
Astyanax  ?  And  which  are  more  likely  to  be  right — the  wiser  or  the 
less  wise,  the  men  or  the  women  ?  Homer  evidently  thought  that  the 
men  were  likely  to  be  right;  and  of  the  name  given  by  the  men  he  offers 
an  explanation  ; — he  was  called  Astyanax  because  his  father  saved  the 
city.  Hence  you  may  properly  call  his  son  *the  king  of  the  city;' 
and  the  names  of  Astyanax  and  Hector  are  really  the  same,  for  the  one 
means  a  king,  and  the  other  is  a  holder  or  possessor ;  *  'tis  all  one 
meaning,  save  the  phrase  is  a  little  variatious.'  As  the  lion's  whelp  may 
be  called  a  lion,  so  the  son  of  a  king  may  be  called  a  king.  But  if  the 
lion  had  produced  a  foal,  then  the  offspring  of  the  lion  would  be  called  a 
foal.  Whether  the  syllables  of  a  name  are  the  same  or  not,  makes  no 
difference,  provided  the  meaning  is  retained.  For  example ;  the  names 
of  letters,  whether  vowels  or  consonants,  do  not  correspond  to  their 
sounds,  with  the  exception  of  c,  v,  o,  «.  The  name  Beta  has  three  letters 
added  to  the  sound — and  yet  this  does  not  alter  the  sense  of  the  word, 
or  prevent  the  whole  name  having  the  value  which  the  legislator  intended. 
And  the  same  may  be  said  of  a  king ;  the  words  which  signify  the  good 
son,  and  the  noble  sire,  may  be  disguised ;  and  yet  amid  differences  of 
sound  the  etymologist  may  recognise  the  same  notion,  just  as  the  physi- 
cian may  recognise  the  power  of  the  same  drugs  under  different  disguises 
of  colour  and  smell.  Hector  and  Astyanax  have  only  one  letter  alike, 
but  they  may  have  the  same  meaning ;  and  Agis  (leader),  is  altogether 
different  in  sound  from  Polemarchus  (chief  in  war),  or  Eupolemus  (good 
warrior) ;  but  the  two  words  present  the  same  idea  of  leader  or  general ; 
like   the  words  latrocles  and  Acesimbrotus,  which  equally  denote  a 
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doctor.  The  son  succeeds  the  father  as  the  foal  succeeds  the  horse ; 
but  when,  out  of  the  course  of  nature,  a  prodigy  occurs,  like  a  lion  pro- 
ducing a  dog,  that  is  to  say,  when  the  offspring  no  longer  resembles  the 
parent,  then  the  names  no  longer  agree.  This  may  be  illustrated  by 
the  case  of  Agamemnon  and  Orestes,  of  whom  the  former  has  a  name 
significant  of  his  patience  at  the  siege  of  Troy ;  while  the  name  of  the 
latter  indicates  his  savage,  man-of-the-mountain  nature.  Atreus  again, 
for  his  murder  of  Chrysippus,  and  his  cruelty  to  Thyestes,  is  rightly 
named  Atreus;  which,  to  the  eye  of  the  etymologist,  is  ony/j^f  (de- 
structive), axtifn]i  (stubborn),  Srptaros  (fearless);  and  nAo^  is  6  niXas 
6pa>v  (he  who  sees  what  is  near  only) ;  because  in  his  eagerness  to  win 
Hippodamia,  he  was  unconscious  of  the  remoter  consequences  which  the 
murder  of  Myrtilus  would  entail  upon  his  race.  The  name  Tantalus,  if 
slightly  changed,  offers  two  etymologies ;  either  mr6  ttjs  rov  XiBov  rakaif. 
Ttias,  or  anh  rov  rdKarrarov  thaij  signifying  at  once  the  misery  which  he 
brought  upon  his  country,  and  the  hanging  of  the  stone  over  his  head  in 
the  world  below.  And  the  name  of  his  father,  Zrvr,  Ac^,  Zi^i^^,  has  an 
excellent  meaning,  though  hard  to  be  imderstood,  because  really  a 
sentence  which  is  divided  into  two  parts  (z«^ff,  Ai6s),  For  he,  being  the 
lord  and  king  of  all,  is  the  author  of  our  being,  and  in  him  all  live :  this 
is  implied  in  the  double  form,  Ai6s  Zi^vor,  which  being  put  together  and 
interpreted  is  ^*  ty  Q  ndvra.  There  may,  at  first  sight,  appear  to  be  a 
want  of  reverence  in  calling  him  the  son  of  Cronos ;  but  the  meaning,  I 
suspect,  is  that  Ztvs  himself  is  the  son  of  a  mighty  intellect ;  Kp6vos,  quasi 

K6pos,  not  in  the  sense  of  a  youth,  but  quasi  r^  Ita6ap6p  nai  aKriparw  rov  yoO 

— the  pure  and  garnished  mind,  which  in  turn  is  begotten  of  Uranus, 
who  is  so  called  an6  rov  6pqp  rh.  ay»,  from  looking  upwards ;  which,  as 
philosophers  say,  is  the  way  to  have  a  pure  mind.  The  earlier  portion 
of  Hesiod's  genealogy  has  escaped  my  memory,  or  I  would  try  more 
conclusions  of  the  same  sort.  '  You  talk  like  an  oracle.'  I  caught  the 
infection  from  Euthyphron,  who  gave  me  a  long  lecture  which  began  at 
dawn,  and  has  not  only  entered  into  my  ears,  but  filled  my  soul,  and  my 
intention  is  to  yield  to  the  inspiration  to-day ;  and  to-morrow  I  will  be 
exorcised  by  a  priest  or  sophist  '  Go  on ;  I  am  anxious  to  hear  the 
rest.'  Now  that  we  have  a  general  notion,  how  shall  we  proceed  ?  What 
names  will  afford  the  most  crucial  test  of  natural  fitness?  Those  of 
heroes  are  often  deceptive,  because  they  are  patronymics  or  expressions 
of  a  wish ;  let  us  try  gods  and  demi-gods.    Gods  are  so  called,  dir6  rov 


632  CRATFLUS. 


B€t»,  from  the  word  '  to  run ;'  because  the  son,  moon,  and  stars,  nm 
about  the  heaven ;  and  they  being  the  original  gods  <^  the  Hellenes,  is 
they  still  are  of  the  Barbarians,  their  name  is  given  to  all  Gods.    The 
demons  are  the  golden  race  of  Hesiod,  and  by  golden  he  means  not 
literally  golden,  but  good ;  and  they  are  called  demons,  quasi  dcngyuPK, 
which  in  the  old  language  was  iaifums — good  men  are  well  said  bj 
Hesiod  to  become  IkufAovts  when  they  die,  because  they  are  knowing. 
^Hpa>r  is  the  same  word  as  tfpias :  *  the  sons  of  God  saw  the  daughters  of 
men  that  they  were  fair ;'  perhaps,  also,  they  are  a  kind  of  sophists  who 
are  likewise  of  heroic  breed,  and  called  Ijpnts  car6  roif  ipmr^,  or  c^pciy,  from 
their  habit  of  spinning  questions ;  for  f1p€t¥  is  equivalent  to  Xryccy.     I  get 
all  this  from  Euthyphro;  and  now  I  bethink  me  of  a  very  new  and 
ingenious  notion  which  occiu-s  to  me ;  and,  if  I  do  not  mind,  I  shall  be 
wiser  than  I  ought  to  be  by  to-morrow's  dawn.     My  notion  is,  that  we 
may  put  in  and  pull  otit  letters  at  pleasiu-e  and  alter  the  accents  (as,  for 
example.  Ail  ^iXo;  may  be  turned  into  A/^o;),  and  we  may  make  words 
into  sentences  and  sentences  into  words.     The  name  Sp6ptnro£  is  a  case 
in  point,  for  a  letter  has  been  omitted  and  the  accent  changed ;  the 
original  meaning  being  6  dyaBpH^p  A  dn-om-cy — he  who  looks  np  at  what  be 
sees.  "Vvx^i  may  be  thought  to  be  the  cooling,  or  refreshing,  or  animating 
principle,  ^  dpmlrvxova-a  r6  aafui ;  but  I  am  afraid  that  Euthyphro  and  his 
disciples  will  scorn  this  derivation,  and  I  must  find  another  :  shall  we 
say  with  Anaxagoras,  that  ^xn  is  the  Koafwva-a  diavoux,  quasi  ff^wnxn  h 
(fnxTLp  €xri  or  oxcT— this  by  a  refinement  may  be  called  irvxn  ?   *  That  is  a 
better  and  more  artistic  etymology.' 

After  yjrvxfi  follows  (Tw/ia ;  this,  by  a  change  of  a  letter,  is  converted  into 
aij^ — the  grave  in  which  the  soul  is  buried,  or  the  sign  of  the  soul  through 
which  her  will  is  signified;  or  without  changing  even  a  letter  may 
be  thought  to  mean  the  place  of  ward  in  which  the  soul  is  safely  kept 
and  endures  punishment — cV  <p  o-wferoi.  *I  sh  uld  like  to  hear  some  more 
explanations  of  the  names  of  the  Gods,  like  that  excellent  one  of  Zeus,' 
The  truest  names  of  the  Gods  are  those  which  they  give  themselves ;  but 
these  are  unknown  to  us.  Less  true  are  those  by  which  we  propitiate 
them,  as  men  say  in  prayers,  *  May  he  graciously  receive  any  name  by 
which  I  call  him.'  And  to  avoid  offence,  I  should  like  to  let  them  know 
beforehand  that  we  are  not  enquiring  about  them — that  would  be  a  piece 
of  impertinence  on  our  part;  but  we  are  enquiring  about  the  names 
which  men  give  to  them.    Let  us  begin  with  Hestia.     What  did  he 
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mean  who  gave  the  name  Hestia?  'That  is  a  very  difficult  question 
to  answer/  O,  my  dear  Hermogenes,  I  believe  that  there  was  a  power 
of  philosophy  and  talk  among  the  first  inventors  of  names,  both  in  our 
own  and  in  other  languages;  for  even  in  foreign  words  a  principle  is 
discernible.  Hestia  is  the  same  with  eV/a,  which  is  an  dd  form  of 
overlay  and  means  the  first  principle  of  things :  this  agrees  with  the  fact, 
that  to  Hestia  the  first  sacrifices  are  offered.  There  is  also  another  read- 
ing of  oxria,  which  implies  that  'pushing'  is  the  first  principle  of  all 
things.  And  here  I  seem  to  discover  a  delicate  allusion  to  the  fiux  of 
Heraclitus — ^that  antediluvian  philosopher  who  cannot  walk  twice  in  the 
same  stream ;  and  this  fiux  of  his  may  accomplish  yet  greater  marvels. 
For  the  names  Cronos  and  Rhea  cannot  have  been  accidental ;  the  giver 
of  them  must  have  known  something  about  the  doctrine  of  Heraclitus. 
Moreover,  there  is  a  remarkable  coincidence  in  the  words  of  Hesiod, 
when  he  speaks  of  Oceanus,  *  the  origin  of  Gods;'  or  in  the  verse  of 
Orpheus,  in  which  he  describes  Oceanus  espousing  his  sister  Tethys. 
Tethys  is  nothing  more  than  the  name  of  a  spring — t6  ffBovfitvop  km  dtorrw- 
ficvov.  Poseidon  is  iro<rid€a-fws,  the  chain  of  the  feet,  because  you  cannot 
walk  on  the  sea — the  c  is  inserted  by  way  of  ornament ;  or  perhaps  the 
name  may  have  been  originally  vroXXc/da>y,  meaning,  that  the  God  knew 
many  things ;  he  may  also  be  the  shaker,  dirh  rov  o-cictv.  Pluto  is  con- 
nected with  nXovrof ,  because  wealth  comes  out  of  the  earth ;  or  because 
there  are  riches  in  the  world  below;  or  the  word  may  be  a  euphemism 
for  Hades.  And  Hades  is  so  called,  not  dir6  rov  tuMis,  but  atr6  rov  vavra 
ra  KaK6,  eZdnooi — from  knowing  all  good  and  beautiful  things.  Hades 
binds  men  by  the  strongest  of  chains,  and  the  love  of  the  beautiful  is  the 
strongest ;  the  men  who  are  bound  by  this  chain  never  want  to  come 
back,  and  indeed,  when  they  have  once  been  laid  under  his  spell,  they 
cannot.  He  is  the  perfect  and  accomplished  sophist,  and  the  great 
benefactor  of  the  world  below;  for  he  has  much  more  than  he  wants 
there,  and  this  is  why  he  is  called  Pluto,  or  the  rich.  He  will  have 
nothing  to  do  with  the  souls  of  men  while  in  the  body,  because  he 
cannot  bind  them  with  the  desire  of  virtue  until  they  are  liberated  firom 
their  earthly  tenement.  Demeter  is  the  mother  and  giver  of  food — 
fj  biMoa  ftffnjp  TTjs  cdttd^f .  Herh  is  fparri  ris,  or  perhaps,  the  legislator  may 
have  been  thinking  of  the  weather,  and  has  merely  transposed  the  letters 
of  the  word  affp.  You  will  see  the  truth  of  this  when  you  say  tlie  letters 
over  fast.    Persephatta,  that  awful  name,  is  <ti€p€ird<f>tj — and  means  only 


634  CRAirLUS. 


11  rov  <t>€potjJyov  t^oirrofici/i; — all  things  in  the  world  are  in  motion,  and  she 
in  her  wisdom  moves  with  them,  and  Hades  consorts  with  her — there 
is  nothing  very  terrible  in  this.  Apollo  is  another  name,  which  is  sap- 
posed  to  have  some  dreadful  meaning,  bat  is  susceptible,  if  I  am  not 
mistaken,  of  at  least  four  perfectly  innocent  explanations,  which  agree 
marvellously  with  his  four  attributes  of  musician,  diviner,  doctor,  archer. 
First,  he  is  the  purifier  or  purger  or  fumigator  (avoXov«y);  secondly,  he 
is  the  true  diviner  (^Xm;),  as  he  is  called  in  the  Thessalian  dialect; 
thirdly,  he  is  the  archer  (del  /SdXXciy),  always  shooting ;  or  again,  supposing 
a  to  mean  6fia  or  Sfuw,  Apollo  becomes  equivalent  to  if»a  vckmp,  which  is 
significant  both  of  his  musical  and  of  his  heavenly  attributes ;  for  he  is 
the  God  of  music,  and  also  of  the  movement  of  the  sphere.  The  second 
X  is  inserted  in  order  to  avoid  the  ill-omened  sound  of  destruction.  The 
Muses  are  so  called — dn6  rov  fi&a-Bai,  Leto  or  Letho  means,  forget  and 
forgive ;  she  is  such  a  gentle  deity.  Artemis  is  named  from  her  healthy 
happy  nature — diA  r6  dprtnis,  or  as  dpenjs  urr»p ;  or  as  a  lover  of  virginity, 
aporop  futnia'aa-a  rov  Mp6g.  One,  if  not  all  of  these  explanations,  is  prob- 
ably true.  Dionysus  is  6  dM/s  t6p  cIpop,  and  oZwr  is  quasi  oidpovt  because 
wine  gives  a  mind  to  those  who  have  not  got  one.  The  established 
derivation  of  *A0podin;  ^  rfjp  rov  SKJipov  yoftaw,  may  be  accepted  on  the 
authority  of  Hesiod.  Again,  there  is  the  name  of  Pallas,  or  Athene, 
which  you,  who  are  an  Athenian,  must  not  forget.  Pallas  is  derived 
from  armed  dances — dw6  rov  ndXXttv  rii  inka.  For  Athene  we  must  have 
recourse  to  the  allegorical  interpreters  of  Homer,  who  make  the  name 
equivalent  to  B€ov6ri  or  17^1^;  this  has  been  beautified  into  Athene. 
Hephaestus,  again,  is  the  lord  of  light — 6  rov  <f>ato9  trr^p.  This  is  a 
good  notion ;  and,  to  prevent  any  other  getting  into  our  heads,  let 
us  go  on  to  Ares.  He  is  the  manly  one  (^pi^v),  or  the  unbroken  one 
{(StppoTot).  Enough  of  the  Gods ;  for,  by  the  Gods,  I  am  afraid  of  them ;  but 
if  you  suggest  other  words,  you  will  see  how  the  horses  of  Euthyphro 
prance.  *  Only  one  more  God ;  tell  me  about  my  godfather  Hermes.' 
He  is  ipfjoiptvs^  the  messenger  or  cheater  or  thief  or  bargainer ;  or  6  €ip€w 
idfupos,  that  is,  tlp€fufs  or  tpfirit — the  speaker  or  contriver  of  speeches. 
*  Well  said  Cratylus,  then,  that  I  am  no  son  of  Hermes.'  Pan,  the  son  of 
Hermes,  is  \6yoSf  and  is  called  Pan  because  he  indicates  everything—^ 
iray  fufvv»p.  He  has  two  forms,  a  true  and  a  false ;  and  is  in  the  upper 
part  smooth,  and  in  the  lower  part  shaggy.  He  is  the  goat  of  Tragedy, 
in  which  there  are  plenty  of  falsehoods. 


INTRODUCTION.  635 


Enough  of  the  names  of  the  Gods.  Shall  I  go  on  to  the  elements — 
sun,  moon,  stars,  earth,  aether,  air,  fire,  water,  seasons,  years?  And 
which  shall  I  take  first  ?  Let  us  begin  with  tjXtos,  or  the  sun.  The  origin 
of  rjXws  will  be  clearer  in  the  Doric  form  SKuny  which  is  so  called  koto.  t6 
aXtfctv  tls  ravrh  rovs  avBpcimovg  Srav  dvorriXi;,  because  at  his  rising  he  gathers 
men  together ;  or,  diA  t6  irtpi  t^v  yrjp  cIArZy,  because  he  goes  round  the 
earth;  or,  biii  t6  oJoXccv,  the  meaning  of  which  is  irouuKkttv,  because  he 
variegates  the  earth.  Selene  is  an  anticipation  of  Anaxagoras,  being  a 
contraction  of  o-fXacvoycoacia,  the  light  which  is  ever  old  and  new,  and 
which,  as  Anaxagoras  says,  is  borrowed  from  the  sun;  the  name  was 
beaten  into  shape  and  called  o-cXi^rata — that  is  a  name  of  the  true  dithy- 
rambic  sort.  MtU  is  so  called  mro  rov  fuujva-Oai,  from  suffering  diminu- 
tion ;  and  aarpov  is  from  dcrrpcnr^,  which  is  an  improvement  of  dpaarpamri, 
that  which  turns  the  eyes  inside  out.  *  How  do  you  explain  nvp  and 
vda>p?'  I  suspect  frOp,  like  v^p  and  kv<op,  which  are  found  in  the  Phoe- 
nician language,  to  be  a  word  of  which  the  origin  must  be  sought  in 
some  other  language ;  for  the  Hellenes  borrowed  many  words  from  the 
barbarians,  and  I  always  have  recourse  to  them  when  I  am  at  a  loss. 

'A^p  may  be  explained,  Sri  aipti  t6,  dnb  rrjs  yrjs ;  or,  Sn  dtl  ptl ;  or,  Sri  wwpa 
cf  avTov  yivtrai  (compare  the  poetic  word  d^rot).  So  alBfjp  quasi  auStrjp  oTt 
d«\  Ou :  yrj  yata  quasi  ytmnfTtipa  (compare  the  Homeric  form  ytydcurC) ;  hpOy 

or,  according  to  the  old  Attic  form,  ^pa^  is  derived  dnh  rov  ipiC^tM,  because  it 
divides  the  year ;  huxurhg  and  tros  are  the  same  thought — t  cV  cavrf  erdC»Vy 
cut  into  two  parts,  cV  iavr^  and  rra^cty,  like  hC  hv  Q  into  ^s  and  Zrjv6s, 

*  You  make  surprising  progress.'  True ;  I  am  run  away  with,  and  am 
not  even  yet  at  my  utmost  speed.  *  I  should  like  very  much  to  hear  your 
account  of  the  virtues.  What  principle  of  correctness  is  there  in  all  those 
charming  words,  wisdom,  imderstanding,  justice,  and  the  rest  of  them?' 
To  explain  all  that,  will  be  a  serious  business ;  still,  as  I  have  put  on  the 
lion's  skin,  appearances  must  be  maintained.  My  opinion  is,  that  primi- 
tive men  were  like  some  modern  philosophers,  who,  by  always  going 
round  in  their  search  after  the  nature  of  things,  become  dizzy ;.  and  this 
latter  phenomena,  which  was  really  in  themselves,  they  imagined  to  take 
place  in  the  external  world.  You  have  no  doubt  remarked,  that  the 
doctrine  of  the  universal  flux,  or  generation  of  things,  is  indicated  in 
names.  '  No,  I  never  did.'  ^p6vri<ns  is  only  ffiopat  koL  foO  yrfiyo-ts,  or  per- 
haps ivriais  4>opag,  and  in  any  case  is  connected  with  ^c/Mo^at;  yif&pri  is 
yovfjs  (TKfy^is  koI  v^fufo'isl  virfins  is  ycov   or  ycyFOficvov  Ijtf ;  the  word   vios 
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implies  that  creation  is  always  going  on — the  original  form  nvas  vcofirtf ; 

a'»<f>po<rvyii  is  <T<arfipia  tf^potniatms ;  arurr^fjaj  is  9  em/Uytf  rcis  wpayf»amf — die 

faculty  which  keeps  close,  neither  anticipating  nor  lagging  behind; 
avviais  is  equivalent  to  awUvaiy  avfmopmoBai  r^  ^hodl^y  <uid  is  a  kind  of 
conclusion — <rvk\oyt(rfi6s  Tts,  akin  therefore  in  idea  to  tnurr^fjuf ;  troffm  is 
very  difficult,  and  has  a  foreign  look — the  meaning  is,  touching  the  moticm 
or  stream  of  things,  and  may  be  illustrated  by  the  poetical  ccrMf  and  the 
Lacedaemonian  proper  name  Sow,  or  Bolt;  ayaB6v  is  r6  ayaar^w  h  rj 
raxvnp-t, — for  all  things  are  in  motion,  and  some  are  swifter  than  others: 
duceuoavvrj  is  clearly  ^  Tov  ducaiov  <rvv€<ris»  The  word  dUauv  is  more  difficult, 
and  appears  to  mean  the  subtle  penetrating  power  which,  as  the  lovers 
of  motion  say,  preserves  all  things,  and  is  the  cause  of  all  things,  quasi 
dmiov  going  through — the  letter  k  being  inserted  for  the  sake  of  euphony. 
This  is  a  great  mystery  which  has  been  confided  to  me ;  but  when  I  ask 
for  an  explanation  of  the  mystery,  I  am  thought  irreverent,  and  another 
derivation  is  proposed  to  me.  Justice  is  said  to  be  6  «im»f,  or  the  sun; 
and  when  I  joyfully  repeat  this  beautiful-  notion,  I  am  answered,  '  What, 
is  there  no  justice  when  the  sun  is  down?'  And  when  I  entreat  my 
questioner  to  tell  me  his  own  opinion,  he  replies,  that  justice  is  fire  in 
the  abstract,  or  heat  in  the  abstract ;  which  is  not  very  intelligible.  Others 
laugh  at  all  this,  and  say  with  Anaxagoras,  that  justice  is  the  ordering 
mind.  *  I  think  that  some  one  must  have  told  you  this.'  And  not  the 
rest?  Let  me  proceed  then,  in  the  hope  of  proving  to  you  my  origin- 
ality. *Avd/>€ux  is  quasi  opptia  quasi  17  Sy<»  po^y  the  stream  which  flows 
upwards,  and  is  opposed  to  injustice,  which  clearly  hinders  the  principle 
of  penetration ;  yvv^  is  the  same  as  yovf) ;  BrjKu  is  derived  mb  r^s  BfiK^s^  or 
cnr^  TOV  doXXccy,  and  implies  increase  of  youth,  which  is  swifl  and  sudden 
ever  {Bfiv  and  SKK«t&(u).  Observe  how  I  run  away  when  I  am  on  smooth 
ground  I  Tcxi^,  by  an  aphaeresis  of  r  and  an  epenthesis  of  o  in  two  places, 
may  be  identified  with  c^oiw;. 

*  That  is  a  very  poor  etymology.'  Yes ;  but  you  must  remember  that 
all  language  is  in  a  process  of  disguise  or  transition;  and  letters  are 
taken  in  and  put  out  at  pleasure,  and  twisted  and  twu-led  about  in  the 
lapse  of  ages — sometimes  for  the  sake  of  euphony.  For  example,  what 
business  has  the  letter  p  in  the  word  Kdroirrpop,  or  the  letter  o-  in  the  word 
o-^tyf  ?  The  additions  are  often  such  that  no  human  being  can  by  any 
possibility  make  out  the  original  word.  '  True.'  And  yet,  if  you  may 
put  in  and  pull  out,  as  you  like,  any  name  is  equally  good  for  any  object 
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(*  les  voyelles  ne  sont  pas  grand  chose  et  les  consonants  rien/)  *  That 
is  true.'  The  fact  is,  that  great  dictators  of  literature  like  yourself,  should 
observe  the  rules  of  moderation.  *  I  will  do  my  best/  But  do  not  be 
too  much  of  a  precisian,  or  you  will  paralyse  me.  If  you  will  let  me 
add  MX^ — ^^^  ^o*'  firfKovs  which  means  jtoXv  and  ivnv,  I  shall  be  at  the 
summit  of  my  powers,  from  which  elevation  I  will  examine  the  two  words 
kokUi  and  dperrj.  The  explanation  of  the  first  is  obvious,  and  in  accord- 
ance with  what  has  preceded ;  for  all  things  being  in  a  flux,  KMia  is  t6 
KOK&s  I6p,  This  is  evident,  and  is  further  confirmed  by  the  poor  forgotten 
word  dfiXui,  which  ought  to  have  come  after  Mptla,  and  may  be  regarded 

as  6  \iap  ^ttryJtiSy  jUSt  as  atropia  is  r^  c/ifr($dcov  r^  voptvea&cu,  and  dpeiij  is  cvtto- 

pla,  which  is  the  opposite  of  this — ^the  everflowing  dtl  ptava-a  or  dup€iTri, 
or  the  eligible,  quasi  alprr^ — ^this  has  been  contracted  into  dprrrj.  You 
will,  perhaps,  say  that  I  am  inventing,  but  I  say  that  if  Kaicia  is  right,  then 
dptrrf  is  also  right.  *  But  what  is  KaK6p?'  That  is  a  very  obscure  word,  to 
which  I  can  only  apply  my  old  notion :  *  What  is  that?'  I  shall  say,  that 
Kcucbv  is  a  foreign  word.    Next,  let  us  proceed  to  miXov,  ala-xp6y.    About 

alaxp^y  I  have  no  doubt — t6  X<rxov  rrjt  porjs  t6.  Upto  or  dtaxopovv ;  which  has 

been  contracted  into  cu<rxp6v.  The  mventor  of  words  being  a  patron  of 
the  flux,  was  an  enemy  to  stagnation  of  all  sorts.  KaXov  is  t6  Kokovp  rii 
npdyiJMTa — ^that  which  gives  expression  to  vow  or  itdvoia ;  this  is  the  prin- 
ciple of  beauty ;  and  mind,  which  does  the  works  of  beauty,  is  rightly 
called  the  beautiful.  The  meaning  of  ovfKfHpov  is  explained  by  previous 
examples ; — like  inurrfifiTi,  signifying  that  the  soul  moves  in  harmony  with 
the  world.  Kcp^  is  ri  Tract  Ktpawviuvov — that  which  mingles  with  all 
things :  XvcrtrcXouv  is  equivalent  to  rh  r^r  tfiopas  Xvov  r&  rcXos,  and  is  not  to 
be  taken  in  the  vulgar  sense  of  gainful,  but  rather  in  that  of  swift,  being 
the  principle  which  makes  motion  immortal  and  unceasing ;  w<^cfioy  is 
dirb  rov  o^cXXciv — that  which  gives  increase :  this  word,  which  is  Homeric, 

is  of  foreign  origin.      BXa^pby  is  r^  Pka/rroy  or  fiov\6fAevop  tbrrtw  rov  pov — 

that  which  injures  or  seeks  to  bind  the  stream.  The  proper  word  would 
be  fiovkairrtpow,  but  this  is  too  much  of  a  mouthful — ^like  a  prelude  on 
the  flute  in  honour  of  Athene.  The  word  ft;u«^€£  is  difficult;  great 
changes,  as  I  was  saying,  have  been  made  in  words,  and  even  a  small 
change  will  alter  their  meaning  very  much.  The  word  dtog  is  one  of 
these  disguised  words.  You  know  that  according  to  the  old  pronun- 
ciation, which  was  especially  aflfected  by  the  women,  who  are  great  con- 
servatives, «  and  d  were  used  where  we  should  now  use  17  and  f :  for 


638  CRATFLUS. 


example,  what  we  now  call  ifM'pa  was  formerly  called  V^/»;  and  this  shovs 
the  meaning  of  the  word  to  have  been  '  the  desired  one  after  night'  Zvy^ 
is  dvoyoy,  meaning  Uan  tvw  «is  aymyffp — the  binding  of  two  together,  for 
the  purpose  of  drawing.  The  word  dcor  has  also  the  meaning  of  obli- 
gation, but  when  taken  in  this  sense  should  be  written  di^;  for  the 
cessation  of  motion  implies  censure  and  evil  Thus  fauAApf  is  real^ 
^fiMffs,  and  means  that  which  binds  motion :  ^iaa^  is  fj  w(At  riff  Zm/ffo 

rtlvowra  wpa(is :  X^n;  appears  tO  be  derived  tnr6  r^  dtoXytrcwf  rov  vA/aaiml 

aUa  is  from  a  and  umu,  to  go :  akytjdinf  is  a  foreign  word,  and  is  so  calkd 

aw^  roO  akytufov ;  o^wnf  aw6  Ttjg  Mvattts  Ttjs  Xvmis :  dxBtid»9,  a  word  the  very 

sound  of  which  is  a  burden;  x^  ^  expressive  of  the  flow  of  soul; 
Ttpwv6g  is  aw6  roO  Ttfrnpov,  and  T€fnrp6p  is  properly  fptnmn  tUf^fKHnmi  and 
iwtBvfua  explain  themselves :  Bvfi^  is  aw6  Trjg  Bwncn  :  «]fi«por— -^  Ufi^twos  pn: 
tp»g  was  anciently  Itrpovg  Sri  4<rpn  :  ^6^  is  fi  dUt^ts  rov  c2dcyai,  or  ^  mr6  rov 
rd£ov  /3oX^.  BovXri  is  the  shooting  of  a  bow :  dfiovkia  is  the  missing.  '  Yoa 
are  quickening  your  pace  now,  Socrates/  Why,  yes,  because  I  wish  to 
make  an  end.  But  I  must  first  explain  inovatw  and  oMiyny.  'EjcoMnof  is 
r^  tlcov — the  jdelding — wfoytof  is  17  Kara  rh  Syiai  woptla,  the  passage  through 
ravines  which  impede  motion :  d^tU  is  B^ia  0X17,  divine  motion,  "trviot 
is  the  opposite  of  this,  implying  the  constraining  and  reposing  principle, 
which  is  expressed  under  the  figure  of  sleep,  t6  evdoy;  this  is  disguised 
by  the  addition  of  ^.  "OvofiOf  a  name,  affirms  the  real  existence  of  that 
which  is  sought  after — hv  o^  fidcfM  eortv.  *0y  is  I6v,  agreeably  to  our 
theory,  and  oIk  h»  is  ovk  Up,  *  And  what  are  U^p,  pcov,  dwp  V  One  way  of 
explaining  them  has  been  already  suggested — they  may  be  of  foreign 
origin;  and  this  is  very  likely  the  true  answer.  Mere  antiquity  may 
often  prevent  our  recognising  words,  after  all  their  complications;  and 
we  must  remember  that  however  far  we  carry  back  the  analysis  of 
nouns  or  verbs,  there  must  be  some  ultimate  elements  or  roots  which 
can  be  no  further  analysed.  For  example;  the  word  dyaB6s  was  sup- 
posed by  us  to  be  a  compound  of  ayaarbs  and  66o£,  and  probably  &6os 
may  be  further  resolvable.  But  when  we  have  arrived  at  the  letter  B, 
then  there  is  no  further  resolution ;  and  possibly  the  words  about  which 
you  are  asking  are  like  letters,  original  elements,  and  their  truth  or  law 
will  have  to  be  examined  according  to  some  new  method.  In  the  attempt 
to  find  this  method,  I  shall  ask  for  your  assistance. 

All  names,  whether  primary  or  secondary,  are  intended  to  show  the 
nature  of  things;  and  the  secondary,  as  I  conceive,  derive  their  signi- 
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ficance  from  the  primary.  But  then,  how  do  the  primary  names  indicate 
anything  ?  And  here  I  will  ask  a  further  question, — If  we  had  no  faculty 
of  speech,  how  should  we  communicate  with  one  another  ?  Should  we 
not  use  signs,  like  the  deaf  and  dumb  ?  The  elevation  of  our  hands  to 
heaven  would  mean  lightness — heaviness  would  be  expressed  by  letting 
them  drop  to  the  ground.  The  running  of  a  horse,  or  any  other  animal, 
would  be  described  by  a  similar  movement  of  our  own  firames.  The 
only  way  in  which  the  body  can  express  anything,  is  by  imitation ;  and 
the  tongue  or  mouth  can  imitate  as  well  as  the  rest  of  the  body.  But 
this  imitation  of  the  tongue  or  voice  is  not  yet  a  name,  because  people 
may  imitate  sheep  or  goats  without  naming  them.  What,  then,  is  a  name  ? 
In  the  first  place,  a  name  is  not  a  musical,  or,  secondly,  a  pictorial  imi- 
tation, but  an  imitation  of  that  kind  which  expresses  the  nature  of  a 
thing ;  and  is  the  invention  not  of  a  musician,  or  of  a  painter,  but  of  a 
namer. 

And  now,  I  think  that  we  may  consider  the  names  po^,  stream — ZcW,  to 
go.  The  way  to  analyse  them  will  be  by  going  back  to  the  letters,  or 
primary  elements  of  which  they  are  composed.  First,  we  separate  the 
alphabet  into  classes  of  letters,  distinguishing  the  consonants,  vowels, 
and  semivowels;  and  when  we  have  learnt  them  singly,  we  shall  learn 
to  know  them  in  their  various  combinations  of  two  or  more  letters ;  just 
as  the  painter  knows  how  to  use  either  a  single  colour,  which  may  be 
purple  or  some  other  colour,  or  a  combination  of  them.  And  like  the 
painter,  we  may  apply  letters  to  the  expression  of  objects,  and  form  them 
into  syllables;  and  these  again  into  words,  until  the  picture  or  figure, 
large  and  fair — that  is,  language — ^is  completed.  Not  that  I  am  literally 
speaking  of  ourselves,  but  I  meant  to  say  that  this  was  the  way  in  which 
the  ancients  framed  language.  And  this  leads  me  to  consider  whether 
the  primary  and  secondary  elements  are  rightly  given.  I  may  remark, 
as  I  was  saying  about  the  Gods,  that  we  can  only  attain  to  conjecture 
of  the  truth  about  them.  But  still  we  insist  that  this  which  we  are 
pursuing  is  the  true  and  only  method  of  discovery ;  and  not  having  this, 
we  must  have  recourse,  like  the  tragic  poets,  to  a  Deus  ex  machinft,  and 
say  that  God  gave  the  first  names,  and  therefore  they  are  right.  And  this 
will  perhaps  be  our  best  device ;  unless  indeed  we  say  that  the  barbarians 
are  older  than  we  arc,  and  that  we  learnt  of  them,  or  that  antiquity  has^ 
cast  a  veil  over  the  truth.  Yet  all  these  are  not  reasons ;  they  are  only 
ingenious  excuses  for  having  no  reasons. 
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I  will  freely  impart  to  you  my  own  notions,  though  they  are  somewhat 
crade :  The  letter  p  appears  to  me  to  be  the  general  instrument  expressing 
all  motion  or  Kimjais,    I  ought  to  explain  that  this  word  Kunfots  was  just 
UaiSy  for  the  letter  i;  was  unknown  to  the  ancients ;  and  the  root,  Keutp,  is 
a  dialectical  variety  of  Uvai:  of  Kunjau  or  tla-is,  the  opposite  is  trnunt. 
The  letter  p  appeared  to  the   legislator  an   excellent  instrmnent  for 
expressing  motion,  as  is  evident  in  the  words  tremble,  break,  crush, 
crumble,  and  the  like ;  he  perceived  that  the  tongue  is  most  agitated  in 
the  pronunciation  of  this  letter ;  just  as  he  used  a  to  express  the  subde 
penetrating  power  which  passes  through  all  things.   The  letters  ^,  ^,  <r,  f, 
which  require  a  great  deal  of  wind,  are  employed  in  the  imitation  of 
such  notions  as  shivering,  seething,  and  in  general  of  what  is  windy.     The 
letters  d  and  r  have  a  notion  of  binding  and  rest  in  a  place :  the  limpid 
movement  of  X  expresses  smoothness,  as  in  the  words  slip,  sleek,  sleep, 
and  the  like.     But  when  the  shpping  tongue  is  detained  by  the  heavier 
sound  of  y,  then  arises  the  notion  of  a  glutinous  clammy  nature :  f  is 
sounded  from  within,  and  has  a  notion  of  inwardness :  a  is  the  expres- 
sion of  size ;  rj  of  length ;  o  of  roundness,  and  therefore  there  is  plenty  of 
o  in  the  word  yoyyvKov,    That  is  my  view,  Hermogenes,  of  the  correct- 
ness of  names;  and  now  I  want  to  hear  what  Cratylus  would  say. 

*  But,  Socrates,  as  I  was  tellmg  you,  Cratylus  mystifies  me ;  I  should  like 
to  ask  him,  in  your  presence,  what  he  means  by  the  fitness  of  names?* 
(To  this  appeal,  Crat}'lus  replies  'that  he  cannot  explain  that  or  any 
other  subject  all  in  a  moment.')  *  No,  but  you  may  add  little  to  little,  as 
Hesiod  says.*  Socrates  here  interposes  his  own  request,  that  Cratylus 
will  tell  him  the  nature  of  his  theory.  Hermogenes  and  himself  are 
mere  sciolists,  but  Cratylus  has  reflected  on  these  matters,  and  has  had 
teachers.     Cratylus  replies  in  the  words  which  Achilles  uses  to  Ajax: 

*  Illustrious  Ajax,  son  of  Telamon,  you  have  spoken  m  all  things  very 
much  to  my  mind,  whether  Euthyphro,  or  some  Muse  inhabiting  your 
own  breast,  was  the  inspirer.'  Socrates  replies,  that  he  is  afraid  of  being 
self-deceived;  there  is  nothing  worse  than  self-deception,  and  therefore  he 
must  *  look  fore  and  aft,'  as  the  aforesaid  Homer  remarks ;  he  then  pro- 
ceeds to  confirm  his  own  opinion  by  that  of  Cratylus.  Names  teach  us 
the  nature  of  things.  *  Yes.'  And  naming  is  an  art,  and  the  artists  are 
legislators,  and  hke  artists  in  general,  some  of  them  are  better  and  some 
of  them  are  worse  than  others,  and  give  better  or  worse  laws,  and  make 
better  or  worse  names.    Cratylus  is  not  disposed  to  admit  that  one  name 
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than  another;  they  are  either  true  names,  or  they  are  not  names 
and  when  he  is  asked  about  the  name  of  Hennogenes,  who  is 
wledged  to  have  no  luck  in  him,  he  affirms  this  to  be  the  name  of 
ebody  else.     Socrates  supposes  him  to  mean  that  falsehood  is  im- 
ssible,  to  which  he  himself  is  disposed  to  reply,  that  there  have  been 
iars  in  all  ages.     But  Cratylus  presses  him  with  the  old  sophistical  argu- 
ment, that  falsehood  is  saying  that  which  is  not,  and  therefore  saying 
nothing ; — you  can  neither  speak,  say,  utter,  or  address  the  word  which 
is  not.     Socrates  complains  that  this  argument  is  too  subtle  for  an  old 
man  like  himself  to  understand  :  Suppose  a  person  addressing  Cratylus 
were  to  say.  Hail,  Athenian  Stranger,  Hermogenes  1    Would  these  words 
be  true  or  false?     'I  should  say  that  they  would  be  a  succession  of 
unmeaning  sounds,  like  the  hammering  of  a  brass  pot.'     But  you  would 
acknowledge  that  names,  as  well  as  pictiu-es,  are  imitations ;  and  also  that 
pictures  may  give  a  right  or  wrong  representation  of  a  man  or  woman, 
and  that  names  may  equally  give  a  representation  true  and  right  or  false 
and  wrong.    Cratylus  admits  that  pictures  may  give  a  true  or  false  repre- 
sentation, but  denies  that  names  can.   Socrates  argues,  that  he  may  go  up 
to  a  man  and  say  '  this  is  your  picture,'  and  again,  he  may  go  and  say  to 
him  '  this  is  your  name ' — in  the  one  case  appealing  to  his  sense  of  sight, 
and  in  the  other  to  his  sense  of  hearing ;  you  admit  that  ?    '  Yes.'    Then 
you  must  admit  that  there  is  a  right  or  a  wrong  assignment  of  names, 
and  if  of  names,  then  of  verbs  and  nouns ;  and  if  of  verbs  and  nouns, 
then  of  the  sentences,  which  are  made  up  of  them ;  and  comparing  nouns 
to  pictures,  you  may  give  them  all  the  appropriate  sounds,  or  only  some 
of  them.     And  as  he  who  gives  all  the  colours  makes  a  good  picture, 
and  he  who  gives  only  some  of  them,  a  bad  or  imperfect  one,  but  still  a 
picture;  so  he  who  gives  all  the  soimds  makes  a  good  name,  and  he 
who  gives  only  some  of  them,  a  bad  or  imperfect  one,  but  a  name  still. 
The  artist  of  names,  that  is,  the  legislator,  may  be  a  good  or  he  may  be  a 
bad  artist.     '  Yes,  Socrates,  but  the  cases  are  not  altogether  parallel ;  for 
if  you  subtract  or  misplace  a  letter,  the  name  ceases  to  be  a  name.' 
Socrates  admits  that  the  number  10,  if  an  unit  is  subtracted,  would  cease 
to  be  10,  but  denies  that  names  are  of  this  purely  quantitative  nature.  Let 
me  suppose  two  objects :  there  is  Cratylus  and  the  image  of  Cratylus ; 
and  we  will  further  imagine  that  some  God  makes  them  perfectly  alike, 
not  only  in  their  outward  form,  but  also  in  their  inner  nature   and 
qualities  :  then  there  will  be  two  Cratyluses,  and  not  merely  Cratylus 
and  the  image  of  Cratylus.    But  do  you  not  see  that  an  image  always 
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falls  short  in  some  degree  of  the  original,  and  if  images  are  very  far 
from  being  exact  counterparts,  why  should  names  be?  If  they  were, 
they  would  be  the  doubles  of  their  originals,  and  indistinguishable  from 
them ;  and  how  ridiculous  would  this  be  I  Cratylus  admits  the  truth  of 
Socrates'  remark.  But  then  Socrates  rejoins,  he  should  have  the  courage 
to  acknowledge  that  letters  may  be  wrongly  inserted  in  a  nomi,  or  a  nonn 
in  a  sentence ;  and  yet  the  noun  or  the  sentence  may  retain  a  meaning. 
If  we  deny  this,  the  argument  will  say  '  too  late'  to  us,  as  in  the  story  of 
the  belated  traveller  in  Aegina.  And,  errors  excepted,  we  may  still  aflBrm 
that  a  name  to  be  correct  must  have  proper  letters,  which  bear  a  resem- 
blance to  the  thing  signified.  I  must  remind  you  of  what  Hermogenes 
and  I  were  saying  about  the  letter  p,  which  was  held  to  be  expressive  of 
motion  and  hardness,  as  X  is  of  smoothness ;— and  this  you  will  admit  to 
be  their  natural  meaning.  But  then,  why  do  the  Eretrians  call  that 
(rKkrjp&rrjp  which  we  Call  cricXiyponyr  ?  We  can  understand  one  another, 
although  the  letter  p  is  not  equivalent  to  the  letter  s :  why  is  this  ?  You 
reply,  because  the  two  letters  are  suflSciently  alike  for  the  purpose  of 
expressing  motion.  Well,  then,  there  is  the  letter  X ;  what  business  has 
this  in  a  word  meaning  hardness  ?  *  Why,  Socrates,  I  retort  upon  you, 
that  we  put  in  and  pull  out  words  at  pleasure.'  And  the  explanation  of 
this  is  custom  or  agreement:  we  have  made  a  convention  that  the  p 
shall  mean  r,  and  a  convention  may  indicate  by  the  unlike  as  well  as  by 
the  like.  How  could  there  be  names  for  all  the  numbers  unless  you 
allow  that  convention  is  used  ?  Imitation  is  a  poor  thing,  and  has  to  be 
supplemented  by  convention,  which  is  another  poor  thing ;  although  I 
quite  agree,  that  if  we  could  always  have  a  perfect  correspondence  of 
sound  and  meaning,  that  would  be  the  most  perfect  form  of  language. 
But  let  me  ask  you  what  is  the  use  and  force  of  names  ?  '  The  use  of 
names,  Socrates,  is  to  inform,  and  he  who  knows  names  knows  things.' 
Do  you  mean  that  the  discovery  of  names  is  the  same  as  the  discovery 
of  things  ?  *  Yes.'  But  do  you  not  see  that  there  is  a  degree  of  deception 
about  names  ?  He  who  first  gave  names,  gave  them  according  to  his 
conception,  and  that  may  have  been  erroneous.  '  But  then,  why, 
Socrates,  is  language  so  consistent?  all  words  have  the  same  laws.' 
Mere  consistency  is  no  test  of  truth.  In  geometrical  problems,  for 
example,  there  may  be  a  flaw  at  the  beginning,  and  yet  the  conclusion 
may  be  consistently  made.  And,  therefore,  a  wise  man  will  take 
especial  care  of  first  principles.  But  I  should  be  surprised  to  find  that 
words  were  really  consistent ;  for  are  there  not  as  many  terms  of  prais? 
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which  signify  rest  as  which  signify  motion  ?  There  is  hrurrrmri^  which  is 
connected  with  ordo-if,  as  fu^M*?  is  with  ftcvo>.  Btfiatoy,  again,  is  the 
expression  of  station  and  position ;  and  Urropia  is  clearly  descriptive  of 
the  stopping  of  the  stream :  and  there  are  many  words  having  a  bad 
sense,  which  are  connected  with  ideas  of  motion,  as  tntfjufyopii,  dfiofyrla,  &c.: 
afAadla,  again,  might  be  explained,  as  ^  dfxa  Bt^  noptia.  Thus  the  bad  names 
are  framed  on  the  same  principle  as  the  good,  and  other  examples  might 
be  given,  which  would  favour  a  theory  of  rest  rather  than  of  motion.  *  Yes ; 
but  the  greater  number  of  words  express  motion/  Are  we  to  count  them, 
Cratylus ;  and  is  correctness  of  names  the  voice  of  a  majority  ? 

Here  is  another  point:  we  were  saying  that  the  legislator  gives  names; 
and  we  must  suppose  that  he  knows  the  things  which  he  names :  but 
how  can  he  have  learnt  things  from  names  before  there  were  names  ? 
*  I  believe,  Socrates,  that  some  power  more  than  human  first  gave  things 
their  names,  and  that  these  were  necessarily  true  names/  Then  how 
came  the  giver  of  names  to  contradict  himself,  and  to  make  some  names 
expressive  of  rest,  and  others  of  motion  ?  *  I  do  not  suppose  that  he  did 
make  them  both/  Then  which  did  he  make — those  which  are  expressive 
of  rest,  or  those  which  are  expressive  of  motion  ? .  .  .  But  if  some  names 
are  true  and  others  false,  we  can  only  decide  between  them,  not  by 
counting  words,  but  by  appealing  to  things.  And,  if  so,  we  must  allow 
that  things  may  be  known  without  names ;  for  names,  as  we  have  several 
times  admitted,  are  the  images  of  things ;  and  the  higher  knowledge  is 
of  things,  and  is  not  to  be  derived  from  names ;  and  though  I  do  not 
doubt  that  the  inventors  of  language  gave  names,  under  the  idea  that 
all  things  are  in  a  state  of  motion  and  flux,  I  believe  that  they  were 
mistaken ;  and  that  having  fallen  into  a  whirlpool  themselves,  they  are 
trying  to  drag  us  after  them.  For  is  there  not  a  true  beauty  and  a  true 
good,  which  is  always  beautiful  and  always  good  ?  Can  the  thing  beauty 
be  vanishing  away  from  us  while  the  words  are  yet  in  our  mouths  ?  And 
they  could  not  be  known  by  any  one  if  they  are  always  passing  away — 
for  if  they  are  always  passing  away,  the  observer  has  no  opportunity  of 
knowing  theh*  state.  Whether  the  doctrine  of  the  flux  or  of  the  eternal 
nature  be  the  truer,  is  hard  to  determine.  But  no  man  of  sense  will  put 
himself,  or  the  education  of  his  mind,  in  the  power  of  names :  he  will 
not  condemn  himself  to  be  an  unreal  thing,  nor  will  he  believe  that  every- 
thing is  in  a  flux  like  the  water  in  a  leaky  vessel,  or  that  the  world  is 
a  man  who  has  a  running  at  the  nose.     This  doctrine  may  be  true, 

Cratylus,  but  is  also  very  likely  to  be  untrue ;  and  therefore  I  would  have 
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jou  reflect  whOe  yoa  are  yoang,  and  find  oat  die  tmdi,  and  wben  joi 
know  come  and  tell  me.  '  I  ha^  diooglit,  Socrates,  and  after  a  good 
deal  of  thinking  I  incline  to  Heraditns.'  Then  another  daj,  mj  firiend, 
you  shall  give  me  a  lesson.  '  Very  good,  Socrates,  and  I  hc^  dot  jtx 
will  continue  to  study  these  things  yourself.* 


We  may  now  consider,  L  how  far  Plato  in  the  Ciatyius  has  discovcnd 
the  true  principles  of  language,  and  then,  II.  proceed  to  compare  dK 
anticipations  of  his  genius  with  the  views  maintained  in  modem  tima 
by  W.  Humboldt,  Grimm,  and  other  masters  of  the  science  of  language, 
(i)  Plato  is  aware  that  language  is  not  the  work  of  chance;  nor  does 
he  deny  that  there  is  a  natural  fitness  in  names.     He  only  insists  that 
this  natural  fitness  shall  be  intelligibly  explained.     But  he  has  no  idea 
that  language  is  a  natural  organism.    He  would  have  heard  with  surprise 
that  languages  are  the  common  work  of  whole  nations  in  a  primitive  or 
semi-barbarous  age.     How,  he  would  probably  have  argued,  could  men 
devoid  of  art  have  contrived  a  structure  of  such  complexity  ?    No  answer 
could  have  been  given  to  this  question,  either  in  ancient  or  in  modern 
times,  until  the  nature  of  primitive  antiquity  had  been  thoroughly  studied, 
and  the  instincts  of  man  had  been  shown  to  exist  in  greater  force,  ^^n 
his  state  approaches  more  nearly  to  that  of  children  or  animals.     The 
philosophers  of  the  last  century,  after  their  manner,  would  have  vainly 
endeavoured  to  trace  the  process  by  which  proper  names  were  converted 
into  common,  and  would  have  shown  how  the  last  effort  of  abstraction 
invented  prepositions  and  auxiliaries.   The  theologian  would  have  proved 
that  language  must  have  had  a  divine  origin,  because  in  childhood,  while 
the  organs  are  pliable,  the  intelligence  is  wanting,  and  when  the  intel- 
ligence is  able  to  frame  conceptions,  the  organs  are  no  longer  able  to 
express  them.     Or,  as  others  have  said :  Man  is  man  because  he  has 
the  gift  of  speech ;   and  he  could  not  have  invented  that  which  he  is. 
But  this  would  have  been  an  '  argument  too  subtle'  for  Socrates  (429  D), 
who  rejects  the  theological  account  of  the  origin  of  language  'as  an 
excuse  for  not  giving  a  reason,'  which  he  compares  to  the  introduction 
of  the  *  Deus  ex  machind*  by  the  tragic  poets  when  they  have  to  solve 
a  difficulty ;  thus  anticipating  many  modern  controversies  in  which  the 
primary  agency  of  the  Divine  Being  is  confused  with  the  secondary 
cause ;  and  ^God  is  assumed  to  have  worked  a  miracle  in  order  to  fill 
up  a  lacuna  in  human  knowledge.    Cp.  Timaeus,  p.  46. 
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Neither  is  Plato  wrong  in  supposing  that  an  element  of  design  and 
art  enters  into  language.  The  creative  power  abating  is  supplemented 
by  a  mechanical  process.  '  Languages  are  not  made  but  grow/  but  they 
are  made  as  well  as  grow ;  bursting  into  life  like  a  plant  or  a  flower,  they 
are  also  capable  of  being  trained  and  improved  and  engrafted  upon  one 
another.  The  change  in  them  is  effected  in  earlier  ages  by  musical  and 
euphonic  improvements,  in  later  ages  by  the  influence  of  grammar  and 
logic,  and  by  the  poetical  and  literary  use  of  words.  They  develope 
rapidly  in,  childhood,  and  when  they  are  full  grown  and  set,  they  may 
still  put  forth  intellectual  powers,  like  the  mind  in  the  body ;  or  rather 
we  may  say  that  the  nobler  use  of  language  only  begins  when  the  frame- 
work is  complete.  The  savage  or  primitive  man,  in  whom  the  natural 
instinct  is  strongest,  is  also  the  greatest  improver  of  the  forms  of 
language.  He  is  the  poet  or  maker  of  words,  as  in  civilized  ages  the 
dialectician  is  the  definer  or  distinguisher  of  them.  The  latter  calls  the 
second  world  of  abstract  terms  into  existence,  as  the  former  has 
created  the  picture  sounds  which  represent  natural  objects  or  processes. 
Poetry  and  philosophy — these  two,  are  the  two  g^eat  formative  principles  * 
of  language,  when  they  have  passed  their  first  stage,  of  which,  as  of  the 
first  inventicm  of  the  arts  in  general,  we  only  entertain  conjecture.  And 
mythology  is  a  link  between  them,  connecting  the  visible  and  invisible, 
until  at  length  the  sensuous  exterior  falls  away,  and  the  severance  of  the 
inner  and  outer  world,  of  the  idea  and  the  object  of  sense  becomes 
complete.  At  a  later  period,  logic  and  grammajr,  sister  arts,  preserve 
and  enlarge  the  decaying  instinct  of  language,  by  rule  and  method, 
which  they  gather  from  analysis  and  observation. 

(2)  There  is  no  trace  in  any  of  Plato's  writings  that  he  was  acquainted 
with  any  language  but  Greek.  Yet  he  has  conceived  very  truly  the 
relation  of  Greek  to  foreign  languages,  which  he  is  led  to  consider, 
because  he  finds  that  many  Greek  words  are  incapable  of  explanation. 
Allowing  a  good  deal  for  accident,  and  also  for  the  fancies  of  the 
'  condiiores  linguae  Graecae^  there  is  an  element  of  which  he  is  unable 
to  give  an  account.  These  unintelligible  words  he  supposes  to  be  of 
foreign  origin,  and  to  have  been  derived  from  a  time  when  the  Greeks 
were  either  barbarians,  or  in  close  relations  to  the  barbarians.  Socrates 
is  awaje  that  this  principle  is  liable  to  great  abuse ;  and,  like  the  '  Deus  ex 
machindf  explains  nothing.  Eknce  he  excuses  himself  for  the  employment 
of  such  a  device,  and  remarks  that  in  foreign  words  there  is  still  a  principle 
of  correctness,  which  applies  equally  both  to  Greeks  and  barbarians* 
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(3)  But  the  greater  number  of  primary  words  do  not  admit  of  deriva- 
tion from  foreign  languages ;  they  must  be  resolved  into  the  letters  (X 
of  which  they  are  composed,  and  therefore  the  letters  must  haw  a 
meaning.  The  fraraers  of  language  were  aware  of  this ;  they  obscrwd 
that  a  was  adapted  to  express  size;  17  length;  o roundness;  f inwardness; 
p  rush  or  roar;  X  liquidity;  y\  the  detention  of  the  liquid  or  slippay 
element ;  d  and  r  binding ;  <^,  V'*  o->  f »  wind  and  cold,  and  so  on.  Phto's 
analysis  of  the  letters  of  the  alphabet  shows  a  wonderful  insight  into  the 
nature  of  language.  He  does  not  expressly  distinguish  between  mae 
imitation,  and  the  symbolical  use  of  sound  to  express  thought;  but  he 
recognises  in  the  examples  which  he  gives  both  modes  of  imitation. 
Gesture  is  the  mode  which  a  deaf  and  dumb  person  would  take  of  indi- 
cating his  meaning.  And  language  is  the  gesture  of  the  tongue,  and  in 
the  use  of  the  letter  p,  to  express  a  rushing  or  roaring,  or  of  o  to  express 
roundness,  there  is  a  direct  imitation ;  while  in  the  use  of  the  letter  a  to 
express  size,  or  of  17  to  express  length,  the  imitation  is  symbolical.  The 
use  of  analogous  or  similar  sounds,  in  order  to  express  similar  or  analo- 
gous ideaSy  with  or  without  imitation,  has  escaped  him. 

In  passing  from  the  gesture  of  the  body  to  the  movement  of  the 
tongue,  Plato  makes  a  great  step  in  the  physiology  of  language.  He 
was  probably  the  first  who  said  that  '  language  is  imitative  sound,'  which 
is  the  greatest  and  deepest  truth*  of  philology ;  although  he  is  not  aware 
of  the  laws  of  euphony  and  association  by  which  imitation  must  be 
regulated.  He  was  probably  also  the  first  who  made  a  distinction 
between  simple  and  compound  words,  a  truth  second  only  in  im()ortance 
to  that  which  has  just  been  mentioned.  His  great  insight  in  one  direction 
curiously  contrasts  with  his  blindness  in  another ;  for  he  appears  to  be 
wholly  xmaware  (cp.  his  derivation  of  ayaBh^  from  dyciordr  and  Buhi)  of  the 
diflference  between  the  root  and  termination.  But  we  must  recollect 
that  he  was  necessarily  more  ignorant  than  any  schoolboy  of  Greek 
grammar,  and  had  no  table  of  the  inflexions  of  verbs  and  nouns  before 
his  eyes,  which  might  have  suggested  to  him  the  distinction. 

(4)  Plato  distinctly  affirms  that  language  is  not  truth,  or  ^ philasopku 
ufu  langue  himfaite*  At  first,  Socrates  has  delighted  hunself  with  dis- 
covering the  flux  of  Heraclitus  in  language.  But  he  is  covertly  satirising 
the  pretence  of  that  or  any  other  age  to  find  philosophy  in  words ;  and 
he  afterwards  corrects  any  erroneous  inference  which  might  be  gathered 
from  his  experiment.  For  he  finds  as  many,  or  almost  as  many,  words 
expressive  of  rest,  as  he  had  previously  found  expressive  of  motion. 
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And  even  if  this  had  been  otherwise,  who  would  learn  of  words  when 
he  might  learn  of  things  ?  There  is  a  great  controversy  and  high  argu- 
ment between  Heracliteans  and  Eleatics,  but  no  man  of  sense  would 
commit  his  soul  in  such  enquiries  to  the  imposers  of  names.  .  .  In  this 
and  other  passages  Plato  shows  that  he  is  as  completely  emancipated 
from  the  influence  of '  Idols  of  the  tribe '  as  Bacon  himself. 

The  lesson  which  may  be  gathered  from  words  is  not  metaphysical  or 
moral,  but  historical.  They  teach  us  the  affinity  of  races,  they  tell  us 
something  about  the  association  of  ideas,  they  occasionally  preserve  the 
memory  of  a  disused  custom ;  but  we  cannot  safely  argue  from  them 
about  right  and  wrong,  matter  and  mind,  freedom  and  necessity,  or 
the  other  problems  of  moral  and  metaphysical  philosophy.  For 
the  use  of  words  on  such  subjects  may  be  metaphorical,  accidental, 
transferred  from  other  languages,  and  have  no  relation  to  the  contem- 
porary state  of  thought  and  feeling.  Because  there  is  or  is  not  a  name 
for  a  thing,  we  cannot  argue  that  the  thing  has  or  has  not  an  actual 
existence;  or  that  the  antitheses,  parallels,  conjugates,  correlatives  of 
language  have  anything  corresponding  to  them  in  nature.  The  greatest 
lesson  which  the  philosophical  analysis  of  language  teaches  us  is,  that  we 
should  be  above  language,  making  words  our  servants,  and  not  allowing 
them  to  be  our  masters. 

Plato  does  not  add  the  further  observation,  that  the  etymological 
meaning  of  words  is  in  process  of  being  lost.  If  at  first  framed  on 
a  principle  of  intelligibility,  they  would  gradually  cease  to  be  intelligible, 
like  those  of  a  foreign  language.  He  is  willing  to  admit  that  they  are 
subject  to  many  changes,  and  put  on  many  disguises.  He  acknowledges 
that  the  'poor  creature'  imitation  is  always  being  supplemented  by 
another  '  poor  creature,' — convention.  But  he  does  not  see  that  *  habit 
and  repute,'  and  their  relation  to  other  words,  are  always  exercising  an 
influence  over  them.  Words  appear  to  be  isolated,  but  they  are  reaUy 
the  parts  of  an  organism  which  is  always  being  reproduced.  They  are 
refined  by  civilization,  harmonized  by  poetry,  emphasized  by  literature, 
technically  applied  in  philosophy  and  art;  they  are  used  as  symbols 
on  the  bordcr-groimd  of  human  knowledge ;  they  receive  a  fresh  impress 
from  individual  genius,  and  come  with  a  new  force  and  association  to 
every  lively-minded  person.  They  are  fixed  by  the  simultaneous  utter- 
ance of  millions,  and  yet  are  always  imperceptibly  changing ; — not  the 
inventors  of  language,  but  writing  and  speaking,  and  particularly  great 
writers,  or  works  which  pass  into  the  hearts  of  nations,  Homer,  Shake- 
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spear,  Dante,  the  German  or  English  Bible,  are  the  makers  of  them  in  latex 
ages.  They  carry  with  them  the  faded  recollection  of  their  own  past 
history ;  the  use  of  a  word  in  a  striking  and  familiar  passage,  gives  a 
complexion  to  its  use  everywhere  else,  and  the  new  use  of  an  old 
and  familiar  phrase  has  also  a  peculiar  power  over  us.  But  these 
and  other  subtleties  of  language  escaped  the  observation  of  Plata 
He  is  not  aware  that  the  languages  of  the  world  are  organic  struc- 
tures, and  that  every  word  in  them  is  related  to  every  other;  nor 
does  he  conceive  of  language  as  the  joint  work  or  communion  of  the 
speaker  and  the  hearer,  requiring  in  man  a  faculty  not  only  of  express- 
ing his  thoughts  but  of  imderstanding  those  of  others. 

On  the  other  hand,  he  cannot  be  jusdy  charged  with  a  desire  to  frame 
language  on  artificial  principles.  Philosophers  have  sometimes  dreamed 
of  a  technical  or  scientific  language,  in  which  words  should  have  fixed 
meanings,  and  stand  in  the  same  relation  to  one  another  as  the  sub- 
stances which*  they  denote.  But  there  is  no  more  trace  of  this  in  Plato 
than  there  is  of  a  language  corresponding  to  the  ideas ;  nor,  indeed, 
could  the  want  of  such  a  language  be  felt  until  the  sciences  were  far 
more  developed.  Those  who  would  extend  the  use  of  technical  lan- 
guage beyond  the  limits  of  science  or  of  custom,  seem  to  forget  that 
fi'eedom  and  suggestiveness  and  the  play  of  association  are  essential 
characteristics  of  language.  The  great  master  has  shown  how  he  re- 
garded pedantic  distinctions  of  words,  or  attempts  to  confine  their 
meaning  in  the  satire  on  Prodicus  in  the  Protagoras. 

On  the  whole,  the  Cratylus  seems  to  contain  deeper  truths  about  lan- 
guage than  any  other  ancient  writing.  But  feeling  the  uncertain  ground 
upon  which  he  is  walking,  and  partly  in  order  to  preserve  the  character 
of  Socrates,  Plato  envelopes  the  whole  subject  in  a  robe  of  fancy,  and 
allows  his  principles  to  drop  out  as  if  by  accident. 

II.  What  is  the  result  of  recent  speculations  about  the  origin  and 
nature  of  language?  Like  other  modem  metaphysical  enquiries,  they 
end  at  last  in  a  statement  of  facts.  But,  in  order  to  state  or  under- 
stand the  facts,  a  metaphysical  insight  seems  to  be  required.  There  are 
more  things  in  language  than  the  human  mind  easily  conceives.  And 
many  fallacies  have  to  be  dispelled,  as  well  as  observations  made.  The 
true  spirit  of  philosophy  or  metaphysics  can  alone  charm  away  meta- 
physical illusions,  which  are  always  reappearing,  formerly  in  the  fancies  of 
neoplatonist  writers,  now  in  the  disguise  of  experience  and  common  sense. 

But  we  must  end  where  we  began,  with  historical  investigation.     Phi- 
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losophy  has  deepened  and  widened  the  question,  but  for  the  answer  we 
come  back  to  facts.  Philosophy  has  enabled  us  to  conceive  in  language 
opposite  and  contrasted  elements,  of  the  individual  and  the  nation,  of 
the  past  and  present,  of  the  speaker  and  the  hearer,  of  the  inward  and 
the  outward,  of  the  subject  and  the  object,  of  the  notional  and  relational, 
of  the  root  or  unchanging  part  of  the  word  and  of  the  changing  inflexion,  of 
the  vowel  and  the  consonant,  of  the  quantity  and  the  accent.  Philosophy 
has  taught  us  to  apprehend  the  identity  of  speech  and  thought,  and 
the  adaptation  of  sounds  to  conceptions.  Philosophy  has  made  us 
observe  that  words  are  universal  notions  which  combine  into  particulars, 
and  that  they  are  the  fragments  and  not  the  elements  of  the  original 
speech  of  man,  taken  out  of  the  first  rude  agglomeration  of  sounds,  that 
they  may  be  replaced  in  a  higher  and  more  logical  order.  Philosophy 
has  shown  us  that  language  is  half  dead,  half  alive,  half  solid,  half  fluid ; 
the  breath  of  a  moment,  yet  like  the  air  continuous  in  all  ages  and 
coimtries — ^the  trickling  stream  which  has  deposited  fossil  strata.  Phi- 
losophy has  enabled  us  to  imderstand  that  the  oldest  languages  now  in 
existence  may  be,  and  probably  are,  immeasurably  removed  from  the 
beginm'ngs  of  himian  speech.  Philosophy  has  taught  us  to  apprehend 
the  difference  between  the  conscious  and  unconscious,  the  individual 
and  coll<sctive,  action  of  the  human  mind.  Philosophy  has  made  us 
aware  of  the  power  of  natural  selection  or  persistency  of  the  stronger, 
in  the  world  of  language,  as  in  the  other  realms  of  nature,  and  of 
the  mighty  effects  which  may  be  worked  by  the  action  of  small  causes 
continued  during  infinite  ages.  These  wide  generalizations  suggest 
many  thoughts  to  us  about  the  powers  of  the  mind,  and  the  forces 
and  influences  by  which  the  first  efforts  of  men  to  utter  articulate 
words  were  inspired  or  hindered.  Yet,  in  the  metaphysical  analysis 
of  language,  there  are  also  dangers  to  which  we  are  exposed,  i.  There 
is  the  confusion  of  ideas  with  facts — of  mere  possibilities  and  modes 
of  conception  and  figures  of  speech  with  actual  and  definite  know- 
ledge. 2.  There  is  the  fallacy  of  resolving  the  language  which  we 
know  into  its  parts,  and  imagining  that  we  have  explained  the  origin 
of  languages  by  reconstructing  them.  3.  There  is  the  danger  of  giving 
language  a  purely  independent  existence,  as  though  in  itself  an  intel- 
ligent power,  like  the  reason  of  God  or  man,  or  as  the  mere  expression 
of  some  miiversal  nature — ^the  speech  of  God.  4.  There  is  the  danger 
of  identifying  language,  not  with  thoughts  or  representations,  but  with 
ideas.     5.  There  is  the  error  of  conceiving  that  the  analysis  of  grammar 
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and  logic  has  always  existed ;  that  the  differences,  for  example,  betwees 
proper  and  common  nomis,  or  between  declinable  and  indedinaUe 
parts  of  speech,  or  between  articulate  and  inarticulate  language,  were 
familiar  to  Socrates  and  Plato.  6.  There  is  the  fallacy  of  exaggcntfiBg 
the  interval  which  separates  the  cries  of  animals  and  the  speech  of  ma, 
the  instinct  of  animals  and  the  reason  of  man.  7.  There  is  the  genenl 
fallacy  which  besets  all  enquiries  into  the  early  history  of  the  mind,— 
that  of  interpreting  the  past  by  the  present,  and  of  substituting  die 
definite  and  intelligible  tradition  for  the  true  but  dim  outline  which  is 
the  real  horizon  of  human  knowledge. 

The  greatest  light  is  thrown  upon  the  nature  of  lang^uage  by  analogj. 
We  have  the  analogy  of  the  cries  of  animals,  of  the  songs  of  birds 
('  man,  like  the  nightingale,  is  a  singing  bird,  but  is  ever  binding  up 
thoughts  with  musical  notes'),  of  music,  of  children  learning  to  speak, 
of  barbarous  nations  in  which  the  linguisdc  instinct  is  still  undecayed, 
of  ourselves  learning  to  think  and  speak  a  new  language,  of  the  deaf 
and  dumb  who  have  words  without  sounds;  and  we  have  the  after- 
growth of  mythology,  which,  like  language,  is  an  imconscious  creation 
of  the  human  mind.  We  can  observe  the  physiological  cause  or  in- 
strument of  language ;  we  can  note  the  probable  effects  of  metre  and 
writing  on  language,  and  at  a  later  period  of  grammar  and  16gic  and 
philosophical  abstraction.  We  can  trace  the  impulse  to  bind  together 
the  world,  beginning  in  the  first  efforts  to  speak,  and  culminating  in 
philosophy.  But  there  remains  an  element  which  cannot  be  explained, 
or  even  adequately  described.  We  can  understand  how  man  creates 
or  constructs  consciously  and  by  design ;  and  see  if  we  do  not  imder- 
stand  how  nature,  by  a  law,  calls  into  being  an  organized  structure.  But 
the  intermediate  organism  which  stands  between  man  and  nature,  which 
is  the  work  of  mind  yet  unconscious,  and  in  which  mind  and  matter 
seem  to  meet,  and  mind  unperceived  to  herself  is  really  limited  by  all 
other  minds,  is  neither  understood  nor  seen  by  us,  and  is  with  reluctance 
admitted  to  be  a  fact.  The  social  and  collective  instincts  of  animals  offer 
a  certain  degree  of  parallel,  but  are  equally  incomprehensible  to  us. 

Language  is  an  aspect  of  man,  of  nature,  and  of  nations,  the  trans- 
figuration of  the  world  in  thought,  the  meeting-point  of  the  physical  and 
mental  sciences,  and  also  the  mirror  in  which  they  are  reflected,  an  effect 
and  partly  a  cause  of  oiu:  common  humanity,  present  at  every  moment  to 
the  individual,  and  yet  having  a  sort  of  eternal  or  universal  existence. 
When  we  reflect  on  our  own  minds,  we  find  words  everywhere  in  every 
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degree  of  clearness  and  consistency,  fading  away  in  dreams  and  more  like 
pictures,  rapidly  succeeding  one  another  in  our  waking  thoughts,  attain- 
ing a  greater  distinctness  and  consecutiveness  in  speech,  and  a  greater 
still  in  writing,  taking  the  place  of  one  another  when  we  try  to  become 
emancipated  from  their  influence.  For  in  all  processes  of  the  mind 
which  are  conscious  we  are  talking  to  ourselves ;  the  attempt  to  think 
without  words  is  a  mere  illusion, — they  are  always  reappearing  when  we 
fix  our  thoughts.  And  speech  is  not  a  separate  faculty,  but  the  ex- 
pression of  all  our  faculties,  to  which  all  our  other  powers  of  expression, 
signs,  looks,  gestures,  lend  their  aid.  The  art  of  speaking  appears  to  be 
one  of  the  simplest  of  natural  operations,  unless  through  the  accident  of 
some  defect  of  utterance  we  are  made  aware  of  the  endless  complexity  of 
the  process.  And  the  mental  act  which  corresponds  to  a  single  word 
is  too  subtle  and  momentary  to  admit  of  any  further  analysis. 

The  minds  of  men  are  sometimes  carried  on  to  think  of  their  lives  and 
of  their  actions  as  links  in  a  chain  of  causes  and  effects  going  back  to 
the  beginning  of  time.  A  few  have  seemed  to  lose  the  sense  of  their 
own  individuality  in  the  universal  cause  or  nature.  In  like  manner  we 
might  think  of  the  words  which  we  daily  use,  as  derived  from  the  first 
speech  of  man,  and  of  aU  the  languages  in  the  world,  as  the  expres- 
sions or  varieties  of  a  single  force  or  life  of  language  of  which  the 
thoughts  of  men  are  the  accident.  Such  a  conception  enables  us  to 
grasp  the  power  and  wonder  of  languages,  and  is  very  natural  to  the 
scientific  philologist.  For  he,  like  the  metaphysician,  believes  in  the 
reality  of  that  which  absorbs  his  own  mind.  Nor  do  we  deny  the 
enormous  influence  which  language  has  exercised  over  thought.  Fixed 
words  like  fixed  ideas  have  often  governed  the  world.  But  in  such  repre- 
sentations we  attribute  to  language  too  much  the  nature  of  a  cause,  and 
too  little  of  an  efl'ect, — too  much  of  an  absolute,  too  litde  of  a  relative 
character, — too  much  of  an  ideal,  too  little  of  a  matter-of-fact  existence. 

Or  again,  we  may  frame  a  single  abstract  notion  of  language  of  which 
all  existing  languages  may  be  supposed  to  be  the  perversion.  But  we 
must  not  conceive  that  this  logical  figment  had  ever  a  real  existence,  or 
is  anything  more  than  an  eff'ort  of  the  mind  to  give  unity  to  infinitely  various 
phenomena.  There  is  no  abstract  language  ' in  rerum  natura*  any  more 
than  there  is  an  abstract  tree,  but  only  languages  in  various  stages  of 
growth,  maturity,  and  decay.  Nor  do  other  logical  distinctions  or  eve 
grammatical,  exactly  correspond  to  the  facts  of  language ;  for  they  too  1 
attempts  to  give  unity  and  regularity  to  a  subject  which  is  partly  irregnl 
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We  find,  however,  that  there  are  distinctions  of  another  kind  by  whid 
this  vast  field  of  language  admits  of  being  mapped  out.  There  is  the 
distinction  between  biliteral  and  triliteral  roots,  and  the  various  inflexions 
which  accompany  them;  between  the  mere  mechanical  cohesion  of 
sounds  or  words,  and  the  *■  chemical '  combination  of  them  into  a  nev 
word ;  there  is  the  distinction  between  languages  which  have  had  a  free 
and  full  development  of  their  organisms,  and  languages  which  have  been 
stunted  in  their  growth, — ^lamed  in  their  hands  or  feet,  and  never  able  to 
acquire  afterwards  the  powers  in  which  they  are  deficient ;  there  is  the 
distinction  between  synthetical  languages  like  Greek  and  Latin,  which 
have  retained  their  inflexions,  and  analytical  languages  like  English  or 
French,  which  have  lost  their  inflexions.  Innumerable  as  are  the  lan- 
guages and  dialects  of  mankind,  there  are  comparatively  few  classes  to 
which  they  can  be  referred. 

Another  road  through  this  chaos  is  provided  by  the  physiology  of 
speech.  The  organs  of  language  are  the  same  in  all  mankind,  and  are 
only  capable  of  uttering  a  certain  number  of  sounds.  Every  man  has 
tongue,  teeth,  lips,  palate,  throat,  mouth,  which  he  may  close  or  open, 
and  adapt  in  various  ways;  making,  first,  vowels  and  consonants; 
and  secondly,  other  classes  of  letters.  The  elements  of  all  speech,  like 
the  elements  of  the  musical  scale,  are  few  and  simple,  though  admitting 
of  infinite  gradations  and  combinations.  Whatever  slight  differences  exist 
in  the  use  or  formation  of  these  organs,  owing  to  climate  or  the  sense 
of  euphony  or  other  causes,  they  are  as  nothing  compared  with  their 
agreement.  Here  then  is  a  real  basis  of  unity  in  the  study  of  philology, 
unlike  that  imaginary  abstract  unity  of  which  we  were  just  now  speaking. 

In  the  psychological,  or  historical,  or  physiological  study  of  language, 
we  may  find  an  inexhaustible  mine  of  enquiry  into  facts.  But  we  hardly 
seem  to  make  any  nearer  approach  to  the  secret  of  the  origin  of  lan- 
guage, which  like  some  of  the  other  great  secrets  of  natiure — the  origin 
of  birth  and  death,  or  of  animal  life — remains  inviolable.  The  com- 
parison of  children  learning  to  speak,  of  barbarous  nations,  of  musical 
notes,  of  the  cries  of  animals,  affords  great  assistance  in  the  analysis  of 
languages,  but  throws  no  light  upon  their  first  origin.  That  problem 
seems  to  be  indissolubly  bound  up  with  the  origin  of  man ;  and,  if  we  ever 
know  more  of  the  one,  we  may  expect  to  know  more  of  the  other  *. 

*  Compare  W.  Humboldt,  *  Ueber  die  Verschiedenheit  des  menschlichen 
Sprachbaues,'  and  M.  Miiller,  *  Lectures  on  the  Science  of  Language/ 
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Socrates,   Hsrmogsnss,   Cratylus. 


3      Hermogenes.  Suppose  that  we  make  Socrates  a  party  to  the 
argument  ? 

Cratylus.  If  you  please. 

Her*  I  must  inform  you,  Socrates,  that  Cratylus  has  been  arguing 
about  names ;  he  says  that  they  are  natural  and  not  conventional, 
not  sounds  which  men,  giving  articulation  to  a  portion  of  their 
voice,  agree  to  utter  j  but  that  there  is  a  truth  or  correctness  in 
them,  which  is  the  same  for  Hellenes  as  for  barbarians.  Where- 
upon I  ask  him,  whether  his  own  name  of  Cratylus  is  a  true  name 
or  not,  and  he  answers  *Yes.'  And  Socrates?  *Yes.*  Then 
every  man's  name,  as  I  tell  him,  is  that  which  he  is  called.  To 
this  he  replies — *  If  all  the  world  were  to  call  you  Hermogenes, 
that  would  not  be  your  name.'    And  when  I  am  anxious  to  have 

^4  a  further  explanation  he  is  ironical  and  mysterious,  and  seems  to 
imply  that  he  has  a  notion  in  his  own  mind,  if  he  would  only  tell, 
and  could  entirely  convince  me,  if  he  chose  to  be  intelligible. 
Tell  me,  Socrates,  what  this  oracle  means ;  or  rather  tell  me,  if 
you  will  be  so  good,  what  is  your  own  view  of  the  truth  or 
correctness  of  names,  which  I  would  far  sooner  hear. 

Socrates,  Son  of  Hipponicus,  there  is  an  ancient  saying,  that 
*hard  is  the  knowledge  of  the  good.'  And  the  knowledge  of 
names  is  a  great  part  of  knowledge.  If  I  had  not  been  poor,  I 
might  have  heard  the  fifty  drachma  reading  of  the  great  Prodicus, 
which  is  a  complete  education  in  grammar  and  language — ^these 
are  his  own  words — and  then  I  should  have  been  at  once  able  to 
answer  your  question  about  the  correctness  of  names.  But,  indeed. 
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I  have  only  heard  the  single  drachma  course,  and,  therefore,  I  do 
not  know  the  truth  about  such  matters;  I  will,  however,  gladly 
assist  you  and  Cratylus  in  the  investigation  of  them.  When  he 
declares  that  your  name  is  not  really  Hermogenes,  I  suspect  that 
he  is  only  making  fiin  of  you ; — he  means  to  say  that  you  are  no 
true  son  of  Hermes,  because  you  are  always  looking  after  a  fortune 
and  never  in  luck.  But  as  I  was  saying,  there  is  a  good  deal  of 
difficulty  in  this  sort  of  knowledge,  and  therefore  we  had  better 
have  a  council  and  hear  both  sides. 

Her.  I  have  often  talked  over  this  matter,  both  with  Cratylus 
and  others,  and  cannot  convince  myself  that  there  is  any  principle 
of  correctness  in  names  other  than  convention  and  agreement; 
any  name  which  you  give,  in  my  judgment  is  the  right  one,  and 
if  you  change  that  and  give  another,  the  new  name  is  as  correct 
as  the  old :  we  frequently  change  the  names  of  our  slaves,  and  the 
newly-imposed  name  is  as  good  as  the  old :  for  there  is  no  name 
given  to  anything  by  nature ;  all  is  convention  and  habit  of  the 
users; — ^that  is  my  view.  But  if  I  am  mistaken  I  shall  be  happy 
to  hear  and  learn  of  Cratylus,  or  of  any  one. 

Soc.  I  dare  say  that  you  may  be  right,  Hermogenes :    let  us  3^ 
see ; — ^Your  meaning  is,  that  the  name  of  each  thing  is  only  that 
name  which  is  given  to  each  thing  ? 

Her.  That  is  my  view. 

Soc.  Whether  the  giver  of  the  name  be  an  individual  or  a  city  ? 

HtT.  Y  es« 

Soc.  Well,  now,  let  me  take  an  instance ; — suppose  that  1  call  a 
man  a  horse  or  a  horse  a  man,  you  mean  to  say  that  a  man  will 
be  rightly  called  a  horse  by  me  individually,  and  rightly  called  a 
man  by  the  rest  of  the  world ;  and  a  horse  again  would  be  rightly 
called  a  man  by  me  and  a  horse  by  the  world: — ^that  is  your 
meaning  ? 

Her.  Yes,  that  is  my  view. 

Soc.  But  how  about  truth,  then?  you  would  acknowledge  that 
there  is  in  words  a  true  and  a  false  ? 

Her.  Certainly. 

Soc.  Which  is  contained  in  propositions  ? 

Her.  To  be  sure. 

Soc.  And  that  is  a  true  proposition  which  says  that  which  is, 
and  that  is  a  fialse  proposition  which  says  that  which  is  not  ? 
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Her.  Yes. 

Soc.  Then  in  a  proposition  there  is  a  true  and  false  ? 

Her.  Certainly. 

Soc.  But  is  a  proposition  true  as  a  whole  only,  and  are  the  parts 
untrue  ? 

Her.  No ;  the  parts  are  true  as  well  as  the  whole. 

Soc.  Would  you  say  the  large  parts  and  not  the  smaller  ones,  or 
every  part  ? 

Her.  I  should  say  that  every  part  is  true. 

Soc.  Is  a  proposition  resolvable  into  any  part  smaller  than  a 
name? 

Her.  No ;  that  is  the  smallest. 

Soc.  Then  the  name  is  a  part  of  the  true  proposition  ? 

Her.  Yes. 

Soc.  Yes,  and  a  true  part,  as  you  say. 

Her.  Yes. 

Soc.  And  is  not  the  part  of  a  falsehood  also  a  falsehood  ? 

Her.  Yes. 

Soc.  Then,  if  propositions  may  be  true  and  false,  names  may  be 
true  and  false  ? 

Her.  That  is  the  inference. 

Soc.  And  the  name  of  anything  is  that  which  any  one  affirms 
to  be  the  name  ? 

Her.  Yes, 

Soc.  And  will  there  be  as  many  names  as  are  given  by  any  one  ? 
and  will  they  be  the  true  names  at  the  time  of  giving  them? 

Her.  Yes,  Socrates,  that  is  the  only  correctness  of  names  which 
I  can  imagine;  I  may  have  one  name  which  I  give,  and  you  may 
have  another  which  you  give — ^that  is  all ;  and  in  diflFerent  cities 
and  countries  there  are  different  names  for  the  same  things :  HeU 
lenes  differ  from  barbarians  in  their  use  of  names,  and  the  several 
Hellenic  tribes  from  one  another. 

Soc.  But  would  you  say,  Hermogenes,  that  the  things  differ  as 
36  the  names  differ  ?  and  are  they  relative  to  individuals,  as  Pro- 
tagoras tells  us?  For  he  says  that  man  is  the  measure  of  all 
things,  and  that  things  are  to  me  as  they  appear  to  me,  and  that 
they  are  to  you  as  they  appear  to  you.  Do  you  agree  with  him, 
or  would  you  say  that  things  have  a  permanent  essence  of  their 
own? 
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Her.  There  have  been  times,  Socrates,  when  I  have  been  driven 
in  my  perplexity  to  take  refuge  with  Protagoras ;  not  that  I  agree 
with  him  at  all. 

Soc.  What !  have  you  ever  been  driven  to  admit  that  there  was 
no  such  thing  as  a  bad  man  ? 

Her.  No,  indeed;  but  I  have  often  had  reason  to  think  that 
there  are  very  bad  men,  and  a  good  many  of  them. 

Soc.  Well,  and  have  you  ever  found  any  very  good  ones  ? 

Her.  Not  many. 

Soc.  Still  you  have  found  them  ? 

Her.  Yes. 

Soc.  And  would  you  hold  that  the  very  good  were  the  very  wise, 
and  the  very  evil  very  foolish  ?    Would  that  be  your  view  ? 

Her.  Yes ;  that  would  be  my  view. 

Soc.  But  if  Protagoras  is  right,  and  the  truth  is  that  things  are 
as  they  appear  to  any  one,  how  can  some  of  us  be  wise  and  some 
of  us  foolish  ? 

Her.  Impossible. 

Soc.  But  admitting  the  existence  of  wisdom  and  folly,  you  will 
allow,  I  think,  that  the  assertion  of  Protagoras  can  hardly  be 
correct.  For  if  what  appears  to  each  man  is  true  to  him,  one  man 
cannot  in  reality  be  wiser  than  another. 

Her.  He  cannot. 

Soc.  Nor  will  you  be  disposed  to  say  with  Euthydemus,  that  all 
things  equally  belong  to  all  men  at  the  same  moment  and  always; 
for  neither  on  that  view  can  there  be  some  good  and  others  ted, 
if  virtue  and  vice  are  always  equally  to  be  attributed  to  all. 

Her.  That  is  true. 

Soc.  But  if  they  are  both  wrong, — and  things  are  not  relative  to 
individuals,  and  all  things  do  not  equally  belong  to  all,  at  the  same 
moment  and  always, — ^they  must  be  supposed  to  have  their  own 
proper  and  permanent  essence :  they  are  not  in  relation  to  us,  or 
influenced  by  us — fluctuating  according  to  our  fancy,  but  they  are 
independent,  and  maintain  to  their  own  essence  the  relation 
prescribed  by  nature. 

Her.  I  think,  Socrates,  that  this  is  the  truth. 

Soc.  Does  this  apply  only  to  the  things  themselves,  or  to  the 
actions  which  proceed  from  them  ?  Are  not  their  actions  also  a 
class  of  being  ? 
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Her.  Yes,  the  actions  are  real  as  well  as  the  things. 
^7  Soc.  Then  the  actions  also  are  done  according  to  their  proper 
nature,  and  not  according  to  our  opinion  of  them  ?  In  cutting,  for 
example,  we  do  not  cut  as  we  please,  and  with  any  chance  instru- 
ment J  but  I  mean  to  say  that  we  cut  with  the  proper  instrument 
only,  and  according  to  the  natural  process  of  cutting;  and  the 
natural  process  is  right  and  will  succeed,  but  any  other  will  fail 
and  be  of  no  use  at  all. 

Her.  I  should  say  that  the  natural  way  is  the  right  way. 

Soc.  Again,  in  burning,  not  every  way  is  the  right  way ;  but  the 
right  way  is  the  natural  way,  and  tiie  right  instrument  the  natural 
instrument. 

Her.  True.  % 

Soc.  And  this  holds  good  of  all  actions  ? 

Her.  Yes. 

Soc.  And  speech  is  a  kind  di  action  ? 

Her.  True. 

Soc.  And  will  a  man  speak  correctly  who  speaks  as  he  pleases  ? 
Will  not  the  successful  speaker  rather  be  he  who  speaks  in  the 
natural  way  of  speaking,  and  as  things  ought  to  be  spoken,  and 
with  the  natural  instrument  ?  Any  other  mode  of  speaking  will 
result  in  ^lure  and  error. 

Her.  The  second  of  the  two  ways  will  be  the  right  way. 

Soc.  And  is  not  naming  a  part  of  speaking?  for  in  giving  names 
men  speak. 

Her.  That  is  true. 

Soc.  And  if  speaking  is  a  sort  of  action  and  concerned  with  acts, 
is  not  naming  also  a  sort  of  action  ? 

Her.  True. 

Soc.  And  we  saw  that  actions  were  not  relative  to  ourselves,  but 
had  a  special  nature  of  their  own  ? 

Her.  Precisely. 

Soc.  Then  names  ought  to  be  given  according  to  a  natural 
process,  and  with  a  proper  instrument,  and  not  at  our  pleasure ; — 
this  is  the  inevitable  conclusion  from  what  has  preceded ;  in  this 
and  no  other  way  shall  we  name  with  success. 

Her.  That  seems  to  me  true, 

Soc.  But  again,  that  which  has  to  be  cut  has  to  be  cut  with 
something  ? 

VOL.  I.  u  u 
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Soc.  And  that  which  has  to  be  woven  or  pierced  has  to  be  woven 
or  pierced  with  something  ? 

Her.  Certainly. 

Soc.  And  that  which  has  to  be  named  has  to  be  named  with 
something? 

Her.  That  is  true. 

Soc.  What  is  that  with  which  we  pierce  ? 

Her.  An  awl. 

Soc.  And  with  which  we  weave  ?  3« 

Her.  A  shuttle. 

Soc.  And  with  which  we  name  ? 

Her.  A  name. 

Soc.  Very  good :  then  a  name  is  an  instrument  ? 

Her.  Very  true. 

Soc.  But  suppose  that  I  ask,  ^  What  is  a  shuttle  ?'  And  you  answer, 
*  A  weaving  instrument.' 

Her.  Very  good. 

Soc.  And  I  ask  again,  ^What  do  we  do  when  we  weave?* — 
The  answer  is,  that  we  separate  or  disengage  the  warp  from 
the  woof. 

Her.  Very  true. 

Soc.  And  may  not  the  same  be  said  of  an  awl,  and  of  instruments 
in  general  ? 

Her.  To  be  sure. 

Soc.  And  now  suppose  that  I  ask  a  similar  question  about 
names :  will  you  answer  that  ?  Regarding  the  name  as  an  instru- 
ment, what  do  we  do  when  we  name  ? 

Her.  I  cannot  answer. 

Soc.  Do  we  not  teach  one  another  something,  and  distinguish 
things  according  to  their  natures  ? 

Her.  That  is  very  true. 

Soc.  Then  a  name  is  an  instrument  of  teaching  and  of  distin- 
guishing natures,  as  the  shuttle  is  of  distinguishing  the  threads  of 
the  web. 

Her.  Yes. 

Soc.  And  the  shuttle  is  the  instrument  of  the  weaver  ? 

Her.  Assuredly. 

Soc.  Then  the  weaver  will  use  the  shuttle  well — and  well  means 


CRA  TYL  US.  659 


like  a  weaver  ^  and  the  teacher  will  use  the  name  well — and  well 
means  like  a  teacher  ? 

Her.  Yes. 

Soc.  And  when  the  weaver  uses  the  shuttle,  whose  work  will  he 
be  using  well  ? 

Her.  That  of  the  carpenter. 

Soc.  And  is  every  man  a  carpenter,  or  the  skilled  only  ? 

Her.  Only  the  skilled. 

Soc.  And  when  the  piercer  uses  the  awl,  whose  work  will  he  be 
using  well  ? 

Her.  That  of  the  smith. 

Soc.  And  is  every  man  a  smith,  or  only  the  skilled  ? 

Her.  The  skilled  only. 

Soc.  And  when  the  teacher  uses  the  name,  whose  work  will  he 
be  using  ? 

Her.  There,  again,  I  am  puzzled. 

Soc.  Cannot  you  tell  me  who  gives  us  the  names  which  we  use  ? 

Her.  Indeed  I  cannot. 

Soc.  Does  not  the  law  seem  to  you  to  give  us  them  ? 

Her.  Yes,  that  is  so,  I  suppose. 

Soc.  Then  the  teacher,  when  he  gives  us  a  name,  uses  the  work 
of  the  legislator  ? 

Her.  I  assent  to  that. 

Soc.  And  is  every  man  a  legislator,  or  the  skilled  only  ? 

Her.  The  skilled  only. 
Bp      Soc.  Then,  Hermogenes,  not  every  man  is  able  to  give  a  name, 
but  only  a  maker  of  names ;  and  this  is  the  legislator,  who  of  all 
skilled  artisans  in  the  world  is  the  rarest. 

Her.  That  is  true. 

Soc.  And  how  does  the  legislator  make  names?  and  to  what  does 
he  look  ?  Consider  this  in  the  light  of  the  previous  instances :  to 
what  does  the  carpenter  look  in  making  the  shuttle  ?  Does  he  not 
look  to  some  sort  of  natural  or  ideal  shuttle  ? 

Her.  Certainly. 

Soc.  And  suppose  the  shuttle  to  be  broken  in  making,  will  he 
make  another,  looking  to  the  broken  one  ?  or  will  he  look  to  the 
form  which  he  had  in  his  mind,  when  he  made  the  other  ? 

Her.  To  tke  latter,  I  should  imagine. 

Soc.  Might  not  that  be  justly  called  the  true  or  ideal  shuttle  ? 

u  u  ^ 


^ '■- 
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Her.  I  should  say  *  Yes '  to  that. 

Soc.  And  whatever  shuttles  are  wanted,  for  the  manufacture  of 
garments,  thin  or  thick,  of  woollen,  flaxen,  or  other  material,  the 
ideal  oug^t  to  contain  them  all ;  and  whatever  is  the  nature  best 
adapted  to  each  kind  of  work,  ought  to  be  the  nature  which  the 
maker  introduces  into  each  sample  of  his  own  work. 

£ttt»  Yes* 

Sac.  And  the  same  holds  of  other  instruments :  when  a  man  has 
discovered  the  instrument  which  is  naturally  adapted  to  each  work, 
he  must  take  care  to  introduce  that  into  the  material  of  which 
he  makes  his  work,  and  in  the  natural  form,  not  in  some  other 
which  he  foncies ;  for  example,  he  ought  to  know  how  to  put  into 
iron  the  forms  of  awls,  which  are  adapted  by  nature  to  their 
several  works. 

Her.  Certainly. 

Soc.  And  how  to  put  into  wood  the  proper  or  natural  form  of  a 
shuttle  ?  , 

Her.  True. 

Soc.  For  the  several  forms  of  shuttles  naturally  answer  to  the 
several  kinds  of  webs ;  —  and  this  is  true  of  instruments  in 
general. 

Her.  Yes. 

Soc,  Then,  as  to  names :  ought  not  our  legislator  also  to  know 
how  to  put  the  true  natural  name  into  sounds  and  syllables,  and  to 
make  and  give  all  names  with  a  view  to  the  ideal  name,  if  he  is 
to  be  a  namer  in  any  true  sense  ?  And  if  difierent  legislators  do 
not  use  the  same  syllables,  that  is  quite  intelligible.  For  neither 
does  every  smith,  although  he  may  be  making  the  same  instrument 
for  the  same  purpose,  make  them  all  of  the  same  iron.  The  form 
must  be  the  same,  but  the  material  may  vary,  and  still  the  instru- 
ment may  be  equally  good  of  whatever  iron  made,  whether  in  39^ 
Hellas  or  in  a  foreign  country ; — ^that  makes  no  diflPerence. 

Her.  Very  true. 

Soc.  And  the  legislator,  whether  he  be  Hellene  or  barbarian,  is 
not  to  be  deemed  by  you  a  worse  legislator  for  that,  provided  he 
gives  the  true  and  proper  form  of  the  name  in  whatever  syllables  j 
this  place  or  any  other  makes  no  matter. 

Her.  Quite  true. 

Soc.  But  who  then  is  to  determine  whether  the  proper  form  of 
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the  shuttle  is  given  in  any  sort  of  wood?  the  carpenter  who  makes, 
or  the  weaver  who  is  to  use  them  ? 

Her.  I  should  say,  that  he  who  is  to  use  them  ought  to  know, 
Socrates. 

Soc.  And  who  uses  the  work  of  the  lyre-maker  ?  Will  not  he  be 
the  man  who  knows  how  to  direct  what  is  being  done,  and  who 
will  know  also  whether  the  work  is  being  well  done  or  not  ? 

Her.  Certainly. 

Soc.  And  who  is  he  ? 

Her.  The  player  of  the  lyre. 

Soc.  And  who  will  direct  the  shipwright  ? 

Her.  The  pilot. 

Soc.  And  who  will  be  best  able  to  direct  the  legislator  in  his 
work,  and  n^ill  know  whether  the  work  is  well  done,  in  this  or 
any  other  country  ?  Will  not  the  user  be  the  man  ? 

Her.  Yes. 

Soc.  And  this  is  he  who  knows  how  to  ask  questions  ? 

Her.  Yes. 

Soc.  And  how  to  answer  them  ? 

Her.  Yes. 

Soc.  And  him  who  knows  how  to  ask  and  answer  you  would  call 
a  dialectician  ? 

Her.  Yes ;  that  would  be  the  name  of  him. 

Soc.  Then  the  wofk  of  the  carpenter  is  to  make  a  rudder,  and 
the  pilot  has  to  direct  him,  if  the  rudder  is  to  be  well  made  ? 

Her.  True. 

Soc.  And  the  work  of  the  legislator  is  to  give  names,  and 
the  dialectician  must  be  his  director  if  the  names  are  to  be  rightly 
given  ? 

Her.  That  is  true. 

Soc.  Then^  Hermogenes,  I  should  say  that  this  giving  of  names 
can  be  no  such  light  matter  as  you  fancy,  or  the  work  of  light  or 
chance  perscms ;  and  Cratylus  is  right  in  saying  that  things  have 
names  by  nature,  and  that  not  every  man  is  an  artificer  of  names ; 
but  he  only  who  looks  to  the  name  which  each  thing  by  nature 
has,  and  is,  will  be  able  to  express  the  ideal  forms  of  things  in 
letters  and  syllables. 

Her.  I  cannot  answer  you,  Socrates;  but  I  find  a  difficulty  in 
91  changing  my  opinion  all  in  a  moment;  and  I  think  that  I  should 
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be  more  readily  persuaded,  if  you  would  show  me  what  this  is 
which  you  term  the  natural  fitness  of  names. 

Sac.  My  good  Hermogenes,  I  have  none  to  show.  Was  I  not 
telling  you  just  now  (but  you  have  forgotten),  that  I  knew  nothing, 
and  proposing  to  share  the  enquiry  with  you  ?  But  now  that  you 
and  I  have  talked  over  the  matter,  a  step  has  been  gained ;  for  we 
have  discovered  that  the  name  has  by  nature  a  truth,  and  that  not 
every  man  knows  how  to  give  a  thing  a  name. 
Her.  Very  good. 

Soc.  And  what  is  the  nature  of  this  truth  or  correctness  of 
names  ?  That,  if  you  care  to  know,  is  the  next  question. 
Her.  But  I  do  care  to  know. 
Soc.  Then  reflect. 
Her.  How  shall  I  reflect  ? 

Soc.  The  true  way  is  to  have  the  assistance  of  those  who  know, 
and  you  must  pay  them  well  in  money  and  not  merely  in  thanks  ^ 
these  are  the  Sophists  of  whom  your  brother,  Callias,  has — rather 
dearly — bought  the  reputation  of  wisdom.  But  you  have  not  yet 
come  into  your  inheritance,  and  therefore  you  had  better  go  to 
him,  and  beg  and  entreat  him  to  tell  you  what  he  has  learnt 
from  Protagoras  about  the  fitness  of  names. 

Her.  But  how  inconsistent  should  I  be,  if,  whilst  repudiating 
Protagoras  and  his  truth,  I  were  to  attach  any  value  to  what  he 
and  his  book  affirm ! 

Soc.  Then  if  you  despise  him,  you  must  learn  of  Homer  and 
the  poets. 

Her.  And  where  does  Homer  say  anything  about  names,  and 
what  does  he  say  ? 

Soc.  He  often  speaks  of  them ;  notably  and  nobly  in  places  in 
which  he  distinguishes  the  different  names  which  Gods  and  men 
give  to  the  same  things.  Does  he  not,  in  these  passages,  bear  a 
marvellous  testimony  to  the  correctness  of  names  ?  For  the  Gods 
must  clearly  be  supposed  to  call  things  by  their  right  and  natural 
names ^  do  you  not  think  that? 

Her.  Why,  of  course  they  call  them  rightly,  if  they  call  them  at 
all.     But  to  what  are  you  referring  ? 

Soc.  Do  you  not  know  what  he  says  about  the  river  in  Troy  who 
had  a  single  combat  with  Hephaestus  ? 
*  Whom/  as  he  says, '  the  Gods  call  Xanthus,  and  men  call  Scamander.* 
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Her.  I  remember. 
92      Soc.  Well,  and  about  this  river — to  know  that  he  ought  to  be 
called  Xanthus,— is  not  that  a  solemn  lesson  ?  Or  about  the  bird 
which,  as  he  says, 

'  The  Gods  call  GhalciSy  and  men  Cymindis:' 

to  be  taught  how  much  more  correct  the  name  Chalds  is  than  the 
name  Cymindis,— do  you  deem  that  a  light  matter  ?  There  is  also 
the  hill,  which  ^men  call  Batiea,  and  the  immortals  Myrina's 
tomb/  And  there  are  many  other  observations  of  the  same  kind 
in  Homer  and  other  poets.  Now,  I  think  that  this  is  beyond  the 
understanding  of  you  and  me ;  but  the  names  of  Scamandrius  and 
Astyanax,  which  he  afErms  to.  have  been  the  names  of  Hector's 
son,  are  more  within  the  range  of  human  faculties,  as  1  am  dis- 
posed to  think  J  and  what  the  poet  means  by  correctness  may  be 
more  readily  apprehended  in  that  instance:  I  dare  say  that  you 
remember  the  lines  to  which  I  refer. 

Her.  I  do. 

Sac,  Let  me  ask  you,  then,  which  did  Homer  think  the  more 
correct  of  the  names  given  to  Hector's  son — ^Astyanax  or  Sca- 
mandrius ? 

Her.  1  do  not  know. 

Soc.  Look  at  the  matter  thus :  Are  the  wise  or  the  unwise  more 
likely  to  give  correct  names  ? 

Her.  The  wise,  of  course. 

Soc.  And  suppose  you  were  to  be  asked  whether  the  men  or  the 
women  of  a  city,  taken  as  a  class,  are  the  wiser? 

Her.  I  should  say,  the  men. 

Soc.  And  Homer,  as  you  know,  says  that  the  Trojans  (in  the 
masculine  gender),  called  him  Astyanax;  but  if  the  men  called  him 
Astyanax,  the  other  name  of  Scamandrius  could  only  have  been 
given  to  him  by  the  women. 

Her.  That  may  be  inferred. 

Soc.  And  must  not  Homer  have  imagined  the  Trojans  to  be 
wiser  than  their  wives  ? 

Her.  To  be  sure. 

Soc.  Then  he  must  have  thought  that  Astyanax  was  a  more 
correct  name  for  the  boy  than  Scamandrius  ? 

Her.  That  is  clear. 
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Sac.  And  wHkt  is  the  reason  of  this  ?  Let  us  consider  ; — docs  he 
not  himself  suggest  a  very  good  reason,  when  he  says, 

'  For  he  alone  defended  their  city  and  long  walls  ?' 

This  appears  to  be  a  good  reason  for  calling  the  son  of  the  saviour, 
king  of  the  city  which  his  fether  was  saving,  as  Homer  observes. 

Her.  I  see. 

Soc.  Why,  Hermogenes,  I  do  not  as  yet  see  myself^  and  do  you  ? 

Her.  No,  indeed. 

Soc.  But,  tell   me,  friend,  did  not  Homer  himself  also  givc^ 
Hector  a  name  ? 

Her.  What  of  that  ? 

Soc.  That  name  appears  to  me  to  be  very  nearly  the  same  as 
the  name  of  Astyanax — both  are  Hellenic;  and  a  king  (&»af)y  and 
a  holder  (Ikto)/))  have  nearly  the  same  meaning,  and  are  both 
descriptive  of  a  kingj  for  a  man  is  clearly  the  holder  of  that  of 
which  he  is  king;  he  rules,  and  owns,  and  holds  that.  But,  perhaps, 
you  do  not  understand  me ;  and  I  think  that  I  am  very  likely  mis- 
taken in  supposing  myself  to  have  found  some  indication  of  the 
opinion  of  Homer  about  the  correctness  of  names. 

Her.  I  assure  you  that  I  think  otherwise,  and  that  I  believe  you 
to  be  on  the  right  track. 

Soc.  There  is  reason,  I  think,  in  calling  the  lion's  whelp  a  lion, 
and  the  foal  of  a  horse  a  horse;  I  am  speaking  only  of  the  ordinary 
course  of  nature,  when  an  animal  produces  after  his  kind^,  and  not 
of  extraordinary  births ; — if,  contrary  to  nature,  a  horse  have  a 
calf,  then  I  should  not  call  that  a  foal  but  a  calf;  nor  do  I  call 
any  inhuman  birth  a  man,  but  only  a  natural  birth.  And  the  same 
may  be  said  of  trees  and  other  things.     Do  yoii  agree  to  that  ? 

Her.  Yes,  I  agree. 

Soc,  Very  good.  But'  you  had  better  watch  me  and  see  that  I  do 
not  play  tricks  with  you.  For  on  the  same  principle  the  son  of  a 
king  is  to  be  called  a  king.  And  whether  the  syllables  of  the 
name  are  the  same  or  not  the  same,  that  makes  no  difference,  pro- 
vided the  meaning  is  retained ;  nor  does  the  addition  or  subtrac- 
tion of  a  letter  make  any  difference  so  long  as  the  essence  of  the 
thing  remains  in  possession,  and  appears  in  the  name. 

Her.  What  do  you  mean  ? 

1  Reading  ot  iv. 
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Soc.  A  very  simple  matter.  I  may  illustrate  my  meaning  by  the 
names  of  letters,  which  you  know  are  not  the  same  as  the 
letters  themselves,  with  the  exception  of  the  four,  c,  v,  o,  co — the 
names  of  the  other  letters,  whether  vowels  or  consonants,  are 
made  up  of  letters  which  we  attach  to  them ;  but  so  long  as  we 
introduce  the  meaning  of  the  letter,  and  there  can  be  no  mistake, 
the  name  which  indicates  the  letter  is  quite  correct.  Take,  for 
example,  the  letter  ^eta  —  the  addition  of  17,  r,  a,  gives  no 
offence,  and  does  not  prevent  the  whole  name  from  having  the 
value  which  the  legislator  intended — so  well  did  he  know  how  to 
give  the  letters  names. 

Her.  There  is  truth  in  that. 
194  Soc.  And  may  not  the  same  be  said  of  a  king  ?  a  king  will  often 
be  the  son  oS  a  king,  the  good  son  or  the  noble  son  of  a  good  or 
noble  sire,  each  after  his  kind ;  and  the  offspring  of  every  kind, 
when  in  the  course  of  nature,  is  like  the  parent,  and  therefore  has 
the  same  name.  Yet  the  syllables  may  be  disguised  until  they 
appear  different  to  the  ignorant  person,  and  he  may  not  recognize 
them,  although  they  are  the  same,  just  as  any  one  of  us  would  not 
recognize  the  same  drugs  under  diff^erent  disguises  of  colour  and 
smell,  although  to  the  physician,  who  regards  the  power  of  them, 
they  are  the  same,  and  he  is  not  put  out  by  the  addition ;  and  in 
like  manner  the  etymologist  is  not  put  out  by  the  addition  or 
transposition  or  subtraction  of  a  letter  or  two,  or  indeed  of  all  the 
letters,  for  this  need  not  interfere  with  the  meaning.  As  was 
just  now  said,  the  names  of  Hector  and  Astyanax  have  only  one 
lettfer  alike,  which  is  the  r,  and  yet  they  have  the  same  meaning. 
And  how  little  in  common  with  their  letters  has  Archepolis 
(ruler  of  the  city) — and  yet  the  meaning  is  the  same.  And  there 
are  many  other  names  which  just  mean  ^  king.'  Again,  there  are 
several  names  for  a  general,  as,  for  example,  Agis  (leader)  and 
Polemarchus  (chief  in  war)  and  Eupolemus  (good  warrior);  and 
others  which  denote  a  physician,  as  latrocles  (famous  healer)  and 
Acesimbrotus  (curer  of  mortals)  j  and  there  are  many  others  which 
might  be  cited,  differing  in  their  syllables  and  letters,  but  having 
the  same  meaning.     You  admit  that  ? 

Her.  Yes. 

Soc.  The  same  names^  then,  ought  to  be  assigned  to  those  who 
follow  in  the  course  of  nature  ? 
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Her.  Yes. 

JW.  And  what  of  those  who  follow  out  of  the  course  of  nature^ 
and  are  prodigies  ?  for  example,  when  a  good  and  religious  man 
has  an  irreligious  son,  he  ought  to  bear  the  name  not  of  his  father, 
but  of  the  class  to  which  he  belongs,  just  as  in  the  case  which  was 
before  supposed  of  a  horse  foaling  a  calf. 

Her.  Quite  true. 

JW.  Then  the  irreligious  son  of  a  religious  father  should  be 
called  irreligioi's  ? 

Her.  That  is  true. 

Spf.  He  should  not  be  called  Theof^us  (beloved  of  God)  or 
Mnesitheus  (mindful  of  God),  or  any  of  these  names :  if  names 
are  correctly  given,  his  should  have  an  opposite  meaning. 

Her.  Certainly,  Socrates. 

Sec.  Again,  Hermogenes,  the  name  of  Orestes  (the  man  of  the 
mountains)  is  quite  right ;  whether  chance  gave  the  name,  or  per- 
haps some  poet  who  meant  to  express  the  brutality  and  fierceness 
and  mountain  wildness  of  his  hero's  nature. 

Her.  That  is  very  likely,  Socrates.  W 

Soc.  And  his  father's  name  is  also  according  to  nature. 

Her.  That  seems  to  be  true. 

Sec.  Yes,  for  as  is  his  name,  so  also  is  his  nature ;  Agamemnon 
(admirable  for  remaining)  is  one  who  is  patient  and  persevering 
in  the  accomplishment  of  his  resolves,  and  by  his  virtue  crowns 
them ;  and  the  proof  of  this  is  the  continuance  of  his  purpose  and 
of  the  host  at  Troy*.  I  have  told  you  the  meaning  of  the  name 
Agamemnon;  and  I  think  that  Atreus  is  rightly  called,  for  his 
murder  of  Chrysippus  and  his  exceeding  cruelty  to  Thyestes  arc 
damaging  and  destructive  to  his  reputation ;  the  name  is  a  little 
altered  and  disguised  so  as  not  to  be  intelligible  to  every  one,  but 
to  the  etymologist  there  is  no  difficulty  in  seeing  the  meaning,  for 
whether  you  think  of  him  as  drctp^s  the  stubborn,  or  as  irp€aros 
the  fearless,  or  as  irrjpds  the  destructive  one,  the  name  is  per- 
fectly correct  in  every  point  of  view.  And  I  think  that  Pelops  is 
also  named  appropriately ;  for  the  name  implies  that  he  is  rightly 
called  Pelops  who  sees  what  is  near  only. 

3  Or :  *  his  long  stay  in  Troy  is  a  sign  of  the  fulness  and  endurance  of  his 
character.' 
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Her.  How  is  that  ? 

Soc.  Because,  according  to  the  tradition^  he  had  no  forethought 
or  foresight  of  all  the  evil  which  the  murder  of  Myrtilus  would 
entail  upon  his  whole  race  in  remote  ages ;  he  saw  only  what  was 
near  and  immediate, — or  in  other  words,  vAas  (near),  in  his  eager- 
ness to  win  Hippodamia  by  all  means  for  his  bride.  Every  one 
would  agree  that  the  name  of  Tantalus  is  rightly  given  and  in 
accordance  with  nature,  if  the  traditions  about  him  are  true. 

Her.  And  what  are  the  traditions  ? 

5^.  Many  terrible  misfortunes  are  said  to  have  happened  to  him 
in  his  life — he  ended  by  being  the  ruin  of  his  country ;  and  after 
bis  death  he  had  the  stone  suspended  over  his  head  in  the  world 
below:  all  this  agrees  wonderfully  well  with  his  name.  You 
might  imagine  that  some  person  who  wanted  to  call  him  roXiv- 
TaTos  (the  most  weighed  down  by  misfortune),  designedly  altered 
the  name  into  Tantalus ;  and  this  transformation  has  been  pro- 
duced in  the  legend  by  accident.  The  name  of  Zeus,  who  is 
\6  his  alleged  fother,  has  also  an  excellent  meaning,  although  hard 
to  be  understood,  because  really  like  a  sentence,  which  is  di- 
vided into  two  parts,  for  some  call  him  Zena  {Zrjvd)^  and  use  the 
one  half,  and  others  call  him  Dia  (A£a),  and  use  the  other  half; 
the  two  together  signify  the  nature  of  the  God,  and  the  business  of 
a  name,  as  we  were  saying,  is  to  express  this.  For  there  is  none 
who  is  more  the  author  of  life  to  us  and  to  all,  than  the  lord  and 
king  of  all.  Wherefore  we  ought  to  call  him  Zena  and  Dia, 
which  are  one  name,  although  divided,  meaning  the  God  in  whom 
all  creatures  always  have  life  {hC  oS  l^v  iiripx'^^  Trcuriv).  There  is 
a  want  of  reverence,  at  first  sight,  in  calling  him  the  son  of  Cronos 
(who  is  a  proverb  for  stupidity),  and  we  might  rather  expect  Zeus 
to  be  the  child  of  a  mighty  intellect.  Which  is  the  fact ;  for  this 
is  the  meaning  of  his  paternal  name :  Kpovos  quasi  Koposy  not  in 
the  sense  of  a  youth,  but  signifying  rb  KoOapbi;  koI  iKrjparov  tov  vovy 
the  pure  and  garnished  mind.  He,  as  we  are  informed  by  tradi- 
tion, was  begotten  of  Uranus,  who  is  called  iirb  rod  6p^v  to,  iv(a 
from  looking  upwards ;  and  this,  as  philosophers  tell  us,  is  the  way 
to  have  a  pure  mind,  and  the  name  Uranus  is  therefore  correct. 
If  I  could  remember  the  genealogy  of  Hesiod,  I  would  have  gone 
on  and  tried  more  conclusions  of  the  same  sort  on  the  remoter 
ancestors  of  the  Gods, — then  I   might  have  seen  whether  this 
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philosophy,  which  has  come  to  me  all  in  an  instant^  I  know  DOt 
whence,  will  hold  good  to  the  end. 

Ker.  You  seem  to  me,  Socrates,  to  be  quite  like  a  prophet  newly 
inspired,  and  to  be  uttering  oracles. 

Soc.  Yes,  Hermogenes,  and  I  believe  that  I  caught  the  inspira- 
tion from  the  great  Euthyphro  of  the  Prospaltian  deme,  who  gave 
me  a  long  lecture  which  commenced  at  dawn:  he  talked  and  I 
listened,  and  his  wisdom  and  enchanting  ravishment  have  not  only 
filled  my  ears  but  taken  possession  of  my  soul,  and  to-day  I  shall 
let  his  superhuman  power  work  and  finish  the  investigation  of 
names— that  will  be  the  way;  but  to-morrow  we  will  conjure  him 
away,  and  make  a  purgation  of  him,  if  we  can  only  find  some 
priest  or  sophist  who  is  skilled  in  the  art  of  purifying. 

Her.  With  all  my  heart ;  for  I  am  very  curious  to  hear  the  rest^fj] 
of  the  enquiry  about  names. 

Sac.  Then  let  us  proceed ;  and  where  would  you  have  us  begin, 
now  that  we  have  got  a  sort  of  outline  of  the  enquiry  ?  Are  there 
any  names  which  witness  of  themselves  that  they  are  not  given 
arbitrarily,  but  have  a  natural  fitness  ?  The  names  of  heroes  and 
of  men  in  general  are  apt  to  be  deceptive  because  they  are  often 
called  after  ancestors  with  whose  names,  as  we  were  saying,  they 
may  have  no  business,  or  they  are  the  expression  of  a  wish  like 
Eutychides  (the  son  of  good  fortune),  or  Sosias  (the  Saviour),  or 
Theophilus  (the  beloved  of  God),  and  others.  But  I  think  that 
we  had  better  leave  these,  for  there  will  be  more  chance  of  finding 
correctness  in  the  names  of  immutable  essences  and  natures ; — 
there  ought  to  have  been  more  care  taken  in  naming  them,  and 
perhaps  there  may  have  been  some  more  than  human  power  at 
work  occasionally  in  giving  them  names. 

Her.  I  agree  to  that,  Socrates. 

Soc.  Ought  we  not  to  begin  with  the  consideration  of  the  Gods, 
and  show  that  they  are  rightly  named  Gods  ? 

Her.  Yes,  that  will  be  well. 

Soc.  My  notion  would  be  something  of  this  sort : — I  suspect  that 
the  sun,  moon,  earth,  stars,  and  heaven,  which  are  still  the  Gods 
of  many  barbarians,  were  the  only  Gods  known  to  the  aboriginal 
Hellenes.  Seeing  that  they  were  always  moving  and  running, 
from  this  running  nature  of  them,  they  called  them  Gods  or 
runners  {ptov%  diovras)  ^  and  afterwards,  when  they  discovered  all 
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the  other  Gods,  they  retained  the  old  name.     Do  you  think  that 
Ukely  ? 

Her.  I  think  that  very  likely  indeed. 

Sac.  What  shall  follow  the  Gods  ?  Must  not  demons  and  heroes 
and  men  come  next  ? 

Her.  Let  us  take  demons. 

Soc.  I  wish  that  you  would  consider  what  is  the  real  meaning  of 
this  word  ^  demons.*  I  wonder  whether  you  would  think  my  view 
right? 

Her.  Let  me  hear. 

Soc.  You  know  how  Hesiod  uses  the  word  ? 

Her.  Indeed  I  do  not. 

Soc.  Do  you  not  remember  that  he  speaks  of  a  golden  race  of 
men  who  came  first  ? 

Her.  Yes,  I  know  that. 

Soc.  He  says  of  them — 

'But  now  that  fate  has  closed  over  this  race 
They  are  holy  demons  upon  the  earth, 
Beneficent,  averters  of  ills,  guardians  of  mortal  men.' 

Her.  What  of  that  ? 

Soc.  What  of  that !  Why,  I  supppse  that  he  means  by  the 
golden  men,  not  men  literally  made  of  gold,  but  good  and  noble ; 
and  I  am  convinced  of  this,  because  he  further  says  that  we  are 
the  iron  race. 

Her.  That  is  true. 

Soc.  And  do  you  not  suppose  that  good  men  of  our  own  day 
would  by  him  be  said  to  be  cf  that  golden  race  ? 

Her.  Very  likely. 

Soc.  And  are  not  the  good  wise  ? 

Her,  Yes,  they  are  wise. 

Soc.  And  therefore  I  have  the  most  entire  conviction  that  he 
called  them  demons,  because  they  were  hariyLov^s  (knowing  or  wise), 
and  in  the  ancient  Attic  dialect  this  is  the  very  form  of  the  word. 
Now  he  and  other  poets  say  truly,  that  when  a  good  man  dies  he 
has  a  mighty  portion  and  honour  among  the  dead,  and  becomes  a 
demon ;  which  is  a  name  given  to  him  signifying  wisdom.  And 
I  say  too  of  the  wise  men,  that  every  man  who  is  a  good  man  is 
more  than  human  (dcufud/ioi;)  both  in  life  and  death,  and  is  rightly 
called  a  demon. 
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Her.  I  believe  that  I  quite  agree  with  you  in  that.  But  what  is 
the  meaning  of  the  word  ^  hero  ?'  (^^ms  in  the  old  writing  I/>a»s.) 

Soc.  I  think  that  there  is  no  difficulty  in  explaining  that,  for 
the  name  is  not  much  altered^  and  signifies  that  they  were  bom 
of  love. 

Her.  What  do  you  mean  ? 

Soc.  Do  you  not  know  that  the  heroes  are  demigods  ? 

Her.  What  then  ? 

Soc.  All  of  them  sprang  either  from  the  love  of  a  God  for  a 
mortal  woman,  or  of  a  mortal  man  for  a  Goddess  ;  think  of  the 
word  in  the  old  Attic,  and  you  will  see  better  that  the  name  *  heros' 
is  only  a  slight  alteration  of  Eros,  from  whom  the  heroes  sprang: 
either  this  is  the  meaning,  or,  if  not  this,  then  they  must  have 
been  skilful  as  rhetoricians  and  dialecticians,  and  able  to  put  the 
question  (^pwr^v),  for  Ap^w  is  equivalent  to  \iy^v».  And  therefwe, 
as  I  was  saying,  in  the  Attic  dialect  the  heroes  turn  out  to  be 
rhetoricians  and  questioners.  All  this  is  easy  enou^  ;  the  noble 
breed  of  heroes  are  a  tribe  of  sophists  and  rhetors.  But  can  you 
tell  me  why  men  are  called  ivOp^iroi  ? — that  is  more  difificult. 

Her.  No,  1  cannot  j  and  I  would  not  try  even  if  I  could,  because 
1  think  that  you  are  more  likely  to  succeed. 

Soc.  That  is  to  say,  you  trust  to  the  inspiration  of  Euthyphro.      39f 

Her.  Of  course. 

Soc.  Your  faith  is  not  vain  j  for  at  this  very  moment  a  new  and 
ingenious  thought  strikes  me,  and,  if  I  am  not  careful,  before  to- 
morrow's dawn  I  shall  be  wiser  than  1  ought  to  be.  Now,  attend 
to  mej  and  first,  remember  that  we  often  put  in  and  pull  out 
letters  in  words,  and  give  names  as  we  please  and  change  the 
accents.  Take,  for  example,  the  word  Att  <l>Ckosy  in  order  to 
convert  this  from  a  sentence  into  a  noun,  we  omit  one  of  the 
iotas  and  sound  the  middle  syllable  grave  instead  of  acute ;  as  in 
other  words  also,  letters  are  inserted,  and  the  grave  is  changed 
into  an  acute. 

Her.  That  is  true. 

^0^.  The  name  ivdpat-nos^  which  was  once  a  sentence  and  is 
now  a  noun,  appears  to  be  a  case  just  of  this  sort,  for  one  letter, 
which  is  the  a,  has  been  omitted,  and  the  acute  on  the  last  syllable 
has  been  changed  to  a  grave. 

Her.  What  do  you  mean  ? 
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Soc.  I  mean  to  say  that  the  word  <  man'  implies  that  other  animals 

never  examine,  or  consider,  or  look  up  at  what  they  see,  but  that 

man  not  only  sees  (drirttirc)  but  considers  and  looks  up  at  that 

,    which  he  sees,  and  hence  he  alone  of  all  animals  is  rightly  called 

iwOfXAvoSy  meaning  6  iofaOp&v  h  S-aia-ntv* 

Her.  May  I  ask  you  to  examine  another  word  about  which 
I  am  curious  ? 

Soc.  Certainly. 

Her.  I  will  take  that  which  appears  to  me  to  follow  next  in 
order.    You  know  the  distinction  of  soul  and  body  ? 

Soc.  Of  course. 

Her.  Let  us  endeavour  to  analyse  them  like  the  previous  words. 

Soc.  You  want  me  first  of  all  to  examine  the  natural  fitness  of 
the  word  y^vyjli  (soul),  and  then  of  the  word  (rufia  (body)  ? 

Her.  Yes. 

Soc.  If  I  am  to  say  what  occurs  to  me  at  the  moment,  I  should 
imagine  that  those  who  gave  the  name  y^vyjl\  meant  to  express  that 
the  soul  when  in  the  body  is  the  source  of  life,  and  gives  the 
power  of  breath  and  revival,  and  when  this  reviving  power  fails 
then  the  body  perishes  and  dies,  and  this,  if  I  am  not  mistaken, 
they  called  y^vyfi.  But  please  stay  a  moment;  I  fancy  that  I 
can  discover  something  which  will  be  more  acceptable  to  the 
disciples  of  Euthyphro,  for  I  am  afraid  that  they  will  scorn  this 
00  explanation.    What  do  you  say  to  another  ? 

Her.  Let  me  hear. 

Soc.  What  is  that  which  holds  and  carries  and  gives  life  and 
motion  to  the  entire  nature  of  the  body  ?  What  is  that  but  the 
soul? 

Her.  Just  that. 

Soc.  And  do  you  not  believe  with  Anaxagoras,  that  mind  or  soul 
is  the  ordering  and  containing  principle  of  all  things  ? 

Her.  Yes;  I  do. 

Soc.  Then  you  may  well  call  that  power  4w<r4xrj  which  carries 
and  holds  nature,  and  this  may  be  refined  away  into  yl^vx-q. 

Her.  Certainly;  and  I  think  that  this  is  a  better  and  more 
scientific  derivation. 

Soc.  True ;  and  yet  I  cannot  help  laughing  if  1  am  to  suppose 
that  this  was  the  way  in  which  the  name  was  really  used. 

Her.  But  what  shall  we  say  of  the  next  word  ? 
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Soc,  You  mean  aQ^ia  (the  body) :  which  may  be  variously  inter- 
preted, if  a  very  little  permutation  is  allowed — I  am  sure  of 
that.  For  some  say  that  the  body  is  the  grave  {(njfia)  of  the  soul 
which  may  be  thought  to  be  buried  in  our  present  life  ^  or  again 
the  sign  pf  the  soul,  because  the  soul  signifies  throu^  the  body; 
probably  the  Orphic  poets  were  the  inventors  of  the  name,  and 
they  were  under  the  impression  that  the  soul  is  sufiering  the 
punishment  of  sin,  and  that  the  body  is  an  enclosure  which  may 
be  compared  to  a  prison  in  which  the  soul  is  incarcerated,  or 
incorporated  (o-ufxa  Iva  adCnrcu)^  as  the  name  aS^fia  or  body  implies, 
until  the  penalty  is  paid ;  according  to  this  view,  not  even  a  letter 
of  the  word  need  be  changed. 

Her.  I  think,  Socrates,  that  we  have  said  enough  of  this  class 
of  words.  But  have  we  any  more  explanations  of  the  names  of 
the  Gods,  like  that  which  you  were  giving  of  Zeus  ?  I  should  like 
to  know  whether  any  similar  principle  of  correctness  is  to  be 
applied  to  them.  1 

Soc.  Yes,  indeed,  Hermogenes^  and  there  is  one  excellent  prin- 
ciple which,  as  men  of  sense,  we  must  acknowledge,  that,  of  the 
Gods  we  know  nothing,  either  of  their  natures  or  of  the  names 
which  they  give  themselves ;  but  we  are  sure  that  the  names  by 
which  they  call  themselves,  whatever  they  may  be,  are  true.  And 
this  is  the  best  of  all  principles,  and  the  next  best  is  to  say,  as  in 
prayers,  that  we  will  call  them  by  any  sort  or  kind  of  names  or 
patronymics  which  they  like,  because  we  do  not  know  of  any  4^ 
other.  That,  I  think,  is  a  very  good  custom,  which  I  should  much 
wish  to  follow.  Let  us,  then,  if  you  please,  in  the  first  place 
announce  to  them  that  we  are  not  enquiring  about  them ;  we  do 
not  presume  that  we  are  able  to  do  that  y  but  we  are  enquiring 
about  the  meaning  of  men  in  giving  them  these  names^ — in  this 
there  can  be  small  blame. 

Her.  I  think,  Socrates,  that  you  are  quite  right,  and  I  would 
like  to  do  as  you  say. 

Soc.  Shall  we  begin,  then,  with  Hestia,  according  to  custom  ? 

Her.  Yes,  that  will  be  very  proper. 

Soc.  What  may  we  suppose  him  to  have  meant  who  gave  the 
name  Hestia  ? 

Her.  That  is  a  very  difficult  question  to  answer. 

Soc.  My  dear  Hermogenes,  the  first  imposers  of  names  must 
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surely  have  been  considerable  persons;  they  were  philosophers, 
and  wanted  to  hear  themselves  talk. 

Her.  Well,  and  what  of  that  ? 

Soc.  They  are  the  men  to  whom  I  should  attribute  the  impo- 
sition of  names.  Even  in  foreign  names,  if  you  analyse  them, 
a  meaning  is  still  discernible.  For  example,  that  which  we  term 
awria  is  by  some  called  i<rla^  and  by  others  again  &(tUu  Now  that  the 
essence  of  things  should  be  called  ktrrUx  as  the  former  name  implies 
(ovo-ta  =  l<rr£a}  is  rational  enough.  And  there  is  reason  in  the 
Athenians  calling  that  itrxLa  which  participates  in  ovo-ui.  For  in 
ancient  times  we  too  seem  to  have  said  itrla  for  ovo-titi,  and  this 
you  may  note  to  have  been  the  idea  of  those  who  appointed  that 
sacrifices  should  be  first  o£Fered  to  karla^  which  was  natural  enough 
if  they  meant  that  k^rria  was  the  essence  of  things.  Those  again 
who  read  i^ria  seem  to  have  inclined  to  the  opinion  of  Heraclitus, 
that  all  things  flow  and  nothing  stands ;  the  pushing  principle  is 
the  cause  and  ruling  power  of  all  things,  and  is  therefore  rightly 
called  i(rla.  Enough  of  this,  which  is  all  that  we  who  know 
nothing,  can  affirm.  Next  in  order  after  Hestia  we  ought  to  con- 
sider Rhea  and  Cronos,  although  the  name  of  Cronos  has  been 
already  discussed.    But  I  dare  say  that  I  am  talking  great  nonsense. 

Htr.  Why,  Socrates? 

Soc,  My  good  friend,  I  have  discovered  a  hive  of  wisdom. 
.    Her,  Of  what  nature  ? 

Soc.  Well,  rather  ridiculous,  and  yet  plausible. 

Her.  How  plausible  ? 

Soc.  I  fancy  to  myself  Heraclitus  repeating  wise  traditions  of 
antiquity  which  existed  in  the  old-fashioned  days  of  Cronos  and 
Rhea,  and  of  which  Homer  also  spoke. 

Her,  How  do  you  mean  ? 

Soc,  Heraclitus  is  supposed  to  say  that  all  things  are  in  motion 
and  nothing  at  rest ;  he  compares  them  to  the  stream  of  a  river, 
and  says  that  you  cannot  go  into  the  same  water  twice. 

Her,  That  is  true. 

Soc,  Well,  then,  how  can  we  avoid  inferring  that  he  who  gave 
the  names  of  Cronos  and  Rhea  to  the  ancestors  of  the  Gods, 
agreed  in  the  doctrine  of  Heraclitus?  Is  the  giving  of  the  names 
of  streams  to  both  of  them  purely  accidental  ?  Compare  the  line 
in  which  Homer,  and,  as  I  believe,  Hesiod  also,  tells  of 
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'  Ocean,  the  origin  of  Gods,  and  mother  Tethys.' 
And  again,  Orpheus  says,  that 

*The  fair  river  of  Ocean  was  the  first  to  marry,  and  he  eqx>iised  his 
sister  Tethys,  who  was  his  mother's  daughter.' 

You  see  that,  this  is  a  remarkable  coincidence,  and  all  in  the 
direction  of  Heraclitus. 

Uer.  I  think  that  there  is  something  in  what  you  say,  Socrates; 
but  I  do  not  understand  the  meaning  of  the  name  Tethys. 

Soc.  Well,  that  is  almost  self-explained,  being  only  the  name 
of  a  spring,  a  little  disguised;  for  that  which  is  strained  and 
filtered  (dcarrcifici^p  ifiwt\ukvov)  may  be  likened  to  a  spring,  and  the 
name  Tethys  is  made  up  of  these  two  words. 

Ker.  That  is  ingenious,  Socrates. 

S9C.  To  be  sure.  But  what  comes  next? — of  Zeus  we  have 
spoken. 

UtT»  I  es. 

S9C.  Then  let  us  next  take  his  two  brothers,  Poseidon  and  Pluto, 
whether  the  latter  is  called  by  that  or  by  his  other  name. 

Her.  By  all  means. 

Soc.  Poseidon  is  iroaCbeafios^  the  chain  of  the  feet ;  the  original 
inventor  of  this  name  had  been  stopped  by  the  watery  element 
in  his  walks,  and  not  allowed  to  go  on,  and  therefore  he  called 
the  ruler  of  this  element  Poseidon  j  the  e  was  probably  inserted 
as  an  ornament.  Yet,  perhaps,  not  so ;  but  the  name  may  have 
been  originally  written  with  a  double  X  and  not  with  a  a-,  meaning  4^ 
that  the  God  knew  many  things  (TroAAa  cldci;).  And  perhaps  also 
he  may  be  regarded  as  the  shaker  ivb  tov  acCitVy  and  then  ir  and  2 
are  added.  Pluto  is  concerned  with  7r\ouro9,  and  means  the  giver 
of  wealth,  because  wealth  comes  out  of  the  earth  beneath.  People 
in  general  use  the  term  as  a  euphemism  for  Hades,  which  their 
fears  lead  them  erroneously  to  derive  from  the  invisible  {iir6  rtm 
iiibovs)* 

Her.  And  what  is  the  true  derivation  ? 

Soc.  In  spite  of  the  mistakes  which  are  made  about  the  power 
of  this  deity,  and  the  foolish  fears  which  people  have  of  him,  sudi 
as  the  fear  of  always  being  with  him  after  death,  and  of  the  soul 
denuded  of  the  body  going  to  him,  my  belief  is  that  all  is  quite 
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consistent,  and  that  the  office  and  name  of  the  God  really  cor- 
respond. 

Her.  Why,  how  is  that  ? 

StK.  I  will  tell  you  my  own  view  5  but  first,  I  should  like  to  ask 
you  which  chain  does  any  animal  feel  to  be  the  stronger?  and 
which  confines  him  more  to  the  same  spot, — desire  or  necessity  ? 

Her.  Desire,  Socrates,  is  stronger  fer. 

Soc.  And  do  you  not  think  that  many  an  one  would  escape  from 
Hades,  if  he  did  not  bind  those  who  depart  to  him  by  the  strongest 
of  chains? 

lUr.  There  can  be  no  doubt  of  that. 

Soc.  And  if  by  the  greatest  of  chains,  then  by  some  desire,  as  I 
should  certainly  infer,  and  not  by  necessity  ? 

Ker.  That  is  clear. 

SiK.  And  there  are  many  desires  ? 

Hfr.  Yes. 

Soc.  And  therefore  the  desire  must  be  the  greatest,  if  the  chain 
is  to  be  the  greatest  ? 

tl€Tm  I  es. 

S9Cn  And  is  any  desire  stronger  than  the  thought  that  you  will  be 
made  better  by  associating  with  another  ? 

Her.  Certainly  not. 

Soc.  And  is  not  that  the  reason,  Hermogenes,  why  no  one,  who 
has  been  to  him,  is  willing  to  come  back  to  us  ?  Even  the  Sirens, 
like  all  the  rest  of  the  world,  have  been  laid  under  his  spells.  Such 
a  charm,  as  I  imagine,  is  the  God  able  to  infuse  into  his  words. 
And,  according  to  this  view,  he  is  the  perfect  and  accomplished 
Sophist,  and  the  great  benefactor  of  the  inhabitants  of  the  world 
below ;  and  even  to  us  who  are  on  earth  he  vouchsafes  exceeding 
blessings.  For  he  has  much  more  than  he  wants  there,  and  that  is 
why  he  is  called  Pluto  (or  the  rich).  Note  also,  that  he  will  have 
nothing  to  do  with  men  while  they  are  in  the  body,  but  only  when 
»4  the  soul  is  liberated  from  the  desires  and  evils  of  the  body.  Now 
there  is  a  great  deal  of  philosophy  and  reflection  in  that ;  for  in 
their  liberated  state  he  can  bind  them  with  the  desire  of  virtue^ 
but  while  they  are  flustered  and  maddened  by  the  body,  not  even 
father  Cronos  himself  would  suffice  to  keep  them  with  him  in  his 
own  far-famed  chains. 

Her.  I  think  that  there  is  reason  in  that. 

X  X  2t 
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Soc,  Yes,  Hermogenes ;  and  the  legislator  called  him  Hades,  not 
from  the  unseen  (i-nb  rod  i^ihovs) — far  otherwise,  but  fit>m  his 
knowledge  of  all  noble  things  (iitb  tov  irdpra  ret  KoXa  €tb4»€u). 

Her.  Very  good ;  and  what  do  we  say  of  Demeter,  and  Here, 
and  Apollo,  and  Athene,  and  Hephaestus,  and  Ares,  and  the  other 
deities  ? 

Sec.  Demeter  is  fi  hihovaa  firirrip  Trjs  ihiMfs,  the  mother  and  giver  of 
food ;  rjpri  is  the  lovely  one  {^paTtj  risi),  for  Zeus,  according  to  tra- 
dition, loved  and  married  her ;  possibly  also  the  name  may  have 
been  given  when  the  legislator  was  thinking  of  the  weather,  and 
may  be  only  a  disguise  of  d^p,  putting  the  end  in  the  place  of  the 
beginning.  You  will  recognize  the  truth  of  this  if  you  repeat  the 
letters  of  Heri  several  times  over.  People  dread  the  name  of 
Pherephatta  as  they  dread  the  name  of  Apollo, — and  with  as  little 
reason  ^  the  fear,  if  I  am  not  mistaken,  only  arises  from  ignorance 
of  the  nature  of  names.  But  they  go  changing  the  name  into 
Phersephone,  and  they  are  terrified  at  this ;  whereas  the  new  name 
means  only  that  the  Goddess  is  wise  j  for  seeing  that  all  things  in 
the  world  are  in  motion,  that  principle  which  embraces  and  touches 
and  is  able  to  follow  them,  is  wisdom.  And  therefore  the  Goddess 
is  rightly  called  Pherepaphe  (<I>€p€7r<i0a)  or  something  of  that  sort, 
quasi  tov  <p€po^vov  ^(JHnrroiiivri^  because  she  touches  that  which  is  in 
motion;  herein  showing  her  wisdom.  And  Hades,  who  is  wise, 
consorts  with  her,  because  she  is  wise.  They  alter  her  name  into 
Pherephatta  now-a-days,  because  the  present  generation  care  for 
euphony  more  than  truth.  There  is  the  other  name,  Apollo, 
which,  as  I  was  saying,  is  generally  supposed  to  have  some  terrible 
signification.     Have  you  remarked  that  ? 

Her.  To  be  sure  I  have,  and  what  you  say  is  true. 

Soc.  But  the  name,  in  my  opinion,  is  really  most  expressive  of 
the  power  of  the  God. 

Her.  How  is  that  ? 

Soc.  I  will  endeavour  to  explain,  for  I  do  'not  believe  that  any  49 
single    name  could   have   been   better  adapted    to    express  the 
attributes  of  the  God,  touching  on  and  in  a  manner  signifying 
all  four  of  them, — music,  and  prophecy,  and  medicine,  and  archery. 

Her.  That  must  be  a  strange  name,  and  I  should  like  to  hear 
the  explanation. 

Soc.  Nay,  all  is  harmonica!  as  beseems  the  God  of  Harmony. 
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In  the  first  place,  doctors  and  diviners  use  purgations,  and  purifica- 
tions, and  fumigations,  with  drugs,  magical  or  medicinal,  as  well 
as  the  ablutions  and  lustral  sprinklings  which  ordinarily  accom- 
pany them,  and  all  these  have  one  and  the  same  object,  which 
is  to  make  a  man  pure  both  in  body  and  soul. 

Her.  Very  true, 

Soc,  And  is  not  Apollo  the  purifier,  and  the  washer,  and  absolver 
of  these  sorts  of  evils  ? 

Her.  Wery  true. 

Soc,   Viewed  in  reference  to  his  ablutions  and  absolutions,  as 
being  the  physician  who  orders  them,  he  may  be  rightly  called 
iirokcfiitav  (purifier) ;   or  regarded  with  a  view  to  his  powers   of 
divination,  and  his  truth  and  sincerity,  which  is  the  same  as 
truth,  he  may  be  most  fitly  called  'AttAwj,  as  in  the  Thessalian 
dialect,  for  all  the  Thessalians   call  him  'AirAws;    also  he  is  id 
fiiWiav  (always  shooting),  because  he  is  a  master  archer  who  never 
misses  •   or  again,  the  name  may  refer  to  his  musical  attributes ; 
and  then,  as  in  iKSkovOos,  and  ^fcoiri;,  and  in  many  other  words 
the  a  is  supposed  to  mean  6ftov,  or  together  ;  so  the  meaning  of  a 
in  the  name  Apollo  is,  moving  together,  whether  in  the  so-called 
poles  of  heaven,  or  in  the  harmony  of  song,  which  is  termed  con- 
cord, because  he  moves  all  together  by  a  harmonious  power,  as 
astronomers  and  musicians  ingeniously  declare.     And  he  is  the 
God  who  presides  over  harmony,  and  makes  all  things  move  round 
tc^ether,  both  among  Gods  and  men.     And  as   in   the  words 
iucokovOos  and  iKoiri^y  the  a  is  substituted  for  an  0,  so  the  iname 
^AiroXXiav  is  equivalent  to  Sfio-nok&v ;  only  the  second  k  is  ^ded  in 
order  to  avoid  the  ill-omened  sound  of  destruction.      Now  the 
suspicion  of  this  still  haunts  the  minds  of  some  who  do  not  con- 
>6  sider  the  true  value  of  the  name,  which,  as  1  was  saying  just  now  3, 
touches  upon  all  the  powers  of  the  God,  who  is  (AttAjovs,  id  )3<iA- 
koov,  imokcrutdVy  6fMOTTok<av)  the  single  one,  the  everdarting,  the  purifier, 
the  mover  together.    The  name  of  the  Muses  and  of  music  would 
seem  to  be  derived  (Awi  rod  fiQaOcu)  from  their  making  philoso- 
phical enquiries ;  and  Leto  is  called  by  this  name,  because  she  is 
such  a  gentle  Goddess,  and  willing  to  grant  our  requests ;  or  her 
name  may  be  Letho,  as  strangers  often  call  her^.  they  seem  to 

'  Omitting  wqXv. 
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imply  in  this  her  slowness  to  anger,  and  her  readiness  to  forgive 
and  forget.  Artemis  is  named  from  her  healthy,  happy  nature,  and 
because  of  her  love  of  virginity,  perhaps  because  she  is  a  proficient 
in  virtue,  and  perhaps  also  as  hating  intercourse  of  the  sexes  (tw 
ipoTov  fiiariaaaa  rov  iLvhpis)^  He  who  gave  the  Goddess  her  name 
may  have  had  any  or  all  of  these  reasons. 

Her,  What  is  the  meaning  of  Dionysus  and  Aphrodite? 

Soc,  Son  of  Hipponicus,  that  is  a  solemn  question ;  there  is  a 
serious  and  also  a  facetious  explanation  of  both  these  names;  the 
serious  explanation  is  not  to  be  had  from  me,  but  there  is  no 
objection  to  your  hearing  the  facetious  one  j  for  the  Gods  too  love 
a  joke.  Dionysus  is  simply  6  hihovs  rbv  otvov  (the  giver  of  the 
wine),  Ai5o&vo-o9,  as  he  might  be  called  in  fiin, — and  otvo^  is 
properly  oUvov^y  because  wine  makes  those  who  drink,  think  that 
they  have  a  mind  when  they  have  none  {oUfrBai  vovv  txciv  vocci). 
The  derivation  of  Aphrodite,  hia  riiv  rov  i4>pov  yiv€<rw  (fbam),  may 
be  fairly  accepted  on  the  authority  of  Hesiod. 

Her.  Still  there  remains  Athene,  whom  you,  Socrates,  as  an 
Athenian,  will  surely  not  forget;  there  are  also  Hephaestus  and  Ares. 

Soc.  I  am  not  likely  to  forget  them. 

Her.  No. 

So€.  There  is  no  difficulty  in  explaining  the  other  appellation  of 
Athene. 

Her.  What  other  appellation  ? 

Soc.  We  call  her  Pallas. 

Her.  To  be  sure. 

Soc.  And  we  cannot  be  wrong  in  supposing  that  this  is  derived 
from  armed  dances.    For  the  elevation  of  oneself  or  anything  else 
above  the  earth  or  in  the  hands  we  call  shaking  'wclAAeu'/  or  being  407 
shaken,  dancing  or  being  danced. 

Her.  That  is  quite  true. 

Soc.  Then  that  is  the  explanation  of  the  name  Pallas  ? 

Her.  Yes ;  but  what  do  you  say  of  the  other  name  ? 

Soc.  That  of  Athene  ? 

Her.  Yes. 

Soc.  That  is  a  graver  matter,  and  there,  my  friend,  I  think  that 
the  modern  interpreters  of  Homer  may  assist  in  explaining  the 
view  of  the  ancients.  For  most  of  these  in  their  explanations  of 
the  poet,  assert  that  he  meant  by  Athene  vovs  and  liAvoia^  and  the 
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maker  of  names  appears  to  have  had  a  similar  notion  about  her ; 
and  indeed  calls  her  by  a  still  higher  title,  O^ov  vdrjciv^  seeming  to 
mean  that  this  is  she  who  has  the  mind  of  God  {$€ov6a) ; — using  a 
as  a  dialectical  variety  for  ly,  and  taking  away  l  and  <r.  Perhaps, 
however,  there  may  be  yet  a  further  explanation ;  the  name  $€ov<Sri 
may  imply  the  special  knowledge  of  divine  things  (17  r^  Oela 
vo€V(ra).  Nor  shall  we  be  far  wrong  in  supposing  that  he  wished 
to  identify  this  Goddess  with  moral  perception,  and  therefore  gave 
her  the  name  rj6ov6riy  which,  however,  either  he  or  his  successors 
have  altered  into  what  they  thought  a  nicer  form,  and  called  her 
Athene. 

Her.  But  what  do  you  say  of  Hephaestus  ? 

Soc.  Speak  you  of  the  princely  lord  of  light  {ytwaiov  rbv  rov  <f>d€Os 

tfTTOpa)  ? 

Her.  Surely, 

Sec.  "Hi^oitrroy  is  4>auiT0f,  and  has  added  the  rj  by  attraction; 
as  is  obvious  to  anybody. 

Her.  That  is  very  probable,  until  some  more  probable  notion 
gets  into  your  head. 

Soc.  To  prevent  that,  you  had  better  ask  what  is  the  derivation 
of  Ares. 

Her.  What  is  Ares? 

Sac.  Ares  may  be  called,  if  you  will,  from  his  manhood  and 
manliness,  or,  if  you  please,  from  his  hard  and  unchangeable 
nature,  quai^i  4/5/5aros ;  this  latter  is  a  derivation  quite  appropriate 
to  the  God  of  war. 

Her.  Very  true. 

Soc.  And  now,  by  the  Gods,  let  us  have  no  more  of  the  Gods,  for 
I  am  afraid  of  them ;  ask  about  anything  but  them,  and  thou  shalt 
see  how  the  steeds  of  Euthyphro  can  prance. 

Her.  Only  one  more  God !  I  should  like  to  know  about  Hermes, 
of  whom  I  am  said  not  to  be  a  true  son.  Let  us  make  him  out, 
and  then  I  shall  know  whether  there  is  anything  in  what  Cratylus 
says. 

Soc.  I  should  imagine  that  the  name  Hermes  has  to  do  with 

d8  speech,  and  signifies  that  he  is  the  interpreter,  or  messenger,  or 

thief,  or  liar,  or  bargainer;   language  has  a  great  deal  to  say 

to  all  that  sort  of  thing;  and,  as  I  was  telling  you,  the  word  €lp€w 

is  expressive  of  the  use  of  speech,  and  there  is  an  old  Homeric 


68o  CRA  TYL  US. 


word  ifirfaaroy  which  means  *  he  contrived  ;*  and  out  of  these  two 
words,  (Ipdv  and  firjaaaOai^  the  l^slator  formed  the  name  of  the 
God  who  invented  language  and  speech  (< speaking'  is  another 
word  for  Helling  *);  and  he  imposes  this  name  upon  us,  sayings 
*  O  my  friends/  says  he  to  us,  ^  seeing  that  he  is  the  contriver  of 
tales  or  speeches,  you  may  rightly  call  him  €lp4yLi]9*  And  this  has 
been  improved  by  us,  as  we  think,  into  Hermes.  Iris  also  appcan 
to  have  been  called  from  the  verb  *  to  tell '  (Airo  roO  cl/^eu^),  because 
she  was  a  messenger. 

Her.  Then  I  am  very  sure  that  Cratylus  was  quite  right  in 
saying  that  I  was  no  true  son  of  Hermes,  for  I  am  not  a  good 
hand  at  speeches. 

Soc.  There  is  also  reason,  my  friend,  in  Pan  being  the  double- 
natured  son  of  Hermes. 

Her.  How  do  you  make  that  out  ? 

Soc,  You  are  aware  that  speech  signifies  all  things  (irw),  and  is 
always  turning  them  round  and  round,  and  has  two  fbrms^  true  and 
false  ? 

Her.  Certainly. 

Sac.  Is  not  the  truth  that  is  in  him  the  Smooth  or  pious  nature 
which  dwells  above  among  the  Gods,  whereas  falsehood  dwells  in 
the  lower  world,  and  is  rough  like  the  goat  of  tragedy  j  for  tales 
and  felsehoods  have  generally  to  do  with  the  tragic  or  goatish 
life,  and  tragedy  is  the  place  of  them  ? 

Her.  Very  true. 

Sac.  Then  surely  Pan,  who  is  the  declarer  of  all  things  and  the 
perpetual  revolver  of  all  things  (6  vav  iiriirioov  koI  del  iroA»i;),  is 
rightly  called  alTroXoy,  he  being  the  two-formed  son  of  Hermes, 
smooth  in  his  upper  part,  and  rough  and  goatlike  in  his  lower 
regions.  And,  as  the  son  of  Hermes,  he  is  speech  or  the  brother 
of  speech,  and  that  brother  should  be  like  brother  is  no  marvel 
But,  as  I  was  saying,  my  dear  Hermogenes,  let  us  get  away  from 
the  Gods. 

Her.  From  this  sort  of  Gods,  by  all  means,  Socrates.  But 
why  should  we  not  discuss  another  kind  of  Gods — ^the  sun,  moon, 
stars,  earth,  aether,  air,  fire^  and  water,  the  seasons,  and  the 
year? 

Sac.  You  impose  a  great  many  tasks  upon  me.  Still,  if  you  wish, 
I  will  not  refuse. 
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Ker.  You  will  oblige  me. 

Soc.  How  would  you  have  me  begin  ?  Shall  I  take  the  sun  first, 
which  you  mentioned  first  ? 

Her.  Very  good. 
»9  Soc.  The  origin  of  the  sun  will  probably  be  clearer  in  the  Doric 
form ;  for  the  Dorians  call  him  iXio^y  and  this  name  is  given  to 
him,  KQxh,  rh  KkOi^w  to^%  ivOpdvovs  ivci^i^  ivar^ikriy  because  at  his 
rising  he  gathers  men  together,  or  hih  rh  ittfk  ri\v  yrjv  clActr  iwr, 
because  he  is  always  rolling  about  the  earth  in  his  course;  or 
but,  rh  alo\€'iVy  the  meaning  of  which  is  the  same  as  iroiKiWeiVy 
because  he  variegates  the  productions  of  the  earth. 

Her.  But  what  is  acXrivrj  (the  moon)  ? 

Soc.  That  name  is  rather  unfiDrtunate  for  Anaxagoras. 

Her.  How  is  that  ? 

Soc.  The  word  seems  to  anticipate  his  recent  discovery,  that  the 
moon  receives  her  light  firom  the  sun,  which  is  rather  out  of  date. 

Her.  Very  true. 

Soc.  The  two  words  a-ikas  (brightness)  and  ^s  (light)  have  the 
same  meaning? 

Her.  Yes. 

Soc.  This  light  about  the  moon  is  always  new  and  always  old, 
if  the  disciples  of  Anaxagoras  say  truly.  For  the  sun  in  his 
revolution  always  adds  new  light,  and  there  is  the  old  light  of  the 
previous  month. 

Her.  Very  true. 

Soc.  Many  call  the  moon  atkavaCa. 

Her.  True. 

Soc.  And  as  she  has  a  light  which  is  always  old  and  also  always 
new,  v4ov  Kci  &or,  she  may  very  properly  have  the  name  o-cAae- 
vov€oi€ULy  and  this  is  hammered  into  shape  and  called  afkavala. 

Her.  A  real  dithyrambic  sort  of  name  that,  Socrates.  But  what 
do  you  say  of  the  month  and  the  stars  ? 

Soc.  Me);  is  called  (quasi  iacItis)  itrb  rod  iA€iova'0aiy  because  suffer- 
ing diminution ;  the  name  of  iarpa  (stars)  seems  to  be  derived 
from  dorpaTT^,  which  is  an  improvement  on  dvacrrpoiTr^,  signifying 
the  upsetting  of  the  eyes  {Sn  ra  S>va  ivcurrpiipfi). 

Her.  What  do  you  say  of  irvp  and  ^wp  ? 

Soc.  I  am  at  a  loss  how  to  explain  trvp;  either  the  muse  of 
Euthyphro  has  deserted  me,  or  there  is  some  very  great  diflBculty 
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in  the  word.     Please,  however,  to  note  the  contrivance  which  I 
adopt  whenever  I  am  in  a  difficulty  of  this  sort. 

Her.  What  is  that  ? 

Soc.  I  will  tell  you;  but  I  should  like  to  know  first  whether  you 
can  tell  me  what  is  the  meaning  of  the  word  tnip  ? 

Her.  Indeed  I  cannot. 

Soc.  Shall  I  tell  you  what  I  suspect  to  be  the  true  explanation 
of  this  and  several  other  words  ?  I  believe  that  they  are  of  foreign 
origin.  For  the  Hellenes,  especially  those  who  were  under  the 
dominion  of  the  barbarians,  often  took  words  from  them. 

Her.  Well,  and  what  follows  from  that  ? 

Soc.  Why,  you  know  that  any  one  who  seeks  to  demonstrate 
the  fitness  of  these  names  according  to  the  Hellenic  language,  and 
not  according  to  the  language  from  which  the  words  are  derived, 
is  rather  likely  to  be  at  fault. 

Her.  Yes,  certainly. 

Soc.  Well,  then,  consider  whether  this  word  nvp  is  not  foreign;  41 
for  the  word  is  not  easily  brought  into  relation  with  the  Hellenic 
tongue,  and  the  Phrygians  may  be  observed  to  have  the  same  word 
slightly  inflected,  just  as  they  have  ^tmp  and  icvre;,  and  many  other 
words. 

Her.  That  is  true. 

Soc.  Any  violent  interpretations  should  be  avoided,  for  there  is 
no  difficulty  in  finding  something  to  say  about  them.  And  thus 
I  get  rid  of  mp  and  {fd^p.  'Ai^p,  Hermc^enes,  may  be  explained 
Sri  a^€i  b.'ah  r^9  7^9,  as  the  element  which  raises  things  from  the 
earth,  or  as  ever  flowing  (Srt  Aei  pel),  or  because  the  flux  of  the 
air  is  wind,  and  the  poet  calls  the  winds  ^  air-blasts,'  and  I  suppose 
him  to  mean  *  wind-flux,'  *  air-flux,'  as  you  might  say,  because  they 
are  air.  AJ^p  I  should  interpret  as  d^i^eifp;  this  may  be  correctly 
said,  because  this  element  is  always  running  in  a  flux  about  the 
air  {fk\,  hd,  $€1  -tttpX  rhv  iipa  ^4uv).  The  meaning  of  the  word  yij 
comes  out  better  when  in  the  form  of  yaio,  for  the  earth  may  be 
truly  called  *  mother,'  yaia  y€vvi/JT€tpa  (parent),  as  Homer  implies 
when  he  uses  the  term  yeyiaaai  for  yeycvvfjadcu. 

Her.  Good. 

Soc.  Whsit  shall  we  take  next  ? 

Her.  There  are  «5pai,  the  seasons,  and  the  two  names  of  the  year, 
ivuLvrii  and  tros^ 
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Soc.  The  S/Mii,  or  seasons^  should  be  spelt  in  the  old  Attic  way, 
if  you  desire  to  know  the  probable  truth  of  them ;  they  are  rightly 
called  the  Spoij  because  they  divide  {ipiCovtrw)  the  summers  and 
winters  and  winds  and  the  fruits  of  the  earth.  The  words  hiavrhs 
and  fro5  appear  to  be  the  same, — ^  that  which  brings  to  light  the 
plants  and  growths  of  the  earth  in  their  turn,  and  reviews  them 
within  itself;'  this  is  broken  up  into  two  words,  iviavrhs  Sn  iv 
lavry,  and  Itos  8ti  MC^iy  just  as  before  the  word  Zriry  Aiiy  was 
similarly  broken  up  into  Zfjva  A&i;  and  the  whole  proposition 
means  that  this  power  of  self-ianalysing  is  one,  but  has  two  names, 
two  words  being  thus  formed  out  of  a  single  proposition,  Iros  and 

Her.  Indeed,  Socrates,  you  make  surprising  progress. 

Soc.  I  am  run  away  with. 

Her.  Very  true. 

Soc.  But  not  yet  at  my  utmost  speed. 
1 1      Her.  I  should  like  very  much  to  know,  in  the  next  place,  how 
you  would  explain  the  virtues.    What  principle  of  correctness  is 
there  in  those  charming  words — ^wisdom,  understanding,  justice, 
and  the  rest  of  them  ? 

Sac.  That  is  a  very  imports^nt  class  of  names  which  you  are 
disinterring ;  still,  as  I  have  put  on  the  lion's  skin,  I  must  not  be 
faint  of  heart ;  and  I  suppose  that  I  must  consider  the  meaning 
of  wisdom  and  understanding,  and  judgment  and  knowledge,  and 
all  those  other  charming  words,  as  you  call  them  ? 

Her.  Surely,  we  must  not  leave  off  until  we  find  out  their 
meaning. 

Sac.  By  the  dog,  I  have  not  a  bad  notion  which  came  into  my 
head  only  this  moment:  I  believe  that  the  primeval  men  who 
gave  names  were  undoubtedly  like  too  many  of  our  modem  phi- 
losophers, who,  in  their  search  after  the  nature  of  things,  are 
always  going  round  and  round  and  get  dizzy,  and  then  they 
imagine  that  the  world  is  going  round  and  round  and  all  manner 
of  ways;  and  the  latter  phenomenon,  which  is  really  within  them 
and  an  opinion  of  their  own,  they  suppose  to  have  a  real  existence 
in  the  external  world ;  they  think  that  there  is  nothing  stable  or 
permanent,  but  only  flux  and  motion,  and  that  all  is  full  of  every 
sort  of  motion  and  generation.  The  consideration  of  the  names 
which  I  mentioned  has  led  me  into  making  this  reflection. 
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Her.  How  is  that,  Socrates  ? 

Soc.  Perhaps  you  did  not  observe  that  in  the  names  which  have 
been  just  cited,  the  motion  or  flux  or  generation  of  things  is  most 
surely  indicated. 

Her,  No,  indeed,  I  did  not. 

Soc.  Take  the  first  of  those  which  you  mentioned  j  clearly  that 
is  a  name  indicative  of  motion. 

Her.  What  was  the  name  ? 

SiK.  ^p6in)ais  (wisdom),  which  may  signify  rrfijcrw  <l)opas  icai  pov 
(perception  of  motion  and  flux),  or  perhaps  Stnriais  4>opas  (the  blessing 
of  motion),  but  is  at  any  rate  connected  with  (fiip^aBai  (motion). 
ri'dfirjy  again,  certainly  implies  the  consideration  and  ponderation 
{vfifiriaip)  of  generation,  for  to  ponder  is  the  same  as  to  consider, 
or,  if  you  would  rather,  there  is  v6ri<rt9y  which  is  viov  fais  (the 
desire  of  the  new);  the  word  vios  implies  that  the  world  is  always 
in  process  of  creation.     The  giver  of  the  name  wanted  to  express 
this;  longing  of  the  soul,  for  the  original  name  was  i/cJeo-i?  and  not 
v6€<nsj  but  a  double  e  took  the  place  of  17.     The  word  cwpfXHrhti 
is  aoiTTipla  <l>povri(T€»9y  the  salvation  of  that  wisdom  which  we  were 
just  now  considering.    'Eiriar^/iiy  is  akin  to  this,  and  indicates  41 
that  the  soul  which  is  good  for  anything  follows  the  motion  of 
things,  neither  anticipating  them  nor  falling  behind  them ;  where- 
fore the  word  should  rather  be  read  as  JTrcurr^fiiy  or  hrtamT^cm;  *, 
adding  an  €•     2iSv€<Tis  is  a  kind  of  syllc^sm  or  conclusion,  and 
is  derived  from  avvUvaiy  which,  like  l-nUrraaOat^  implies  the  pro- 
gression of  the  soul  in  company  with  the  nature  of  things.     "Lo^ia 
(wisdom)  is  very  dark,  and  appears  not  to  be  of  native  growth; 
the  meaning  is,  touching  the  motion  or  stream  of  things.     You 
must  remember  that  the  poets,  when  they  speak  of  the  commence- 
ment of  any  rapid  motion,  often  use  the  word  l(riOri ;  and  there 
was  a  famous  Lacedaemonian  who  was  named  Sot);  (Bolt),  for  by 
this  word  the  Lacedaemonians  signify  rapid  motion;    and  the 
touching  of  motion  is  expressed  by  iTOf^tlay  for  all  things,  are  sup- 
posed to  be  in  motion.    Good  {iyaOhv)  is  the  name  which  is  given 
to  the  admirable  (ry  iL-yaarS)  in  nature;  for,  whereas  all  things 
move,  still  there  are  degrees  of  motion  j  some  are  swifter,  some 
slower;  but  there  are  some  things  which  are  admirable  for  their 

*  The  reading  is  here  uncertain.    Cp.  437  £• 
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swiftness,  and  this  admirable  part  of  nature  is  called  iyaOou. 
Aifcaio<rt/i^  is  clearly  ff  rod  biKaCov  <Tijv€(n9y  but  the  actual  word 
iUcuov  is  more  difficult :  men  are  only  agreed  to  a  certain  extent 
about  justice,  and  then  they  begin  to  disagree.  For  those  who 
suppose  all  things  to  be  in  motion  conceive  the  greater  part  to 
be  a  containing  vessel,  but  they  say  that  there  is  a  penetrating 
power  which  passes  through  them  all,  and  is  the  instrument  of 
creation  in  all,  and  that  this  is  the  subtlest  and  swiftest  element ; 
for  if  not  the  subtlest,  and  a  power  which  none  can  keep  out,  and 
also  the  swiftest,  and  if  other  things  were  not  comparatively  at  rest, 
it  could  not  penetrate  through  the  moving  universe.  And  this  ele- 
ment, which  superintends  all  things  and  pierces  all  (buuhv),  is  rightly 
called  bUaiop^  the  letter  k  being  only  added  for  the  sake  of  eu- 
phony. Thus  far,  as  I  was  saying,  there  is  a  general  agreement 
[  3  about  the  nature  of  justice  j  but  I,  Hermogenes,  being  an  enthusi- 
astic disciple,  have  been  told  all  these  things  in  a  mystery ;  and  this 
they  declare  to  me  to  be  justice  and  the  cause,  for  a  cause  is  that 
because  of  which  anything  is  created,  and  some  one  comes  and 
whispers  in  my  ear  that  justice  is  so  called  because  partaking  of 
the  nature  of  the  cause,  and  I  begin,  in  spite  of  all  that  he  has 
said,  to  interrogate  him  quite  gently :  ^  Well,  my  excellent  friend,' 
say  I,  ^  but  if  all  this  be  true,  I  still  want  to  know,  what  is  justice.' 
Thereupon  they  think  that  I  ask  tiresome  questions,  and  am  leap- 
ing over  the  barriers,  and  have  been  already  sufficiently  answered, 
and  they  try  to  satisfy  me  with  one  derivation  after  another,  and 
at  length  they  quarrel.  For  one  of  them  says  that  justice  is  the 
sun,  and  that  he  only  is  the  piercing  or  burning  element  which  is 
the  guardian  of  nature.  And  when  I  joyfully  repeat  this  beautiful 
notion,  I  am  answered  by  the  satirical  remark,  *  What,  is  there 
no  justice  in  the  world  when  the  sun  is  down  ? '  And  when  I 
earnestly  beg  my  questioner  to  tell  me  his  own  honest  opinion, 
he  says,  ^Fire  in  the  abstract;*  but  this  is  not  very  intelligible. 
Another  says,  *  No,  not  fire  in  the  abstract,  but  the  abstraction  of 
heat  in  the  fire.'  Another  man  professes  to  laugh  at  all  this,  and 
says,  as  Anaxagoras  says,  that  justice  is  mind,  for  mind,  as  they 
say,  has  absolute  power,  and  mixes  with  nothing,  and  orders  all 
things,  and  passes  through  all  things.  At  last,  my  friend,  I  find 
myself  in  far  greater  perplexity  about  the  nature  of  justice  than 
I  was  before  I  began  to  learn.     But  still  I  am  of  opinion  that  the 
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name,  which  has  led  me  into  this  digression,  was  given  for  the 
reasons  which  I  have  mentioned. 

Ker.  I  think,  Socrates,  that  you  are  not  improvising  now ;  you 
must  have  heard  this  from  some  one  else. 

Soc.  And  not  the  rest  ? 

Her.  Hardly. 

Soc.  Well,  then,  let  me  go  on  in  the  hope  of  making  you  believe 
in  the  originality  of  the  rest.  What  comes  after  justice  ?  I  do 
not  think  that  we  have  as  yet  discussed  hftp^fxi^  courage,  (for 
injustice  need  not  be  considered,  as  there  is  no  difficulty  in  seeing 
that  this  is  really  nothing  more  than  a  hindrance  to  the  penetratii^ 
principle,  roi;  diau>in-o90  Well^  then,  the  name  of  ivtp^Ui  seems 
to  imply  a  battle,  which  battle  is  in  the  world  of  existence,  and  if 
there  be  a  flux  there  must  be  the  counterflux ;  and  if  you  extract 
the  h  from  ii^bp^Ca^  the  name  at  once  signifies  the  thing,  and  you 
may  clearly  understand  that  not  the  stream  opposed  to  every 
stream  is  iivhp^La^  but  only  to  that  which  is  contrary  to  justice,  for 
otherwise  courage  would  not  have  been  praised.  The  words  i^p^i 
and  iififp  also  contain  a  similar  allusion  to  the  same  principle  of 
the  upward  flux  {rji  ivf»  pofi).  Tvini  I  suspect  to  be  the  same 
word  as  yowf ;  6rj\v  appears  to  be  derived  4ir6  rijs  OriXrjs,  from  the 
teat^  because  the  teat  is  like  rain,  and  makes  things  have  a 
flourishing  look,  8ti  r€6r)\4vai  iroul. 

Her.  That  is  surely  probable. 

Soc.  Yes ;  and  the  very  word  $aXX€iv  (to  flourish)  seems  to  figure 
the  growth  of  youth,  which  is  swift  and  sudden  ever.  And  this  is 
expressed  by  the  legislator  in  the  name,  which  is  a  compound  of 
0€iv  (running),  and  iWcaOai  (leaping).  Pray  observe  how  I  prance 
away  when  I  am  on  smooth  ground.  There  are  a  good  many 
names  generally  thought  to  be  of  importance,  which  have  still  to 
be  explained. 

Her,  That  is  true. 

Soc,  There  is  the  meaning  of  the  word  rixvrj  (art),  for  example. 

Her.  Very  true. 

Soc.  That  may  be  identified  with  ix^vdrjy  and  expresses  the 
possession  of  mind — you  have  only  to  take  away  the  r  and  insert 
an  o  between  the  x  and  Vy  and  another  o  between  the  v  and  rj. 

Her.  That  is  a  very  shabby  etymology. 

Soc.  Yes,  my  dear  friend ;  but  then  you  know  that  the  original 
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names  are  always  being  overlaid  and  bedizened  by  people  sticking 
on  and  stripping  off  letters  for  the  sake  of  euphony,  and  twisting 
and  turning  them  in  all  sorts  of  ways :  this  may  be  done  for  the 
sake  of  ornamentation,  or  may  be  the  effect  of  time.  Take,  for 
example,  the  word  Kirotrrpov ;  why  is  the  letter  p  inserted  ?  This 
must  surely  be  the  addition  of  some  one  who  cares  nothing  about 
the  truth,  but  thinks  only  of  putting  the  mouth  into  shape.  And 
the  additions  are  often  such  that  at  last  no  human  being  can  pos- 
sibly make  out  the  original  meaning  of  the  word.  Another  ex- 
ample is  the  word  <r<l>ly(y  o-^iyyiy,  which  ought  properly  to  be 
<piy(y  (piyyosy  and  there  are  other  examples. 

Her.  That  is  quite  true,  Socrates. 

Soc.  And  yet,  if  you  are  permitted  -to  put  in  and  pull  out  any 
letters  which  you  please,  names  will  be  too  easily  made,  and  any 
name  may  be  adapted  to  any  object. 

Her.  That  is  true. 

Soe.  Yes,  that  is  true.  And  therefore  a  wise  dictator,  like  your- 
self, should  observe  the  laws  of  moderation  and  probability. 

Her.  That  is  my  desire. 
15  Soc.  And  mine,  too,  Hermogenes.  But  do  not  be  too  much  of  a 
precisian,  or  *  you  will  unnerve  me  of  my  strength  *.'  When  you 
have  allowed  me  to  add  tirj\avii  (contrivance)  to  Wx*"?  (^''Q  ^  shall  be 
at  the  top  of  my  bent,  for  I  conceive  wx^*^  to  be  a  sign  of  great 
accomplishment — ivtii^  Miroki'^  for  pSJK09  points  to  the  meaning  of 
iroXv,  and  these  two,  iirJKos  and  ireii^)  make  up  the  word  p,rj)^avi/j. 
But  as  I  was  saying,  being  at  the  top  of  my  bent,  I  should  like 
to  consider  the  meaning  of  the  two  words  dpcr^  and  kukCq  ;  ip^rfi 
I  do  not  as  yet  understand,  but  ncajc^a  is  transparent,  and  agrees 
with  the  principles  which  preceded,  for  all  things  being  in  a  flux, 
KoucCa  is  Tb  KOKm  Up'^  and  this  evil  motion  when  existing  in  the 
soul  has  preeminently  the  general  name  of  KoxCa,  or  vice.  The 
meaning  of  jcanctt;  Uvcu  may  be  further  illustrated  by  the  use  of 
b€i\Ca  (cowardice),  which  ought  to  have  come  after  i^bp^loy  but 
was  forgotten,  and,  as  I  fear,  is  not  the  only  word  which  has  been 
passed  over.  AciAta  (cowardice)  signifies  that  the  soul  is  bound 
with  a  strong  chain,  for  kCav  means  strength,  and  therefore  b€iKCa 
expresses  the  greatest  and  strongest  bond  of  the  soul ;  and  iiropCa 
is  an  evil  of  the  same  nature  (i  and  Tropcveo-^at),  like  anything  else 
which  is  an  impediment  to  motion  and  movement.     Then  the 
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word  kokUx  appears  to  mean  icaKoif  Uvat^  or  going  badly,  or  limping 
and  halting ;  of  which  the  consequence  is,  that  the  soul  becomes 
filled  with  vice.  And  if  xax^a  is  the  name  of  this  sort  of  thin^ 
hp^ril  will  be  the  opposite  of  this,  signifying  in  the  first  place  ease 
of  motion,  then  that  the  stream  of  the  good  soul  is  unimpeded, 
and  has  therefore  the  attribute  of  ever  flowing,  without  let  or  hin- 
drance, and  is  therefore  called  dperi^,  or,  more  correctly,  deipcu^, 
and  may  perhaps  have  had  another  form,  alpcr^,  indicating  that 
nothing  is  more  eligible  than  virtue,  and  this  has  been  hammered 
into  iip^T-li.  I  dare  say  that  you  will  deem  this  to  be  an  invention, 
but  I  think  that  if  the  previous  word  kokHul  was  right^  then  ip^ 
is  also  right. 

Her*  But  what  is  the  meaning  of  icaicoi^  which  has  indeed  played  4i( 
a  great  part  in  your  etymologies  ? 

Soc.  That  is  a  very  singular  word,  about  which  I  can  hardly 
form  an  opinion,  and  therefore  I  must  have  recourse  to  that 
ingenious  device  of  mine. 

Her.  What  device  ? 

Soc.  The  device  of  a  foreign  origin,  which  I  shall  give  to  this 
word  also. 

Her.  I  dare  say  that  you  are  right ;  but  suppose  that  we  leave 
these  words,  and  endeavour  to  see  the  rationale  of  KoJshv  and 

Soc.  The  meaning  of  alaxp^v  is  evident,  being  only  t6  ifxvMCop 
Ktu  laxov  Tfjs  pofjs  ra  Stna  (which  prevents  and  impedes  existence 
from  flowing),  and  this  is  in  accordance  with  our  former  deriva- 
tions. For  the  name-giver  was  a  great  enemy  to  stagnation  of  all 
sorts,  and  hence  he  gave  the  name  i^Cfrxppovv  to  that  which 
hindered  the  flux,  and  this  is  now  beaten  together  into  al<rxp6». 

Her,  But  what  do  you  say  of  Kak6v  ? 

Soc.  That  is  more  obscure;  yet  the  form  is  only  due  to  the 
prosody,  and  has  been  changed  by  altering  the  quantity  of  the  ov. 

Her.  What  do  you  mean  ? 

Soc.  This  name  appears  to  denote  mind. 

Her.  How  is  that  ? 

Soc.  Let  me  ask  you  what  is  the  cause  why  anything  has  a  name; 
is  not  the  principle  which  imposes  the  name  the  cause  ? 

Her.  Certainly. 

Soc.  And  must  not  this  be  the  mind  of  Gods,  or  of  men,  or  of 
both? 
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Her.  Yes. 

S9C.  Is  not  mind  that  which  calls  [KaKiirav)  things,  and  is  not 
mind  the  {KoKhv)  beautiful  ? 

Her.  That  is  evident. 

Soc.  And  are  not  the  works  of  intelligence  and  mind  worthy  of 
praise,  and  are  not  any  other  works  worthy  of  blame  ? 

Her.  Certainly. 

Soc.  Physic  does  the  works  of  a  physician,  and  carpentering  does 
the  works  of  a  carpenter  ? 

Her.  Exactly. 

Soc.  And  the  principle  of  beauty  does  works  of  beauty  ? 

Her.  Or  ought  to  do  them. 

Soc.  And  that  principle  we  aflSrm  to  be  mind  ? 

Her.  Very  true. 

Soc.  Then  mind  is  rightly  called  beauty  because  she  does  the 
works  which  we  recognize  and  speak  of  as  the  beautiful  ? 

Her,  That  is  evident. 

Soc.  What  more  names  remain  to  us  ? 

Her.  There  are  the  words  which  are  connected  with  iyadov 
and  KokiPf  and  are  such  as  Qvyi<pipovra  and  Xvo'ireXovi/ra^  iiif>iki\ia^ 
Kfpbakia,  and  their  opposites. 
17  Soc.  The  meaning  of  avfitpipov  I  think  that  you  may  discover  for 
yourself  by  the  light  of  the  previous  examples, — for  it  is  a  sister 
word  to  cnKTTTJfirjy  meaning  just  the  motion  of  the  soul  accompany- 
ing the  world,  and  things  which  are  done  upon  this  principle  are 
called  (riiiKpopa  or  GviKpipovra,  because  they  are  carried  round  with 
the  world. 

Her.  That  is  probable. 

Soc.  Again,  K€phakiov  is  called  from  K^pbos,  but  you  must  alter 
the  8  into  v  if  you  want  to  get  at  the  meaning;  for  this  word  also 
signifies  good,  but  in  another  way;  he  who  gave  the  name  intended 
to  express  the  power  of  admixture  and  universal  penetration  in  the 
good  {K€pavirup.€vov) ;  in  forming  the  word,  however,  he  inserted  a 
h  instead  of  a  v,  and  so  made  Kiphos* 

Her.  Well,  but  what  is  \v<nr€Xovv  (the  profitable)  ? 

Soc.  I  suppose,  Hermc^enes,  that  people  do  not  mean  by  the 
profitable  the  gainful,  or  that  which  pays  the  retailer,  but  they  use 
the  word  in  the  sense  of  swift.  You  regard  the  profitable  {jb 
AvcrircXoSif),  as  that  which  being  the  swiftest  thing  in  existence, 
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allows  of  no  stay  of  things  and  no  pause  or  end  of  motion,  but 
always,  if  there  begins  to  be  any  end,  lets  things  go  again,  and 
makes  motion  immortal  and  unceasing :  this,  as  appears  to  me,  is 
the  point  of  view  in  which  the  good  is  happily  denominated 
XvcrircXovi; — that  which  looses  or  frees  the  end  of  motion  is  called 
TO  XvaircAoSi;.  *il<l>4\ifxov  (the  advantageous)  is  diro  rov  6(l>ikk€i9^ 
meaning  that  which  creates  and  increases;  this  is  a  conunon 
Homeric  word,  and  has  a  foreign  character. 

Her.  And  what  do  you  say  of  the  opposites  of  these  ? 

Soc.  Of  such  as  are  mere  negatives  I  hardly  think  that  I  need 
speak. 

Her.  Which  are  they  ? 

Soc.  The  words  inexpedient,  unprofitable,  unadvantageous,  un- 
gainful. 

Her.  True. 

Soc.  But  I  would  rather  take  the  words  pkap€pbv  (harrafiil), 
fi2jLttd)5€9  (hurtful) . 

Her.  Good. 

Soc,  The  word  fiKafifpoif  is  that  which  is  said  to  hinder  or  harm 
the  stream ;  pkiiTTov  is  PovX6fi€vov  fiirrctr,  which  seeks  to  hold  or 
bind ;  for  iirruv  is  the  same  as  ftcti;,  and  Scti;  is  always  a  term  of 
censure;  to fiovKStievov i-nreiv rov povv  (wanting  to  bind  the  stream), 
would  properly  be  ^ovXaiiT^povvj  and  this,  as  I  imagine,  is  im- 
proved into  jQAojSepoV. 

Her.  You  bring  out  curious  results,  Socrates,  in  the  use  of 
names;  and  when  I  hear  the  word  fiovXairr^povv  I  cannot  help 
imagining  that  you  are  making  your  mouth  into  a  flute,  and  puff- 
ing away  at  a  prelude  to  Athene. 

Soc.  That  is  the  fault  of  the  name,  Hermogenes ;  not  mine. 

Her,  That  is  true;  but  what  is  the  derivation  of  CnfxiQb€s?  418 

Soc.  What  is  the  meaning  of  fTy/xta>5es  ? — let  me  remark,  Hermo- 
genes, how  right  I  was  in  saying  that  great  changes  are  made  in 
the  meaning  of  words  by  putting  in  and  pulling  out  letters;  even 
a  very  slight  permutation  will  sometimes  give  an  entirely  opposite 
sense ;  I  may  instance  the  word  b4ovy  which  occurs  to  me  at  the 
moment,  and  reminds  me  of  what  I  was  going  to  say  to  you,  that 
the  fine  fashionable  language  of  modern  times  has  twisted  and 
disguised  and  entirely  altered  the  original  meaning  both  of  5eor, 
atid  also  of  C^/xtd^es,  which  in  the  old  language  is  clearly  indicated. 
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Her.  What  do  you  mean  ? 

Soc,  I  will  try  to  explain.  You  are  aware  that  our  forefathers 
affected  the  sounds  i  and  8,  especially  the  women,  who  are  most 
GQOservative  of  the  ancient  language,  but  now  they  change  e  into 
ly  or  e,  and  6  into  f  j  this  is  supposed  to  increase  the  grandeur  of 
the  sound* 

Her.  How  do  you  mean  ? 

Sac.  For  example,  in  very  ancient  times  they  called  the  day 
either  l/x/pa  or  IjLicpa,  which  is  called  byus  f^yiipa. 

Her.  That  is  true. 

Soc.  Do  you  observe  that  only  the  ancient  form  shows  the 
intention  of  the  giver  of  the  name ;  the  reason  of  the  name  is, 
that  men  long  for  and  love  the  light  coming  after  the  darkness, 
which  is  thence  called  ly^ipa.  But  now  the  name  is  so  travestied 
that  you  cannot  tell  what  is  the  meaning  of  the  day,  although 
some  are  of  opinion  that  the  day  is  called  ^/x^po,  because  making 
things  gentle. 

Her.  That  is  my  view. 

See.  And  do  you  know  that  the  ancients  said  bvoyov  and  not 
Cvy6v} 

Her.  Very  true. 

Soc.  And  C^hv  has  no  meaning,  but  the  word  hvoyov  is  very 
expressive  of  the  binding  of  two  together,  for  the  purpose  of  draw- 
ing ; — this  has  been  changed  into  C^yovy  and  there  are  many  other 
examples  of  similar  changes. 

Her.  There  are. 

Soc.  Proceeding  in  the  same  train  of  thought,  I  may  remark  that 
the  word  obligation  {rh  hiov)  has  a  meaning  which  is  the  opposite 
of  all  the  other  appellations  of  good  j  for  hiov  is  here  a  species  of 
good,  and  is,  nevertheless,  the  chain  or  hinderer  of  motion,  and 
therefore  own  brother  of  fikafiepSv. 

Her.  Yes,  Socrates,  and  that  is  true. 
9  Soc.  Not  if  you  restore  the  ancient  form,  which  is  more  likely 
to  be  the  correct  one,  and  read  bibv  instead  of  biov ;  if  you  convert 
the  €  into  an  i  after  the  old  fashion,  this  will  then  agree  with  other 
words  meaning  good ;  for  bibv^  not  fteor,  signifies  the  good,  and  is  a 
term  of  praise ;  and  the  author  of  names  has  not  fallen  into  any 
contradiction,  but  in  all  these  various  appellations,  biov  (obligatory), 
iip4\ifwv  (advantageous),  \vaiT€\ovv  (profitable),  K^pboKiov  (gainful), 
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hyaBov  (good),  <Tv\L^ipov  (expedient)  fviTopov  (plenteous),  the  same 
conception  is  implied  of  the  ordering  or  all-pervading  principle 
which  is  praised,  and  the  restraining  and  binding  principle  which 
is  censured.  And  this  is  further  illustrated  by  the  word  ^;fu«{^JJs, 
which  if  the  (  is  only  changed  into  8,  as  in  the  ancient  language, 
becomes  brjfudbrjs  y  and  this  name,  as  you  will  perceive,  is  given 
iirl  Ty  biSirn  to  Ibv,  to  that  which  binds  motion. 

Her.  What  do  you  say  of  fjbovri  (pleasure),  Xihrr)  (pain),  iiriOvida 
(desire),  and  the  like,  Socrates? 

Soc.  I  do  not  think,  Hermogenes,  that  there  is  any  great  diffi- 
culty about  them — ffbovri  is  fj  irpos  rriv  oinja-iv  r^Cvovaa  vpa^L^y  the 
action  which  tends  to  advantage ;  and  the  original  form  may  be 
supposed  to  have  been  fjovriy  but  this  has  been  altered  by  the 
inseition  of  the  6.  Avth;  appears  to  be  derived  iirh  rrjs  biaXiiirw^ 
rod  adiMarosy  from  the  relaxation  which*  the  body  feels  when  in 
sorrow;  iu^ia  (trouble)  is  the  hindrance  of  motion  (a  and 
Uvai)'y  aKyrfhi>v  (distress),  if  I  am  not  mistaken,  is  a  foreign 
word,  which  is  derived  from  iky€iv6s  y  dbvvii  (grief)  is  called  ivo 
rrji  h'bv<T€<09  rrjs  XvT:r)Sy  from  the  putting  on  sorrow;  in  ix'^^^ 
(vexation)  the  word  too  labours,  as  any  one  may  see ;  ^op^  (joy) 
is  the  very  expression  of  the  fluency  and  diffusion  of  the  soul  (x^^)  5 
T€p'm;6v  (delightful)  is  so  called  from  the  breath  creeping  through  the 
soul,  which  may  be  likened  to  a  breath,  and  is  properly  ipvvovvy 
but  has  been  altered  by  time  into  repTrroV;  cvtppotnivri  (cheerfulness) 
and  imOvfiCa  explain  themselves;  the  former,  which  ought  to  be 
€if(f)€po)(rvvrj  and  has  been  changed  into  €v(l>po<rvvriy  is  named,  as  every 
one  may  see,  from  the  soul  moving  in  harmony  with  nature ;  tvi- 
$vp.la  is  really  fj  M  rbv  Ovixhv  fovea  hivap-iSy  the  power  which  invades 
the  soul ;  Ovp.o^  (passion)  is  called  from  the  rushing  (Mo-€a>$)  and 
boiling  of  the  soul ;  Xix^pos  (desire)  denotes  the  stream  which  most 
draws  the  soul  5rt  U'/xevoy  pel,  and  hih  ti)i;  tav  rrjs  porj^ — because 
with  desire  flowing,  and  because  of  the  desire  to  flow,  and  expresses 
a  longing  after  things  and  violent  attraction  of  the  soul,  and  is4i« 
termed  tp.€pos  from  possessing  this  power ;  TtSOos  (longing)  is  ex- 
pressive of  the  desire  of  that  which  is  not  present  but  absent^  and 
in  another  place  aXXoOl  wov;  this  is  the  reason  why  the  name 
iroOos  is  applied  to  things  absent,  as  tfA^pos  is  to  things  present; 
#po)9  (love)  is  so  called  because  flowing  in  from  without;  the 
stream  is  no^  inherent,  but  is  an  influence  introduced  through  the 
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eyes,  and  from  flowing  in  was  called  ^o-pos  (influx)  in  the  old 
time  when  they  used  o  for  o)  and  is  called  ^peoy,  now  that  o)  is 
substituted  for  o.     But  why  do  you  not  give  me  another  word  ? 

Her.  What  do  you  think  of  Wf  a  and  that  class  of  words  ? 

Soc.  A6$a  is  either  derived  from  bC<a(is  (pursuit),  and  expresses 
the  march  of  the  soul  in  the  pursuit  of  knowledge,  or  from  ff  airb 
rov  rSiov  PoXrj  (the  shooting  of  a  bow)  j  the  latter  is  more  likely 
and  is  confirmed  by  olYimsy  which  is  only  oto-ts  1^5  i^^XVh  ^^^  implies 
the  movement  of  the  soul  to  the  essential  nature  of  each  thing — 
ouTLs  M  t6  TTpayfia  otov  i<mv ;  just  as  fiovXrj  has  to  do  with  shooting ; 
and  fiovX^aOaL  (to  wish)  combines  the  notion  of  aiming  and  de- 
liberating— all  these  words  seem  to  follow  b6(ay  and  are  so  many 
expressions  of  shooting,  just  as  ifiovkCay  on  the  other  hand,  is 
a  mishap,  or  missing,  or  mistaking  of  the  mark,  or  aim,  or  pro- 
posal, or  object. 

Her.  You  are  quickening  your  pace  now,  Socrates. 

Sac.  Why,  yes,  the  end  I  now  commit  to^  God,  not,  however,  until 
I  have  explained  iriyxij  (necessity)  which  ought  to  come  next,  and 
fKovaiov  (the  voluntary).  ^EKovaiov  is  certainly  the  yielding  and 
unresisting— the  notion  implied  is  yielding  and  not  opposing, 
yielding,  as  I  was  just  now  saying,  to  that  motion  which  is  in 
accordance  with  our  will;  but  the  necessary  and  resistant  (iiTt- 
TVTtovv)  being  contrary  to  our  will,  has  to  do  with  error  and  igno- 
rance; the  idea  is  taken  from  walking  through  a  ravine  which 
is  impassable,  and  rugged,  and  overgrown,  and  impedes  motion — 
and  this  is  the  derivation  of  the  word  ii^ayKalov  (necessary)  iv 
iyKrj  Ibvy  which  may  be  compared  to  walking  through  a  ravine. 
But  while  my  strength  lasts  let  us  persevere,  and  I  hope  that  you 
will  persevere  with  your  questions. 
21  Her.  Well,  then,  let  me  ask  about  the  greatest  and  noblest, 
such  as  ikrfOiLa  and  xjfevhos  and  3r,  not  forgetting  to  enquire  why 
the  word  Si/ofia  (name),  which  is  the  theme  of  our  discussion,  has 
an  Svofia  or  name. 

Sac.  You  know  the  word  ^ji.ak<r0at  (to  seek)  ? 

Her.  Yes;  meaning  the  same  as  (rfT€Lv  (to  enquire). 

Soc.  The  word  Svo^ia  seems  to  be  a  compressed  sentence,  signi- 
fying 8ti  tovt  i(TTiv  Sv  oi  TVYxav€i  C^ny/no  (that  this  is  in  reality  that 
which  is  being  sought) ;  this  is  more  obvious  in  cJrofxaaror,  which 
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states  in  so  many  words  that  real  existence  is  that  for  whidi  there 
is  a  search  (^i;  oS  ftdafxa  Ifsrlv) ;  hkifi^voL  is  also  an  agglomeration 
of  Q^Ujl  &\ri,  implying  the  divine  motion  of  existence  ;  yjrev^  is 
the  opposite  of  motion;  here  is  another  ill  name  given  by  the 
legislator  to  stagnation  and  forced  inaction,  which  are  compared 
by  him  to  sleep  (evbcw) ;  but  the  original  meaiiing  of  the  word  is 
disguised  by  the  addition  of  >/f ;  Sv  and  ovaCa  are  tov  with  an  ( 
broken  off;  this  agrees  with  the  true  principle,  for  being  is  also 
moving,  and  the  same  may  be  said  of  not  being,  which  is  likewise 
called  not  going,  ovk  Sp,  ovk  I6v  or  ovkIov. 

Her.  You  have  knocked  them  to  pieces  manfully ;  but  suppose 
that  some  one  were  to  say  to  you,  what  is  the  word  tor,  and  what 
are  piov  and  hovv  ? — show  me  their  fitness. 

Soc,  You  mean  to  say,  how  should  I  answer  him  ? 

Her.  Yes. 

Soc.  One  way  of  giving  the  appearance  of  an  answer  has  been 
already  suggested. 

Her.  What  is  that  ? 

Soc.  To  say  that  names  which  we  do  not  understand  are  of 
foreign  origin — this  is  very  likely  the  true  answer,  and  some  of 
them  may  be  foreign  words ;  but  also  the  original  forms  may  have 
been  lost  in  the  lapse  of  ages ;  names  have  been  so  twisted  in  all 
manner  of  ways,  that  I  should  not  be  surprised  if  the  old  language 
were  to  appear  to  us  now  to  be  quite  like  a  barbarous  tongue. 

Her.  That  is  very  likely. 

Soc,  Yes,  very  likely.  But  the  business  is  serious,  and  must  be 
seriously  considered.  At  the  same  time,  we  should  remember, 
that  if  a  person  go  on  analyzing  names  into  words,  and  enquiring 
also  into  the  elements  out  of  which  the  words  are  formed,  and  is 
continually  doing  this,  he  who  has  to  answer  him  must  at  last 
give  up  the  enquiry  in  despair. 

Her.  Very  true. 

Soc.  And  at  what  point  ought  he  to  lose  heart  and  give  up  the  42 
enquiry  ?  Must  he  not  stop  when  he  comes  to  the  names  which 
are  the  elements  of  all  other  names  and  sentences;  for  these 
cannot  be  supposed  to  be  made  up  of  other  names  ?  The  word 
iyaOov^  for  example,  as  we  were  saying,  is  a  compound  of  iiyaiTros 
and  Ooos'  And  probably  Ooh^  is  made  up  of  other  elements,  and 
these  again  of  others.     But  if  we  take  a  word  which  is  incapable 
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of  further  resolution,  then  we  shall  be  right  in  saying  that  we  have 
at  last  reached  a  primary  element,  which  need  not  be  resolved 
any  further. 

Her.  I  believe  that  to  be  true. 

Sac.  And  suppose  the  names  about  which  you  are  now  asking 
should  turn  out  to  be  primary  elements,  then  their  truth  or  law 
must  be  examined  according  to  some  new  method. 

Her.  That  is  very  likely. 

Soc.  Yes,  Hermogenes,  that  is  very  likely.  All  that  has  preceded 
certainly  leads  up  to  this  conclusion.  And  if,  as  1  think,  the  con- 
clusion is  true,  then  I  shall  again  say  to  you,  come  and  help  me, 
that  I  may  not  fall  into  some  absurdity  in  stating  the  principle 
of  primary  names. 

Her.  Let  me  hear,  and  I  will  do  my  best  to  assist  you. 

Soc.  I  think  that  you  will  acknowledge  with  me,  that  one 
principle  is  applicable  to  all  names,  primary  as  well  as  secondary, 
when  regarded  simply  as  names. 

Her.  Certainly. 

Soc.  All  the  names  that  we  have  been  explaining  were  intended 
to  indicate  the  nature  of  things. 

Her.  Of  course. 

Soc.  And  this  is  true  of  the  primary  quite  as  much  as  of  the 
secondary  names,  as  is  implied  in  their  being  names  ? 

Her.  Surely. 

Soc.  But  the  secondary,  as  I  conceive,  derive  their  significance 
from  the  primary. 

Her.  That  is  evident. 

Soc.  Very  good;  but  then  how  do  the  primary  names  which 
precede  analysis  show  the  natures  of  things,  as  far  as  they  can  be 
shown  J  which  they  must  do,  if  they  are  to  be  real  names  ?  And 
here  I  will  ask  you  a  question:  Suppose  that  we  had  no  voice 
or  tongue,  and  wanted  to  communicate  with  one  another,  should 
we  not,  like  the  deaf  and  dumb,  make  signs  with  the  hands  and 
head  and  the  rest  of  the  body  ? 

Her.  There  would  be  no  choice,  Socrates. 

83      Soc.  We  should  imitate  the  nature  of  the  thing ;  the  elevation 

of  our  hands  to  heaven  would  mean  lightness  and  upwardness ; 

heaviness  and  downwardness  would  be  expressed  by  letting  them 

drop  to  the  ground ;  the  running  of  a  horse,  or  any  other  animal, 
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would  be  expressed  by  the  most  nearly  similar  gestures  of  our  own 
frame. 

Her.  I  do  not  see  that  we  could  do  anything  else. 

Soc.  Yesj  by  bodily  imitation  only  can  the  body  ever  be  sup- 
posed to  express  anything. 

Her.  Very  true. 

Soc.  And  when  we  want  to  indicate  our  meaning,  either  with 
the  voice,  or  tongue,  or  mouth,  is  not  the  indication  of  anything 
by  means  of  them  identical  with  their  imitation  of  that  thing? 

Her.  That,  I  think,  must  be  acknowledged. 

Soc.  Then  a  name  is  a  vocal  imitation  of  that  which  the  vocal 
imitator  names  or  imitates  ? 

Her.  That,  I  think,  is  true. 

Soc.  Nay,  my  friend,  I  am  disposed  to  think  that  we  have  not 
reached  the  truth  as  yet. 

Her.  Why  not  ? 

Soc.  Because  then  we  should  be  obliged  to  admit  that  the  people 
who  imitate  sheep,  or  cocks,  or  other  animals,  name  that  which 
they  imitate. 

Her.  That  is  true. 

Soc.  Then  could  I  have  been  right  in  saying  what  I  did  ? 

Her.  In  my  opinion,  no.  But  I  wish  that  you  would  tell  me, 
Socrates,  what  sort  of  an  imitation  is  a  name  ? 

Soc.  In  the  first  place,  I  should  reply,  not  a  musical  imitation, 
although  that  is  also  vocal ;  nor,  again,  an  imitation  of  that  which 
music  imitates;  that,  in  my  judgment,  would  not  be  naming. 
Let  me  put  the  matter  thus:  all  objects  have  sound  and  figure, 
and  many  have  colour : 

Her.  Certainly. 

Soc.  But  the  art  of  naming  is  not  to  be  supposed  to  have  any- 
thing to  do  with  those  forms  of  imitation ;  the  arts  which  have  to 
do  with  them  are  music  and  drawing. 

Her.  True. 

Soc.  Again,  is  there  not  a  notion  or  essence  of  each  thing,  just 
as  there  is  in  colour,  or  figure,  or  sound  ?  And  is  there  not  an 
essence  of  colour  and  sound  as  well  as  of  anything  else  which 
may  be  said  to  have  an  essence  ? 

Her.  That  is  true. 

Soc.  Well,  and  if  any  one  could  express  the  essence  of  each 
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thing  in  letters  and  syllables,  would  he  not  express  the  nature 
of  each  thing  ? 

Her.  Certainly  he  would. 
»4      Soc.  The  musician  and  the  painter  were  the  two  names  which 
you  gave  to  the  two  other  imitators.     What  will  this  imitator  be 
called  ? 

Her.  I  imagine,  Socrates,  that  he  must  be  the  namer,  or  name- 
giver,  of  whom  we  are  in  search. 

Soc.  If  this  is  true,  then  I  think  that  we  are  in  a  condition  to 
consider  the  names  ^0?)  (stream),  livoi  (to  go),  <rx€<ri9  (retention), 
about  which  you  were  asking ;  and  we  may  see  whether  the  namer 
has  grasped  the  nature  of  them  in  letters  and  syllables  in  such 
a  manner  as  to  imitate  the  essence  or  not. 

Her.  Very  good. 

Soc.  But  are  these  the  only  primary  names,  or  are  there  others  ? 

Her.  There  must  be  others. 

Soc.  Yes,  that  I  should  expect.  But  how  shall  we  analyze  them, 
and  where  does  the  imitator  begin  ?  Imitation  of  the  essence  is 
made  by  syllables  and  letters ;  ought  we  not,  therefore,  first  to 
separate  the  letters,  just  as  those  who  are  beginning  rhythm  first 
distinguish  the  powers  of  single  elements,  and  then  of  compounds, 
and  then,  and  not  until  then,  proceed  to  the  consideration  of 
rhythms  ? 

Her.  Yes. 

Soc.  Must  we  not  begin  in  the  same  way  with  letters;  first 
separating  the  vowels  into  classes,  and  then  the  consonants  and 
mutes,  according  to  the  received  distinctions  of  the  learned  j 
also  the  semi-vowels,  which  are  not  vowels,  neither  are  they 
mutes;  and  the  differences  of  the  vowels  themselves?  and  when 
we  have  perfected  the  classification  of  things,  then  we  shall  give 
them  names,  and  see  whether,  as  in  the  case  of  letters,  there  are 
any  classes  to  which  they  may  be  all  referred  "^ ;  and  hence  we  shall 
see  their  natures,  and  see,  too,  whether  they  have  in  them  classes 
as  there  are  in  the  letters ;  and  when  we  have  well  considered  all 
this,  we  shall  know  how  to  apply  them — whether  one  letter  is 
used  to  denote  one  thing,  or  whether  there  is  to  be  an  admixture 
of  several  of  them ;  just  as  in  painting  the  painter,  who  wants  to 

^  The  text  is  here  uncertain ;  the  most  probable  meaning  has  been  followed. 
Cp.  Phaedrus,  371. 
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depict  anything,  sometimes  uses  purple  only,  or  any  other  colour^  and 
sometimes  mixes  up  several  colours,  as  his  method  is  when  he  has 
to  paint  flesh  colour  or  anything  of  that  kind — ^he  uses  his  colours 
as  his  figures  appear  to  require  them  ^  and  so,  too,  we  shall  apply 
letters  to  the  expression  of  objects,  either  single  letters  when 
required,  or  several  letters  j  and  then  we  ^all  form  syllables,  as 
they  are  called,  and  from  syllables  make  nouns  and  verbs;  and4'i 
thus,  at  last,  from  the  combinations  of  nouns  and  verbs^  arrive  at 
language,  large  and  fair  and  whole;  and  as  the  painter  made  a 
figure,  even  so  shall  we  make  speech  by  the  art  of  the  namer  or 
the  rhetorician,  or  by  some  art  or  other.  Not  that  I  am  literally 
speaking  of  ourselves,  but  I  was  carried  away — meaning  to  say 
that  this  was  the  way  in  which  the  ancients  formed  language,  and 
what  they  put  together  we  must  take  to  pieces  in  like  manner, 
if  we  are  to  attain  a  scientific  view  of  the  whole  subject ;  and  we 
must  see  whether  the  primary,  and  also  whether  the  secondary 
elements  are  rightly  given  or  not,  for  if  they  are  not,  the  com- 
position of  them,  my  dear  Hermogenes,  will  be  a  sorry  piece  of 
work,  and  in  the  wrong  direction. 

Her.  That,  Socrates,  I  can  quite  believe. 

Sac.  Well,  but  do  you  suppose  that  you  are  able  to  analyze  them 
in  this  way  ?  for  I  am  certain  that  I  am  not. 

Her.  Much  less  am  I  likely  to  be  able. 

Soc.  Shall  we  leave  them,  then  ?  or  shall  we  seek  to  discover,  if 
we  can,  something  about  them,  according  to  the  measure  of  our 
ability,  saying  by  way  of  preface,  as  I  said  before  of  the  Gods, 
that  we  know  nothing  of  the  truth  about  them,  and  do  but  attain 
conjecture  of  human  notions  of  them.  And  in  this  present  en- 
quiry, let  us  keep  saying  to  ourselves,  as  we  proceed,  that  this  is 
the  true  method  which  we  or  others  who  would  analyze  language 
to  any  purpose  must  follow ;  but  under  the  circumstances,  as  men 
say,  we  must  do  as  well  as  we  can  with  them.  What  do  you 
think  of  this  ? 

Her.  I  very  much  approve. 

Soc.  That  objects  should  be  limited  and  find  an  expression  in 
letters  and  syllables  may  appear  ridiculous,  Hermogenes,  but  this 
cannot  be  helped — there  is  no  better  principle  to  which  we  can 
look  for  the  truth  of  first  names.  Deprived  of  this,  we  must  have 
recourse  to  a  « Deus  ex  machina,'  like  the  tragic  poets,  who  have 
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their  Gods  suspended  in  the  air ;  and  we  must  get  out  of  the  diflB- 
culty  in  their  fiashion,  by  saying  that  *  the  C^xis  gave  the  first 
names,  and  therefore  they  are  right/  This  will  be  the  best  con- 
trivance, or  perhaps  that  other  notion  may  be  even  better  still, 
of  deriving  them  from  some  barbarous  people,  for  the  barbarians 
are  older  than  we  are ;  or  we  may  say  that  antiquity  has  cast  a 
26  veil  over  them,  which  is  the  same  sort  of  excuse  as  the  last  j  for 
all  these  are  not  reasons  but  only  ingenious  excuses  for  having  no 
reasons.  And  yet  any  sort  of  ignorance  of  first  or  primitive 
names  involves  an  ignorance  of  secondary  words;  for  they  can 
pnly  be  explained  by  the  primary.  Clearly  then  the  professor  of 
languages  should  be  able  to  give  a  very  lucid  explanation  of  first 
names,  or  let  him  be  assured  he  will  only  talk  nonsense  about  the 
rest.    Do  you  not  suppose  that  this  is  true  ? 

Ker.  Certainly,  Socrates. 

Soc.  My  first  notions  of  original  names  are  truly  wild  and  ridi- 
culous, though  I  have  no  objection  to  impart  them  to  you  if  you 
desire,  and  I  hope  that  you  will  communicate  to  me  in  return 
anything  better  that  you  may  have. 

Her,  Fear  not ;  I  will  do  my  best. 

Soc.  In  the  first  place,  the  letter  /5  appears  to  me  to  be  the  gene- 
ral instrument  expressing  all  motion  (ic£wjn-is).  But  I  have  not  yet 
explained  the  meaning  of  this  latter  word,  which  is  just  Iccrts; 
for  the  letter  r\  was  not  in  use  among  the  ancients,  who  only  em- 
ployed € ;  and  the  root  is  Kteir,  which  is  a  dialectical  form,  the 
same  as  Uvox.  And  the  old  word  Klvr\QK%  will  be  correctly  given  as 
Ufjvi  in  corresponding  modern  letters.  Assuming  this  foreign  root 
ic&ir,  and  allowing  for  the  change  of  the  t\  and  the  insertion  of 
the  r,  we  have  KCvrjaiSy  which  should  have  been  Ki^Cvrjais  or  clo-ts ; 
and  orao-ts  is  the  negative  of  Icvoi  (or  clais),  and  has  been  im- 
proved into  ariais.  Now  the  letter  p,  as  I  was  saying,  appeared 
to  the  imposer  of  names  an  excellent  instrument  for  the  expres- 
sion of  motion ;  and  he  frequently  uses  the  letter  for  this  purpose : 
for  example,  in  the  actual  word  peti;  and  pori  he  represents  motion 
by  p ;  also  in  the  words  rpo^ios  (trembling),  rpaxvs  (rugged) ;  and 
again,  in  words  such  as  Qpavuv  (crush),  Kpov^iv  (strike),  ip^Uenf 
(bruise),  OpiTn-€iv  (break),  KipfiarCCfii;  (crumble),  pv/m/Setj;  (whirl) :  of 
all  these  sorts  of  movements  he  generally  finds  an  expression  in 
the  letter  R,  because,  as  I   imagine,  he  had  observed  that  the 
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tongue  was  most  agitated  and  least  at  rest  in  the  pronundation 
of  this  letter,  whicii  he  therefore  used  in  order  to  express  motion, 
just  as  he  used  i  to  express  the  subtle  elements  which  pass  through 
all  things.  This  is  why  he  uses  the  letter  i  as  imitative  of  motion,  41 
Uvaiy  UoBai.  And  there  is  another  class  of  letters,  ^,  ^,  a  and  f, 
of  which  the  pronunciation  is  accompanied  by  great  expenditure 
of  wind;  these  are  used  in  the  imitation  of  such  notions  as  yjrvxpop 
(shivering),  (iov  (seething),  (rdKrOai  (to  be  shaken),  o-ckt/jios  (shock), 
and  are  generally  introduced  by  the  imposer  of  names  when  he 
wants  to  imitate  what  is  windy.  He  seems  also  to  have  thought 
that  the  closing  and  pressure  of  the  tongue  in  the  utterance  of 
8  and  r  had  a  notion  of  binding  and  rest  in  a  place :  he  further 
observed  the  limpid  movement  of  A,  in  the  pronunciation  of  which 
the  tongue  slips,  and  in  this  he  found  the  expression  of  smooth- 
ness, as  in  Xftos  (level),  and  in  the  word  iXiaOiv^w  (to  slip)  itself, 
Xvnaf^v  (sleek),  koXX&Us  (gluey),  and  the  like;  the  heavier  sound 
of  y  detained  the  slipping  tongue,  and  in  the  union  of  the  two 
found  the  expression  of  a  glutinous  clammy  nature,  as  in  yAicrx/w, 
yXvKvs,  yXotcS^T/y.  The  v  he  observed  to  be  sounded  from  within, 
and  therefore  to  have  a  notion  of  inwardness ;  this  he  gave  to 
ivhov  and  ivT6^ :  a  he  assigned  to  the  expression  of  size,  and  1)  of 
length,  because  they  are  great  letters :  o  was  the  sign  of  round- 
ness, and  therefore  there  is  plenty  of  o  mixed  up  in  the  word 
yoyyvXov  (round).  Thus  did  the  legislator,  impressing  signs  and 
names  on  things  in  letters  and  syllables,  and  out  of  these  com- 
pounding others  also  by  imitation.  That  is  my  view,  Hermo- 
genes,  of  the  correctness  of  names ;  but  I  should  like  to  hear  what 
Cratylus  has  more  to  say. 

Her.  But,  Socrates,  as  I  was  telling  you  before,  Cratylus  mysti- 
fies me ;  he  says  that  there  is  a  fitness  of  names,  but  he  never 
explains  what  this  fitness  is,  so  that  I  cannot  tell  whether  his 
obscurity  is  intended  or  not.  Tell  me  now,  Cratylus,  here  in 
the  presence  of  Socrates,  do  you  agree  in  what  Socrates  has 
been  saying  about  names,  or  have  you  something  better  of  your 
own  ?  and  if  you  have,  tell  me  what  your  view  is,  and  then  you 
will  either  learn  of  Socrates,  or  Socrates  and  I  will  learn  of 
you. 

Crat.  Well,  but  surely,  Hcrmogenes,  you  do  not  suppose  that 
you  can  learn,  or  I  explain,  any  subjv^ct  of  importance  all  in  a 
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moment ;  at  any  rate,  not  such  a  subject  as  language,  which  is, 
perhaps,  the  very  greatest  of  all. 
a8  H(fr.  No,  indeed ;  but,  as  Hesiod  says,  and  I  agree  with  him, 
^to  add  little  to  little'  is  worth  while.  And,  therefore,  if  you 
think  that  you  can  do  any  good  at  all,  however  small,  take  a  little 
trouble  and  oblige  Socrates,  and  me  too,  who  certainly  have  a 
claim  upon  you. 

Soc.  I  am  by  no  means  positive,  Cratylus,  in  the  view  which 
Hermogenes  and  myself  have  worked  out,  and  therefore  I  should 
like  to  hear  yours,  which  I  dare  say  is  far  better,  and  which,  if 
better,  I  shall  gladly  receive.  For  you  have  evidently  reflected  on 
these  matters,  and  had  teachers,  and  if  you  have  really  a  better 
theory  of  the  truth  of  names,  you  may  add  me  to  the  number  of 
your  disciples. 

Crat,  You  are  right,  Socrates,  in  saying  that  1  have  attended  to 
these  matters,  and  not  impossibly  I  might  turn  you  into  a  disciple. 
But  I  fear  that  the  reverse  is  the  more  probable,  for,  as  I  remem- 
ber, Achilles  in  the  ^  Prayers'  says  to  Ajax, — 

'  Illustrious  Ajax,  son  of  Telamon,  king  of  men, 
You  appear  to  have  spoken  in  all  things  much  to  my  nynd.' 

And  you,  Socrates,  appear  to  me  to  be  an  oracle,  and  to  give 
answers  much  to  my  mind,  whether  you  are  inspired  by  Euthyphro, 
or  whether  some  Muse  may  have  long  been  an  inhabitant  of  your 
breast,  unconsciously  to  yourself. 

Soc.  Excellent  Cratylus,  I  marvel  at  my  own  wisdom,  and  am 
incredulous.  And  I  think  that  I  ought  to  reconsider  what  I  am 
saying,  for  there  is  nothing  worse  than  self-deception — when  the 
deceiver  is  always  at  home  and  always  with  you — ^that  is,  indeed, 
terrible,  and  therefore  I  ought  often  to  retrace  my  steps  and  en- 
deavour to  ^  look  fore  and  aft,'  as  the  aforesaid  Homer  says.  Have 
we  not  been  saying  that  the  true  name  indicates  the  nature  of  the 
thing : — Is  that  acknowledged  ? 

Crat.  Yes,  Socrates,  that  is  quite  true,  as  I  am  disposed  to 
think. 

Soc.  Names,  then,  are  given  in  order  to  instruct  ? 

Crat.  Certainly. 

Soc.  And  naming  is  an  art,  and  has  artificers  ? 

Crat.  Yes. 
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Soc,  And  who  are  they  ? 

Crat.  The  legislators,  of  whom  you  spoke  at  first. 

Soc.  And  does  this  art  grow  up  among  men  like  other  arts?  Let 
me  explain  what  I  mean :  Of  painters,  some  are  better  and  some 
worse? 

Crat.  Yes. 

Soc.  The  better  painters  execute  their  works,  I  mean  their 
figures,  better,  and  the  worse  execute  them  worse ;  and  of  builders 
also,  the  better  sort  build  fairer  houses,  and  the  worse  build  them 
worse, 

Crat.  True. 

Soc.  And  among  legislators,  there  are  some  who  do  their  work 
better  and  some  worse  ? 

Craf.  No,  I  do  not  agree  with  you  in  thinking  that. 

Soc.  Then  you  do  not  think  that  some  laws  are  better  and  others 
worse? 

Crat.  No,  indeed. 

Soc.  Or  that  one  name  is  better  than  another  ? 

Crat.  Certainly  not. 

Soc.  Then  all  names  are  rightly  imposed  ? 

Crat.  Yes,  if  they  are  names  at  all. 

Soc.  Well,  what  do  you  say  to  the  name  of  our  friend  Hermo- 
genes,  which  was  mentioned  before:  —  assuming  that  he  has 
nothing  of  the  nature  of  Hermes  in  him,  shall  we  say  that  this  is 
not  his  name  or  a  wrong  name  ? 

Crat.  I  should  reply  that  this  name  is  not  his,  but  only  appears 
to  be  his,  and  is  really  that  of  somebody  else,  who  has  the  nature 
which  the  name  indicates. 

Soc.  And  if  a  man  were  to  call  him  Hermogenes,  would  he  not 
be  even  speaking  falsely  ?  For  there  may  be  a  doubt  whether  you 
can  call  him  Hermogenes,  if  he  is  not. 

Crat.  What  do  you  mean  ? 

Soc.  Are  you  maintaining  that  falsehood  is  impossible?  For  to 
that  I  should  answer,  that  there  have  been  plenty  of  liars  in  all 
ages. 

Crat.  Why,  Socrates,  how  can  a  man  say  that  which  is  not  ? — 
say  something  and  yet  say  nothing  ?  For  is  not  falsehood  saying 
the  thing  which  is  not  ? 

Soc.  That,  my  friend,  is  an  argument  which  is  too  subtle  for  me 
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at  my  age.  But  I  should  like  to  know  whether  you  are  one  of 
those  philosophers  who  think  that  folsehood  may  be  spoken  but 
not  said  ? 

Crat.  Neither  spoken  nor  said. 

Soc.  Nor  uttered  nor  addressed.  For  example :  If  a  person, 
saluting  you  as  a  stranger,  were  to  take  your  hand  and  say :  *  Hail, 
Athenian  stranger,  Hermc^encs,  son  of  Smicrion/ — these  words, 
whether  spoken,  said,  uttered,  or  addressed,  would  have  no  appli- 
cation to  you  but  only  to  our  friend  Hermogenes,  or  perhaps  to 
nobody  at  all  ? 

Crat.  In  my  opinion,  Socrates,  the  speaker  would  only  be  talking 
nonsense. 

Soc.  Well,  but  that  will  be  quite  enough  for  me,  if  you  will  tell 
30  me  whether  the  nonsense  would  be  true  or  false,  or  partly  true  and 
partly  false : — that  is  all  which  I  want  to  know. 

Crat.  I  should  say  that  the  motion  of  his  lips  would  be  an 
unmeaning  sound  like  the  noise  of  hammering  at  a  brazen  pot. 

Soc.  But  let  us  see,  Cratylus,  whether  there  may  not  be  a  middle 
term  between  us,  for  you  would  admit  that  the  name  is  not  the 
same  as  the  thing  named  ? 

Crat.  I  should. 

Soc.  And  would  you  further  acknowledge  that  the  name  is  an 
imitation  of  the  thing  ? 

Crat.  Certainly. 

Soc.  And  you  would  say  that  pictures  are  also  imitations  of 
things,  but  in  another  way  ? 

Crat.  Yes. 

Soc.  1  dare  say  that  you  may  be  right,  and  that  I  do  not  rightly 
understand  you.  Please  to  say,  then,  whether  both  sorts  of  imita- 
tion (I  mean  both  pictures  or  words)  are  not  equally  attributable 
and  applicable  to  the  things  imitated. 

Crat.  They  are. 

Soc.  First  look  at  the  matter  thus :  you  may  attribute  the  like- 
ness of  the  man  to  the  man,  and  of  the  woman  to  the  woman ; 
and  so  of  anything  ? 

Crat.  Certainly. 

Soc.  And  conversely  you  may  attribute  the  likeness  of  the  man 
to  the  woman,  and  of  tiie  woman  to  the  man  ? 

Crat.  That  is  true. 
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Soc.  And  are  both  modes  of  assigning  them  right,  or  only  the 
first? 

Crat,  Only  the  first. 

Soc.  That  is  to  say,  the  mode  of  assignment  which  attributes  to 
each  that  which  belongs  to  them  and  is  like  them  ? 

Crat.  That  is  my  view. 

Soc.  Now  then^  as  I  am  desirous  that  we  being  friends  should 
have  a  good  understanding  about  the  argument,  let  me  state  my 
view  to  you :  the  first  mode  of  assignment,  whether  applied  to 
figures  or  to  names,  I  call  right,  and  when  applied  to  names  only, 
true  as  well  as  right ;  and  the  other  mode  of  giving  and  assigning 
the  name  which  is  unlike,  I  call  wrong,  and  in  the  case  of  name% 
false  as  well  as  wrong. 

Crat.  That  may  be  true,  Socrates,  in  the  case  of  pictures  j  they 
may  be  wrongly  assigned^  but  not  in  the  case  of  names — they 
must  be  always  right. 

Soc.  Why,  what  is  the  diflFerence  ?  May  1  not  go  to  a  man  and 
say  to  him,  ^  This  is  your  picture,'  showing  him  his  own  likeness, 
or  perhaps  the  likeness  of  a  woman ;  and  when  I  say  *  show,'  I 
mean  bring  before  the  sense  of  sight  ? 

Crat.  Certainly. 

Soc.  And  may  I  not  go  to  him  again,  and  say,  *  This  is  your 
name?*  Now  the  name,  like  the  picture,  is  an  imitation;  and 
what  I  mean  is,  that  I  may  say  to  him — ^  This  is  your  name  -*  and  43' 
then  I  may  bring  to  his  sense  of  hearing  the  imitation,  and  say, 
^  This  is  a  man  ;*  or  of  a  female  of  the  human  species,  and  say, 
^  This  is  a  woman,'  as  the  case  may  be.  Is  not  all  that  quite 
possible  ? 

Crat.  I  do  not  wish  to  say  anything  against  that. 

Soc.  That  is  very  good  of  you,  if  I  am  right,  which  need  hardly 
be  disputed  at  present.  But  if  I  can  assign  names  as  well  as 
pictures  to  objects,  the  right  assignment  of  them  may  be  said  to 
be  truth,  and  the  wrong  assignment  of  them  falsehood.  Now  if 
there  be  such  a  wrong  assignment  of  names,  there  may  also  be  a 
wrong  or  inappropriate  assignment  of  verbs;  and  if  of  names  and 
verbs  then  of  sentences,  for  I  suppose  that  they  must  be  made  up 
of  them.    What  do  you  say  to  that,  Cratylus  ? 

Crat.  I  agree ;  and  think  that  what  you  say  is  very  good. 

Soc.  And  further  admitting  that  primitive  nouns  may  be  com- 
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pared  to  pictures,  then  as  in  pictures  you  may  give  all  the  appro- 
priate colours  and  figures,  or  you  may  not  give  them  all — some 
may  be  wanting ;  or  too  many  or  too  much  may  be  added  ?  Is  not 
that  true  ? 

Crat.  Yes ;  that  is  true. 

Soc.  And  he  who  gives  all  gives  a  perfect  picture  or  figure ;  and 
he  who  takes  away  or  adds  also  gives  a  picture  or  figure,  but  not  a 
good  one? 

Crat.  Yes. 

Soc.  And  upon  the  same  principle,  he  who  by  syllables  and 
letters  imitates  the  nature  of  things,  if  he  gives  all  that  is  appro- 
priate will  produce  a  good  image,  or  in  other  words  a  name ;  but 
if  he  subtracts  or  perhaps  adds  a  little,  the  image  which  he  makes 
will  not  be  a  good  one ;  whence  I  infer  that  some  names  are  well 
and  others  ill  made  ? 

Crat.  That  is  true. 

Soc.  Then  the  artist  of  names  may  be  sometimes  good,  or  he 
may  be  bad ; — that  is  also  true  ? 

Crat.  Yes. 

Soc.  And  this  artist  of  names  is  called  the  legislator  ? 

Crat.  Yes. 

Soc.  Then  like  other  artists  the  legislator  may  be  good  or  he 
may  be  bad :  there  can  be  no  mistake  about  that,  assuming  our 
previous  admission  ? 

Crat.  That  is  true,  Socrates;  but  you  see  that  the  case  of 
language  is  different;  when  by  the  help  of  grammar  we  assign 
{2  the  letters  a  or  )3,  or  any  other  letters  to  a  certain  name,  then,  if 
we  add,  or  subtract,  or  misplace  a  letter,  the  name  which  is 
written  is  not  only  written  wrongly,  but  not  written  at  all ;  and 
in  case  of  any  of  these  accidents  happening,  becomes  other  than 
a  name. 

Soc.  But  that  view  may  not  be  entirely  correct,  Cratylus. 

Crat.  How  do  you  mean  ? 

Soc.  I  believe  that  what  you  say  may  be  true  about  multiplications 
of  number,  which  must  be  just  what  they  are,  or  not  be  at  all ;  for 
example,  the  number  ten  at  once  becomes  other  than  ten  if  a  unit 
be  added  or  subtracted,  and  this  is  true  of  any  other  number :  but 
I  hardly  think  that  the  truth  of  qualitative  existence,  or  of  images 
at  all,  is  of  this  nature ;    I  should  say  rather  that  the  image,  if 
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expressing  in  every  point  the  entire  reality,  would  no  longer  be 
an  image.  Let  us  suppose  the  existence  of  two  objects :  one  of 
them  shall  be  Cratylus,  and  the  other  the  image  of  Cratylus ;  and 
we  will  suppose,  further,  that  some  God  makes  not  only  a  repre- 
sentation such  as  a  painter  would  make  of  your  outward  form 
and  colour,  but  also  creates  an  inward  nature  like  yours,  having 
the  same  warmth  and  flexure  ^  and  infuses  into  this  a  motion,  and 
soul,  and  mind,  such  as  that  with  which  you  are  endued,  and  in  a 
word  copies  all  your  qualities,  and  places  them  by  you  in  another 
form ;  would  you  say  that  this  was  Cratylus,  and  the  image  of 
Cratylus,  or  that  there  were  two  Cratyluses  ? 

Crat.  I  should  say  that  there  were  two  Cratyluses. 

Soc.  Then  you  see,  my  friend,  that  we  must  find  some  other 
principle  of  correctness  in  images,  and  also  in  names;  and  not 
insist  that  an  image  is  no  longer  an  image  in  which  something  is 
added  or  subtracted.  Do  you  not  perceive  that  images  are  very 
far  from  having  qualities  which  are  the  exact  counterpart  of  the 
realities  which  they  represent  ? 

Crat.  Yes,  I  see  that. 

Soc.  But,  then,  how  ridiculous  would  be  the  eflFcct  of  names  on 
things,  if  they  were  exactly  the  same  with  them !  For  they  would 
be  the  doubles  of  them,  and  no  one  would  be  able  to  determine 
which  are  the  names  and  which  are  the  realities. 

Crat.  That  is  true. 

Soc.  Then  fear  not,  but  have  the  courage  to  admit  that  one 
name  may  be  correctly  and  another  incorrectly  given;  and  do 
not  insist  that  the  name  shall  be  exactly  the  same  as  the  r« 
ipsa  ,•  but  allow  the  occasional  assignation  of  a  wrong  letter,  and 
if  of  a  letter  also  of  a  noun  in  a  sentence,  and  if  of  a  noun  also 
of  a  sentence  in  a  sentence  which  is  not  appropriate  to  the 
matter,  and  acknowledge  that  the  thing  may  be  named,  and  de- 
scribed, so  long  as  the  general  character  of  the  thing  spoken  of  is 
retained ;  and  this,  as  you  will  remember,  was  remarked  by  Her- 
mogenes  and  myself  in  the  particular  instance  of  the  names  of  43 
the  letters. 

Crat.  Yes,  I  remember. 

Soc.  Good ;  and  when  this  character  is  preserved,  even  if  some 
of  the  proper  letters  are  wanting,  still  the  thing  is  signified; — 
well,  if  all  the  letters  arc  given  ;  not  well,  when  only  a  few  of 
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them  are  given.  I  think  that  we  had  better  admit  this,  or  truth 
will  say, '  Too  late '  to  us  as  to  the  belated  traveller  in  Aegina, 
and  at  things  we  shall  never  arrive ;  or  if  not,  you  must  find  out 
some  new  notion  of  correctness  of  names,  and  no  longer  maintain 
that  a  name  is  the  expression  of  a  thing  in  letters  or  syllables ; 
for  if  you  say  both,  you  will  be  inconsistent  with  yourself. 

Crat.  I  quite  acknowledge,  Socrates,  the  truth  of  what  you  say, 
which  is  very  reasonable. 

Soe.  Then  as  we  are  agreed  thus  far,  let  us  ask  ourselves 
whether  the  name  to  be  good  ought  not  to  have  the  proper  letters? 

Crat.  Yes. 

Soc.  And  the  proper  letters  are  those  which  are  like  the  things  ? 

Crat.  Yes. 

Soc,  Enough  then  of  names  which  are  rightly  given.  And  in 
names  which  are  incorrectly  given,  the  greater  part  may  be  sup- 
posed to  be  made  up  of  proper  and  similar  letters,  or  there  would 
be  no  likeness^  but  there  is  likewise  a  part  which  is  improper, 
and  spoils  the  formation  of  the  word :  you  would  admit  that  ? 

Crat.  There  would  be  no  use,  Socrates,  in  my  fighting  about 
that,  as  I  cannot  be  satisfied  that  a  name  which  is  incorrectly 
given  is  a  name  at  all. 

Soc.  Do  you  admit  that  a  name  is  the  representation  of  a  thing  ? 

Crat.  Certainly. 

Soc.  And  do  you  not  allow  that  some  nouns  are  primitive,  and 
some  derived  ? 

Crat.  Yes,  I  do. 

Soc.  Then  if  you  admit  that  primitive  or  first  nouns  are  repre- 
sentations of  things,  is  there  any  better  way  of  framing  repre- 
sentations than  by  assimilating  them  to  the  objects  as  much  as 
you  can ;  or  do  you  prefer  the  notion  of  Hermogenes  and  of  many 
others  who  say  that  names  are  conventional,  and  have  a  meaning 
to  those  who  have  agreed  about  them,  and  who  have  previous 
knowledge  of  the  things  intended  by  them,  and  that  convention  is 
the  only  principle  j  and  whether  you  abide  by  our  present  con- 
vention, or  make  a  new  and  opposite  one,  according  to  which  you 
call  small  great  and  great  small — that,  as  they  say,  makes  no 
diflFerence,  if  you  are  only  agreed :  Which  of  these  two  notions 
do  you  prefer  ? 
34      Crat,  There  is  the  most  utter  and  entire  diflFerence,  Socrates, 
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between  representation  by  likeness,  and   representation    by  any 
chance  sign. 

Soc.  V^rf  good :  but  if  the  name  is  to  be  like  the  thing,  the 
letters  out  of  which  the  first  names  are  composed  must  also  be  like 
things.  Returning  to  the  image  of  the  picture,  I  would  ask.  How 
could  any  one  ever  compose  a  picture  which  would  be  like  any- 
thing at  all,  if  there  were  not  pigments  in  nature  which  resembled 
the  things  imitated,  and  out  of  which  the  picture  is  composed  ? 

Crat.  Impossible. 

Soc.  No  more  could  names  ever  resemble  any  actually  existing 
thing,  unless  the  original  elements  of  which  they  are  compounded 
bore  a  resemblance  to  the  objects  of  which  the  names  are  the 
imitation:  And  the  original  elements  are  letters? 

Crat.  Yes. 

Soc.  Let  me  now  invite  you  to  consider  what  Hermogenes  and  I 
were  saying  about  sounds.  Do  you  agree  with  me  that  the  letter 
p  is  expressive  of  motion  and  hardness  ?  Were  we  right  or  wrong 
in  saying  that  ? 

Crat.  I  should  say  that  you  were  right. 

Soc.  And  that  \  was  expressive  of  smoothness,  and  softness,  and 
the  like  ? 

Crat.  Right  in  that  too. 

Soc.  And  yet,  as  you  are  aware,  that  which  is  called  by  us 
a-KXrjpoTTjSy  is  by  the  Eretrians  called  <TKKr]p6Trip. 

Crat.  Very  true. 

Soc.  But  are  the  letters  p  and  <t  equivalents^  and  is  there  the 
same  significance  to  them  in  the  termination  p,  which  there  is  to 
us  in  (T,  or  is  there  no  significance  to  one  of  us  ? 

Crat.  I  should  say  that  there  is  a  significance  to  both  of  us. 

Soc.  In  as  far  as  they  are  like,  or  in  as  far  as  they  are  unlike  ? 

Crat.  In  as  far  as  they  are  like. 

Soc.  Are  they  altogether  alike  ? 

Crat.  Yes ;  for  the  purpose  of  expressing  motion. 

Soc.  And  what  do  you  say  of  the  insertion  of  the  X  ?  for  that  is 
expressive  not  of  hardness  but  of  softness. 

Crat.  Why,  perhaps  that  is  wrongly  inserted,  Socrates,  and 
should  be  altered  into  p,  as  you  were  saying  to  Hermogenes,  and 
in  my  opinion  rightly,  when  you  spoke  of  adding  and  subtracting 
letters  upon  occasion. 
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Soc.  Good.  But  still  the  word  is  intelligible  to  both  of  usj 
when  I  say  a-KXripbs,  you  know  what  I  mean. 

Crat.  Yes,  my  dear  friend,  and  the  explanation  of  that  is  custom. 

Soc.  And  what  is  custom  but  convention  ?  I  utter  a  sound  which 
has  a  meaning  to  me,  and  you  know  the  meaning  which  this  sound 
)5  has  to  me ;  that  is  what  you  are  maintaining  ? 

Crat.  Yes. 

Soc*  But  if  when  I  speak  you  know  my  meaning,  that  is  an 
indication  given  by  me  to  you  ? 

Crat.  Yes. 

Soc.  And  yet  this  indication  of  my  meaning  may  proceed  not 
only  from  like,  but  from  unlike,  as  in  the  instance  of  the  X  in 
aKXrip6Tri9»  But  if  this  is  true,  then  you  have  made  a  convention 
with  yourself,  and  the  correctness  of  a  name  turns  out  to  be 
convention,  since  letters  which  are  unlike  are  indicative  equally 
with  those  which  are  like,  if  they  are  sanctioned  by  custom  and 
convention.  And  even  supposing  that  you  distinguish  custom 
from  convention  ever  so  much,  still  you  must  say  that  custom 
and  not  likeness  is  the  mode  of  indication,  for  custom  may  indi- 
cate by  the  unlike  as  well  as  by  the  like.  But  as  we  are  agreed 
about  this,  Cratylus  (for  I  shall  assume  that  your  silence  gives 
consent),  then  custom  and  convention  must  be  supposed  to  con- 
tribute to  the  indication  of  our  thoughts;  for  suppose  we  take 
the  instance  of  number,  how  can  you  ever  imagine,  my  good 
friend,  that  you  will  find  names  for  all  the  numbers,  unless  you 
allow  that  which  you  term  convention  and  agreement  to  be  in 
some  way  concerned  with  the  correctness  of  names  ?  I  quite  agree 
with  you  that  words  should  as  far  as  possible  imitate  things,  but 
this  influence  of  imitation,  as  Hermogenes  says,  is  but  a  mean 
thing;  and  convention,  which  is  a  commonplace  appliance,  has  to 
be  superadded  with  a  view  to  the  attainment  of  correctness  in 
names ;  for  I  believe  that  if  we  could  always,  or  almost  always, 
use  likenesses,  which  are  the  appropriate  expressions,  that  would 
be  the  most  perfect  state  of  language ;  as  the  opposite  of  this  is 
the  most  imperfect.  But  let  me  ask  you,  what  is  the  force  of 
names,  and  what  is  the  use  of  them  ? 

Crat.  The  use  of  names,  Socrates,  as  I  should  imagine,  is  to 
inform :  the  simple  truth  is,  that  he  who  knows  names  knows  also 
the  things  which  are  expressed  by  them. 
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Soc.  I  suppose  you  mean  to  say,  Cratylus,  that  as  the  name  is, 
so  is  also  the  thing;  and  that  he  who  knows  the  one  will  also 
know  the  other,  because  they  are  similars,  and  there  is  one  and 
the  same  art  or  science  of  similars ;  and  therefore  you  would  say, 
that  he  who  knows  names  will  also  know  things. 

Crat.  That  is  exactly  what  I  mean. 

Soc.  But  let  us  consider  what  is  the  nature  of  this  information 
about  things  which,  according  to  you,  is  given  us  by  names  ?  Is 
this  the  best  sort  of  information  ?  or  is  there  any  other  ?  What  do  43' 
you  say  ? 

Crat.  I  believe  that  this  is  the  only  and  the  best  sort  of  in- 
formation about  them,  and  that  there  can  be  no  other. 

S&c,  But  do  you  believe  that  this  is  the  mode  of  discovering 
them?  —  that  he  who  discovers  the  names  discovers  also  the 
things;  or  is  there  one  mode  of  enquiry  and  discovery,  and  of 
instruction  another  ? 

Craf.  I  certainly  believe  that  there  is  one  method  of  enquiry  and 
discovery,  and  also  of  instruction. 

Soc,  Well,  but  do*  you  not  see,  Cratylus,  that  he  who  follows 
names  in  the  search  after  things,  and  analyzes  their  meaning,  is  in 
great  danger  of  being  deceived  ? 

Crat,  How  is  that  ? 

Soc.  Why  clearly  he  who  first  gave  names  gave  them  according 
to  his  conception  of  the  things  which  they  signified — you  would 
allow  that  ? 

Crat.  Yes. 

Soc.  And  if  his  conception  was  erroneous,  and  he  gave  names 
according  to  his  conception,  what  will  be  the  situation  of  us  who 
follow  him  ?   Shall  we  not  be  deceived  by  him  ? 

Crat,  But,  Socrates,  am  I  not  right  in  thinking  that  he  must 
surely  have  known ;  or  else,  as  I  was  saying,  his  names  would  not 
be  names  at  all  ?  And  you  have  a  clear  proof  that  he  has  not 
missed  the  truth,  which  is  this — ^that  he  is  perfectly  consistent: 
did  you  ever  observe  in  speaking  that  all  words  have  the  same 
laws,  and  all  point  the  same  way  ? 

Sac,  But  that,  friend  Cratylus,  is  no  defence  of  him.  For  if  he 
did  begin  in  error,  he  may  have  forced  the  remainder  into  agree- 
ment with  the  original  error  and  with  himself;  there  would  be 
nothing  strange  in  this,  any  more  than  in  geometrical  diagrams, 
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which  often  have  a  slight  and  invisible  flaw  in  the  first  part  of 
the  process,  and  are  consistently  mistaken  in  the  long  deductions 
which  follow.  And  this  is  the  reason  why  every  man  should 
expend  his  chief  thought  and  attention  on  the  consideration  of 
his  first  principles : — are  they  or  are  they  not  rightly  laid  down  ? 
and  when  he  has  sifted  them  all  the  rest  will  follow.  But  I  should 
be  astonished  to  find  that  names  are  really  consistent.  And  here 
let  us  revert  to  our  former  discussion :  Were  we  not  saying  that 
all  things  are  in  motion,  and  progress^  and  flux,  and  that  this  idea 
of  motion  is  expressed  by  names  ?  Do  you  not  conceive  that  to  be 
the  meaning  of  them  ? 

Crat.  Yes ;  that  is  their  meaning,  and  the  true  meaning. 
37  Soc.  Let  us  revert  to  imarrifxrj,  and  observe  how  ambiguous  this 
word  is,  seeming  rather  to .  signify  the  stopping  of  the  soul  at 
things  than  the  going  round  with  them ;  and  therefore  we  should 
rather  leave  the  beginning  as  at  present,  and  not  reject  the  e 
(cp.  p.  412),  but  make  an  insertion  of  an  t  instead  of  an  e  (not 
TTtcrr^fXTy,  but  iirucrnitir)).  Take  another  example :  pipaiop  is  clearly 
the  expression  of  station  and  position,  and  not  of  motion.  Again, 
the  word  UrropCa  bears  upon  the  face  of  it  the  stopping  of  the 
stream;  and  the  word  iriarbv  certainly  indicates  cessation  of 
motion;  then,  again,  ixvrjtir}  (memory),  as  any  one  may  see,  ex- 
presses rest  in  the  soul,  and  not  motion.  Moreover,  words  such 
as  hfiaprCa  and  av^Kpopoy  which  have  a  bad  sense  viewed  in  the 
light  of  their  etymologies,  will  be  the  same  as  avv^ais  and  iincm^firj 
and  other  words  which  have  a  good  sense  (comp.  SfiapTeXv,  (rvvUvai, 
fiT€(TOai^  <Tvp,(t)€p€a0aCj ;  and  much  the  same  may  be  said  of  ifxaOla 
and  iKoXaaCoy  for  iimOCa  may  be  explained  as  fj  ifia  Oe^  loirros 
TTopiCoy  and  iKokaxrfa  as  ff  iKoXovOCa  toIs  irpiyixaa-iv.  Thus,  the 
names  which,  as  we  imagine,  have  the  worst  sense,  will  turn  out 
to  be  like  those  which  have  the  best.  And  I  have  no  doubt  that, 
if  you  were  to  take  the  trouble,  you  might  find  many  other  exam- 
ples which  would  lead  to  the  inference  that  the  giver  of  names 
meant  to  imply,  not  that  things  were  in  motion  or  progress,  but 
that  they  were  at  rest,  which  is  the  opposite  of  motion. 

Crat.  Yes,  Socrates;    but  observe  that  the  greater  number  of 
words  express  motion. 

Soc.  What  of  that,  Cratylus  ?    Are  we  to  count  them  like  votes, 
and  is  correctness  of  names  the  voice  of  the  majority  ?     Are  we  to 
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say  that  of  whichever  sort  there  are  most,  those  are  to  be  the  true 
ones? 

Crat.  No ;  that  is  not  reasonable. 

Soc.  Certainly  not.  Let  us,  then,  have  done  with  this,  and  pro- 
ceed to  another  question  about  which  I  should  like  to  know 
whether  you  agree  with  me.  Were  we  not  lately  acknowledging 
that  the  first  givers  of  names  in  states,  both  Hellenic  and  bar- 
barous, were  the  legislators^  and  that  the  art  which  gave  names 
was  the  art  of  the  legislator  ? 

Crat.  Quite  true. 

Soc.  Tell  me,  then,  did  the  first  legislators,  who  were  the  givers 
of  the  first  names,  know  or  not  know  the  things  which  they 
named  ? 

Crat.  I  imagine,  Socrates,  that  they  must  have  known. 

Sac.  Why,  yes,  friend  Cratylus,  they  could  hardly  have  been438 
ignorant. 

Crat.  I  should  say  not. 

Soc.  Let  us  return  to  the  point  from  which  we  digressed.  You 
were  saying,  if  you  remember,  that  he  who  gave  names  must  have 
known  the  things  which  he  named;  are  you  still  of  that  opinion? 

Crat.  That  I  am. 

Soc.  And  would  you  say  that  the  giver  of  the  first  names  had 
also  a  knowledge  of  the  things  which  he  named  ? 

Crat.  I  should. 

Soc.  But  how  could  he  have  learned  or  discovered  things  from 
names  if  the  primitive  names  were  not  yet  given  ?  And  yet  we 
maintain  that  the  only  wayof  learning  or  discovering  things,  is  either 
by  learning  their  names  of  others  or  discovering  them  ourselves. 

Crat.  I  think  that  there  is  a  good  deal  in  that,  Socrates. 

Soc.  But  if  things  are  only  to  be  known  through  names,  how  can 
we  suppose  that  the  givers  of  names  had  knowledge,  or  were 
legislators  before  there  were  names  at  all,  and  therefore  before 
they  could  have  known  them  ? 

Crat.  I  believe,  Socrates,  the  true  account  of  the  matter  to  be, 
that  a  power  more  than  human  gave  things  their  first  names,  and 
that  the  names  which  were  thus  given  are  necessarily  their  true 
names.  ^ 

Soc,  Then  how  came  the  giver  of  the  names,  if  he  was  an  in- 
spired being  or  God,  to  contradict  himself,  as  he  would  have  done 
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if,  as  we  were  saying,  he  made  some  names  expressive  of  rest  and 
others  of  motion  ?  Or  do  you  think  that  we  were  mistaken  in 
saying  this  ? 

Crat,  But  I  do  not  suppose  that  he  did  make  both  of  them. 

Soc.  And  which,  then,  did  he  make,  my  good  friend ;  those  which 
are  expressive  of  rest,  or  those  which  are  expressive  of  motion  ? 
That  is  a  point  which^  as  I  said  before,  cannot  be  determined  by 
counting  them. 

Crat.  No ;  that  ought  not  to  be  the  way,  Socrates. 

Soe.  But  if  this  is  a  battle  of  names,  and  some  of  them  are 
asserting  that  they  are  like  the  truth,  and  others  that  they  are,  how 
or  by  what  criterion  are  we  to  decide  between  them  ?  For  there 
are  no  other  names  to  which  appeal  can  be  made,  but  obviously 
recourse  must  be  had  to  another  standard  which,  without  employ- 
ing names^  will  make  clear  which  of  the  two  are  right ;  and  this, 
as  is  obvious,  is  a  standard  which  shows  the  truth  of  things. 

Crat.  I  agree. 

Soc.  But  if  that  is  true,  Cratylus,  then  I  suppose  that  things  may 
be  known  without  names  ? 

Crat.  That  is  manifest. 

Soc.  But  how  would  you  expect  to  know  them?  What  other 
way  can  there  be  of  knowing  them,  except  the  true  and  natural 
way,  through  their  affinities,  when  they  are  akin  to  each  other,  and 
through  themselves  ?  For  that  which  is  other  and  diflFerent  from 
them  must  signify  something  other  and  diflFerent  from  them. 

Crat.  That,  as  I  think,  is  true. 
39      Soc.  Well,  but  reflect;  have  we  not  several  times  acknowledged 
that  names  rightly  given  are  the  likenesses  and  images  of  the 
things  which  they  name  ? 

Crat.  Yes. 

Soc.  Then,  if  you  can  learn  things  in  either  of  two  ways — either 
through  the  medium  of  names,  and  that  ever  so  well,  or  through 
the  things  themselves — which  is  likely  to  be  the  nobler  and  clearer 
way ;  to  learn  of  the  image  of  truth  whether  the  image  is  fairly 
imitated  and  to  know  the  truth  which  is  expressed  in  the  image, 
or  of  the  truth  to  learn  the  very  truth,  and  to  know  whether  the 
image  is  rightly  executed  ? 

Crat.  Of  the  truth,  I  should  say  that  we  certainly  ought  to  learn. 

Soc.  How  true  being  is  to  be  studied  or  discovered  is,  I  suspect, 
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beyond  you  and  me  to  determine;  and  we  may  be  content  to 
admit  that  the  knowledge  of  things  is  not  to  be  derived  from 
names.    No;   they  must  be  studied  and  investigated  in  them- 
selves, and  not  fix)m  names. 
Crat.  That  is  evident,  Socrates. 

Soc.  Still  there  is  another  point.  I  ^K)uld  not  like  us  to  be 
imposed  upon  by  the  appearance  of  a  number  of  names,  all  tending 
in  the  same  direction.  I  do  not  deny  that  the  givers  of  names 
did  really  give  them  under  the  idea  that  all  things  were  in  motion 
and  flux;  which  was  their  sincere  but,  as  I  think,  mistaken 
opinion.  And  having  fallen  into  a  kind  of  whirlpool  themselves, 
they  are  carried  round,  and  want  to  drag  us  in  after  them.  There 
is  a  matter,  master  Cratylus,  about  which  I  often  dream,  and 
should  like  to  ask  your  opinion :  Tell  me,  whether  there  is  or  is 
not  any  absolute  b^uty  or  good,  or  any  other  absolute  existence  ? 
Crat.  Certainly,  Socrates,  I  think  that  there  is. 
Soc.  Then  let  us  seek  the  true  beauty:  not  asking  whether  a 
face  is  fair,  or  anything  of  that  sort,  or  whether  all  this  is  in 
a  flux;  but  let  us  ask  whether  the  true  beauty  is  not  always 
beautiful. 

Crat.  Certainly. 

Soc.  And  can  we  rightly  speak  of  a  beauty  which  is  always 
passing  away,  and  is  first  this  and  then  that ;  must  not  the  same 
thing  be  born  and  retire  and  vanish  while  the  word  is  in  our 
mouths  ? 

Crat.  Undoubtedly. 

Soc.  Then  how  can  that  be  a  real  thing  which  is  never  in  the 
same  state?  for  obviously  things  which  are  the  same  cannot 
change  while  they  remain  the  same ;  and  if  they  are  always  in  the 
same  state  and  the  same,  then,  without  losing  their  original  form, 
they  can  never  change  or  be  moved. 
Crat.  Certainly  they  cannot. 

Soc.  Nor  yet  can  they  be  known  by  any  one ;  for  at  the  moment  44< 
that  the  observer  approaches,  then  they  become   other   and  of 
another  nature,  so  that  you  cannot  get  any  further  in  knowing 
their  nature  or  state,  for  you  cannot  know  that  which  has  no 
state. 

Crat.  That  is  true. 

Soc.  Nor  can  we  reasonably  say,  Cratylus,  that  there  is  know- 
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ledge  at  all,  if  everything  is  in  a  state  of  transition  and  there  is 
nothing  abiding  j  for  if  knowledge  did  not  change  or  cease  to  be 
knowledge,  then  knowledge  would  ever  abide  and  exist.     But  if 
the  very  nature  of  knowledge  changes,  at  the  time  when  the 
change  occurs,  there  will  be  no  knowledge ;  and  if  the  transition 
is  always  going  on,  there  will  always  be   no  knowledge,  and, 
according  to  this  view,  there  will  be  no  one  to  know  and  nothing 
to  be  known :  but  if  that  which  knows  and  thaik  which  is  known 
exists  ever,  and  the  beautiful  and  the  good  and  every  other  thing 
also  exist,  then  I  do  not  think  that  they  can  be  like  a  flux  or 
progress,  as  we  were  just  now  supposing.    Whether  there  is  this 
eternal  nature  in  things,  or  whether  the  truth  is  what  Heraclitus 
and  his  followers  and  many  others  say,  is  a  question  hard  to  de- 
tern^ine;  and  no  man  of  sense  will  like  to  put  himself  or  the 
education  of  his  mind  in  the  power  of  names ;  neither  will  he  so 
far  trust  names  or  the  givers  of  names  as  to  be  confident  in  any 
knowledge  which  condemns  himself  and  other  existences  to  an 
unhealthy  state  of  unreality ;  he  will  not  believe  that  everything 
is  in  a  flux  like  leaky  vessels,  or  that  the  world  is  a  sick  man  who 
has  a  running  at  the  nose.    This  doctrine,  Cratylus,  may  indeed, 
perhaps,  be  true,  but  is  also  very  likely  to  be  untrue ;  and  therefore 
I  would  have  you  reflect  well  and  manfully,  and  not  allow  yourself 
to  be  too  easily  persuaded  now  in  the  days  of  your  youth,  which  is 
the  time  of  learning;  but  search,  and  when  you  have  found  the 
truth,  come  and  tell  me. 

Crat.  I  will  do  as  you  say,  though  I  can  assure  you,  Socrates, 
that  I  have  been  considering  the  matter  already,  and  the  result  of 
a  great  deal  of  trouble  and  consideration  is  that  I  incline  to 
Heraclitus. 

Soc.  Then,  another  day,  my  friend,  when  you  come  back,  you 
shall  give  me  a  lesson ;  but  at  present,  go  into  the  country,  as  you 
arc  intending,  and  Hermogenes  shall  set  you  on  your  way. 

Crat.  Very  good,  Socrates  5  and  I  hope  that  you  will  not  cease  to 
think  about  these  things  yourself. 


